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Editor’s Preface 


Jacob N. Cerone 


Strack and Billerbeck’s Commentary on the New Testament from the Talmud 
and Midrash has had an enduring effect on New Testament studies and its 
relationship to Judaism. As a collection of thousands of possible parallels from 
rabbinic sources that in some way (e.g., linguistically, culturally, theologically) 
relate to the corpus of canonical New Testament documents, there is simply no 
work like it. Although this reference work has been criticized for its dating of 
rabbinic material, its strong Lutheran distinction between the supposed legalism 
of Judaism and the grace found in Christ, and the legitimacy of the suggested 
parallels, it continues to function as a sourcebook for an initial investigation into 
the potential Jewish backgrounds of New Testament texts (see Introduction to 
the English Translation). It is because of the enduring value of this work that it 
appears in English translation for the first time, almost one hundred years after 
its initial publication in German. Accompanying the translation is an 
introduction by David Instone-Brewer, who details the reception history of 
Strack-Billerbeck and charts a course for its responsible usage. All who use 
these volumes should read his introduction before engaging with the work itself. 


Characteristics of this Translation 


Stack-Billerbeck is a massive work. The original German edition consisted of 
four volumes and contained 4,102 pages. There is an unevenness to the work as 
it attempts to avoid redundancies. Volume 1 covers only the Gospel of Matthew 
but spans 1,055 pages. Volume 2, however, covers Mark, Luke, and John 
(including three excurses: “The Memra of Jesus,” “The Feast of Tabernacles,” 
and “The Day of Jesus’ Death”) in 867 pages. Volume 3 treats the remainder of 
the New Testament in 857 pages. The excurses in Volume 4 include important 
topics on Judaism and the New Testament such as circumcision, the Sermon on 
the Mount, leprosy and lepers, Elijah, and the resurrection from the dead. 


The heart of the work has always been the verse-by-verse commentary and not 
the excurses in volume 4. For this reason, the publisher of the English edition 
has decided to leave the excurses untranslated for the time being. Within the 
commentary, references to the titles of the excurses have been translated in the 
event that volume 4 is someday published in English (see page xviii for a list of 
the excurses included in volume 4). 


The translation work followed a number of principles. First, the English 
translation of Strack-Billerbeck is not a revision or an update of the original 
German text. Each translator aimed to produce an accurate translation of the 
German text. The editor and translators made no attempt to return to Strack and 
Billerbeck’s original sources to correct real or perceived errors; Strack- 
Billerbeck is a historical work that stands and falls on its own merits. Second, 
the translators attempted to provide a balance between a smooth English idiom 
and a faithful rendering of a rather wooden German original. The goal was to 
produce a translation that was immediately understandable without 
compromising the integrity of the original work. Third, the names of rabbis and 
places have been translated into English rather than transliterated (e.g., R. Judah 
b. Tabbai instead of Jehuda b. Tabai), using common designations as can be 
found in many translated editions of rabbinic texts. The spelling has been 


standardized except in instances where Billerbeck notes unique variants. Finally, 
Strack and Billerbeck’s method of transliterating Hebrew/Aramaic has been 
maintained, though with some minor changes.! 


User’s Guide 


A number of general characteristics of Strack-Billerbeck might be confusing at 
first. The following is a brief guide to help navigate the unique format of the 
work. 


Typeface 


In the main body of the text, Strack and Billerbeck shifted between a larger 
typeface and a smaller typeface. The larger typeface usually, though not always, 
consisted of their own comments on the passage or on the rabbinic literature that 
would be included within that section of the commentary. The smaller typeface 
was reserved for the many citations from source texts that were intended to 
illustrate or illuminate a specific word, phrase, or clause. 


Citation of the Talmud, Mishnah, and Tosefta 


Strack-Billerbeck’s manner of citing the rabbinic literature has been largely 
preserved, though with minor alterations. For example, pHor 3,48a,39 becomes 
y. Hor. 3.48A.39; Schab 108b becomes b. Sabb. 108B; TSchab 7,23 becomes t. 
Sabb. 7.23; and Nidda 9,7 becomes m. Nid. 9.7. In their introduction to each of 
the first three volumes, the authors explain the significance of these 
abbreviations and the editions used for their work: 


Editions and Abbreviations 


«Jerusalem Talmud: Krakau 1609; abbreviation = y. 


*Babylonian Talmud: Amsterdam 1644ff. (used only in cases of doubt); 
abbreviation = b. 


*Tosefta: M. S. Zuckermandel, Pasewalk 1880; abbreviation = t. 


Manner of Citation 


‘The Mishnah is cited according to chapter and paragraph (e.g., m. Sabb 3.4). 


‘The Babylonian Talmud is cited according to leaves and pages (e.g., b. Sabb 
30B). 


*The Jerusalem Talmud is cited according to chapter, sheet, column, and line 
(e.g., y. Ber. 4.7D.43). 


Footnotes 


There are three different types of footnotes used in these volumes. The first type 
contains information that previously was in the main text (e.g., parenthetical 
discussions or citations of secondary literature). These notes can be identified by 
the fact that they look like common footnotes. For example: 


According to G. Dalman, this passage is a late interpolation (Die Worte Jesu: Mit 
Berücksichtigung des nachkanonischen jüdischen Schriftums und der 
aramdischen Sprache erörtert, 2nd ed. [Leipzig: Hinrichs, 1930], 1:221). 


The second type of footnote begins with the abbreviation “S-B” (Strack- 
Billerbeck). For example: 


S-B: These words can probably be rightly understood only as a question; for a 
different understanding, see the rendering at § Matt 4:17 B, #2, n. c. 


These notes contain material originally presented by Strack-Billerbeck as 
footnotes. It was necessary to maintain a distinction between these notes and 
others to aid in locating internal references to footnotes across the work. For 
instance, in Romans 3:9 A, #1, n. d the authors refer the reader to the S-B 
footnote at § Matt 5:43, #1, n. g. Being able to distinguish between the various 
types of footnotes helps the reader find the note in question. 


The third type of footnote, beginning with the abbreviation “TN,” is the 
translator’s note. For example: 


TN: The German “auf jemand Rücksicht nehmen” is polyvalent in meaning and 
could mean “show consideration for,” “take account of,” “make allowances for,” 
all of which come into play in the discussion below. 


These notes contain important context for understanding the material, translation 
difficulties, or relevant information to aid the reader. Although translator notes 
could have multiplied, they are limited to what was deemed essential. 


Navigating Strack-Billerbeck 


Strack and Billerbeck used a combination of biblical references and page 
numbers when making internal references within the commentary. At times, they 
were inconsistent and/or inaccurate with their references. Maintaining this 
practice would have been complex and would have had little benefit. Therefore, 
page references have been eliminated entirely and replaced with references to the 
work’s internal hierarchy. The running headers aid in quickly navigating the 
volumes. For example: 


In the discussion of Romans 5:1, the text reads, “On ‘peace’ see also 1 En. 105:2 
at § Rom 1:3 A, A, #1, n. g.” To find 1 Enoch 105:2, begin by looking for 
Romans 1:3 in the running headers. You will find that Romans 1:3 has been 
divided into two discussions. Romans 1:3 A has information about the phrase 
“Concerning his Son” and Romans 1:3 B has information about the phrase “Who 
was born from the seed of David.” Look for 1:3 A in the headers. Romans 1:3 A 
is further divided into two large discussions, A and B. Look for Romans 1:3 AA 
in the headers. Within Romans 1:3 A, A, there are three further divisions, #1, #2, 
and #3. The headers will contain this information as well. Once you have found 
Romans 1:3 A A #1 in the header, look for note g in the main text. There, at the 
beginning of the note, is the citation of 1 Enoch 105:2. Although the headers do 
not provide the comprehensive hierarchy used in each section, they provide 
ample and sufficient information for finding the reference. 


In numerous instances, this revised navigational system will make it easier to 
find the reference. In other instances, it will make it more difficult. In these latter 
cases, additional information has been supplied in the reference, such as “final 
paragraph,” “toward the beginning,” “middle,” “toward the end,” etc. References 
to the excurses (excluding those contained in volume 2) have not been changed. 
The reason for this was simple: the references to numbered or lettered sections 
simply do not correspond to what is found in the volumes themselves. Although 
an attempt was made to repair the cross-references, the inaccuracies were too 


great and citations too difficult to find, and the attempt was ultimately 
abandoned. 


Symbols 


Strack and Billerbeck used a number of symbols that require brief explanation. 
The em-dash without spaces on either side (e.g., xxx——xxx) indicates the 
standard presence of parenthetical information. However, the em-dash with 
spaces on both sides (e.g., xxx — xxx) indicates a break of some kind. Strack 
and Billerbeck used this symbol most frequently to indicate the presence of their 
own commentary on a citation.? They also used this symbol to signal a general 
break between the preceding and subsequent material. Context will aid in 
determining the nature of the break. Like the spaced em-dash, | indicates a break 
in the preceding material, most often a transition between citations. Mark 14:51, 
n. b provides a prototypical example of how the spaced em-dash and || function: 


| ‘Abot de Rabbi Nathan 25: (Ben Azzai [ca. 110]) said, “It is easier to rule the 
entire world than to sit and teach in front of people wrapped in linen garments 
h'twpyn sdynyn.” — A parallel passage occurs in Midr. Ps. 18 § 34 (81A). ll 
Babylonian Talmud ‘Erubin 54B: “In her love, you like to stagger all the time” 
(Prov 5:19; according to the Mishnah, in the love of the Torah). Like R. Eleazar 
b. Pedat (ca. 270), who was said to have sat and occupied himself with the Torah 
on the lower market of Sepphoris, while his linen garment sdynw lay on the 
upper market of Sepphoris. 


Here, Strack-Billerbeck provides the comment that the content of ’Abot de 
Rabbi Nathan 25 has a parallel in Midr. Ps. 18 § 34 (81A). Following this 
comment is I, which signals to the reader that a citation of another source text 
will follow (in this case, Babylonian Talmud ‘Erubin 54B). 


Quotation Marks 


The use of quotation marks in these volumes is unique. Billerbeck did not use 
them at all, or rather he limited them to the citation of Scripture and to other 
exceptional cases. Instead of using quotation marks to introduce a citation or 
dialogue, Billerbeck used a colon, but he provided no indication of where the 
citation or dialogue ended. In order to aid in the reading process, quotation 
marks have been added for all dialogue and to mark the beginning and end of 
citations. The only exception to this rule is the use of opening and closing 
quotation marks for citations from the Talmud, Mishnah, and Tosefta. The 
extensive amount of dialogue, dialogue within dialogue, and quotation of 
Scripture (which itself often contains dialogue) within the Talmud, Mishnah, and 
Tosefta made the use of quotation marks for the beginning and end of the 
citation prohibitive. Our hope is that by adding these quotation marks for most of 
the source texts and for dialogue, the reader will find the text much improved 
and easier to read.’ 


Abbreviations of Rabbinic Literature and Editions Used4 


A. Tractates in the Mishnah, Talmud, Tosefta 


B. Bat. = Baba Batra 


B. Mes. = Baba Mesi a 


B. Qam. = Baba Qamma 


Bek. = Bekorot 


Bik. = Bikkurim 


Ber. = Berakot 


Git = Gittin 


Hor. = Horayot 


Zebah. = Zebahim 


Hag. = Hagigah 


Hul. = Hullin 


Tehar. = Teharot 


Yebam. = Yebamot 


Yad. = Yadayim 


Kil. = Kil’ayim 


Ketub. = Ketubbot 


Meg. = Megillah 


Mid. = Middot 


Mo ed Qat. = Mo‘ed Qatan 


Mak. = Makkot 


Maks. = Maksirin 


Menah. = Menahot 


Maas. = Ma aSerot 


Maias. S. = Ma‘aser Seni 


Miqw. = Miqwa ot 


Neg. = Nega im 


Ned. = Nedarim 


Soph = Sopherim 


Sanh. = Sanhedrin 


‘Abod. Zar. = ‘Abodah Zarah 


‘Ed. = ‘Eduyyot 


‘Erub. = ‘Erubin 


‘Arak. = ‘Arakin 


Pesah. = Pesahim 


Qidd. = Qiddušin 


Ros Has. = Ros Hassanah 


Sebu. = Sebu‘ot 


Sabb. = Sabbat 


Segal. = Seqalim 


Tem. = Temurah 


Ta‘an. = Ta‘anit 


Ter. = Terumot 


B. Midrashim (see Einleitung in Talmud und Midras, 
202ff.) 


Rab. (Gen., Exod., Lev., Num., Deut.) = Rabbah: Venice 1545 


Midr. (Song, Lam.) = Midrash on the Megillot (Song of Songs, Lamentations): 
Lviv 1861. 


Mek. = Mekhilta: Vienna 1865 (Weiß). 


SLev = Sifra Leviticus: Bucharest 1860 (Malbim). 


SNum = Sifre Numbers: Vilnius 1864 (Friedmann). 


SDeut = Sifre Deuteronomy: Vilnius 1864 (Friedmann). 


Midr. Sam. = Midrash on Samuel: Kraków 1893 (Buber). 


Midr. Ps. = Midrash on the Psalms: Vilnius 1891 (Buber). 


Midr. Prov. = Midrash on the Proverbs: Vilnius 1893 (Buber). 


Tanh. = Tanhuma: Vienna 1863. 


TanhB.: Vilnius 1885 (Buber). 


Pesiq. = Pesigta: Lyck 1868 (Buber). 


Pesiq Rab. = Pesigta Rabbati: Vienna 1880 (Friedmann). 


Pirge R. El. = Pirqe Rabbi Eliezer: Prague 1784. 


S. Eli. Rab. = Seder Eliyahu Rabba: Vienna 1902 (Friedmann). 


S. Eli. Zut. = Seder Eliyahu Zuta: Vienna 1902 (Friedmann). 


Ag. Ber. = ‘Aggadat BereSit: Warsaw 1876. 


Abot R. Nat. = Abot de Rabbi Nathan. 


Yalqut Simeon: Vilinus 1897. 


Leqach Tob: Vilnius 1884 (Buber). 


Levy: J. Levy, Neuhebrdisches und Chaldaisches Wörterbuch, 4 vols. (Leipzig 
1876-1889). 


Bar(aita). 


C. Works by H. Strack Cited within Strack-Billerbeck 


1.Einleitung in Talmud und Midraš, 5th entirely newly revised ed. (Munich: 
Beck, 1921). 


2.Ausgewdhlte MiSsnatraktate (nach Handschriften und alten Drucken 
herausgegeben, Text vokalisiert, Vokabular und mit Beriicksichtigung des Neuen 
Testaments erläutert): 


¢Pirgé Aboth. Die Sprüche der Vater, 4th ed. (Munich: Hinrich, 1915). 


*Aboda Zara: Der Mischnatractat “Gotzendienst”, 2nd ed. (Munich: Hinrich, 
1909). 


¢Sanhedrin-Makkoth. “Gerichtshof, GeiSelstrafe” (Munich: Hinrich, 1910). 


*Pesahim. “Passahfest” (mit Berücksichtigung auch der jetzigen Passahfeier der 
Juden) (Munich: Hinrich, 1911). 


*Berakhoth. “Lobsagungen” (Munich: Hinrich, 1915). 


*Joma. “Versdhnungstag”, 3rd ed. (Munich: Hinrich, 1912). 


Sabbath. “Sabbat” (Munich: Hinrich, 1890). 


eIn preparation: Neziqin: drei Baboth “Beschädigungen”. 


eIn preparation: Prof. H. Laible, Nedarim “Geltibde”. 


3.Jesus, die Haretiker und die Christen nach den ältesten jüdischen Angaben. 
Texte, Übersetzung und Erlauterung (Leipzig: Hinrichs, 1910). 


Translated Titles for Excurses Included in Volume 2 


2.The Day of Jesus’ Death 


5.The Feast of Tabernacles 


17.The Memra of Yahweh 


Translated Titles for Excurses Included in Volume 4 


1.Preliminary Remarks on the Sermon on the Mount 


3.Circumcision 


4.The Feast of the Passover 


6.Fasting 


7.The Institution of the Ancient Jewish Synagogue 


8.The Ancient Jewish Synagogue Service 


9.The Shema 


10.The Shemone Esre (Eighteen Benedictions) 


11.The Tefillin (Prayer Straps) 


12.The Tzitzit (Show Fringes) 


13.Excommunication from the Synagogue 


14.Pharisees and Sadducees 


15.The Stance of Judaism toward the Non-Jewish World 


16.The Old Testament Canon and Its Inspiration 


18.The 110th Psalm in Ancient Jewish Literature 


19.The Good and Evil Inclination 


20.The Parable of the Workers in the Vineyard 


21.Ancient Jewish Demonology 


22.Ancient Jewish Private Charity 


23.Works of Love 


24.An Ancient Jewish Feast 


25.Taxes on Produce from the Soil 


26.The Nature of Ancient Jewish Slavery 


27.Leprosy and Lepers 


28.Elijah 


29.This World, the Days of the Messiah, and the Future World 


30.Signs and Calculations of the Messianic Time 


31.Sheol, Gehenna, and the Garden of Eden 


32.General or Partial Resurrection of the Dead? 


33.Depictions of Judgment in Ancient Jewish Literature 


Introduction to the English Translation 


David Instone-Brewer 


The work commonly known as “Strack-Billerbeck” is a rich compendium of 
rabbinic sources that help illustrate the language and thinking of many of the 
authors and initial readers of the New Testament. It is an invaluable resource that 
has been underused, partly because it was in German and partly because its aim 
and character was misunderstood by many scholars. 


Hermann Strack’s academic life was devoted to combating anti-Semitism based 
on ignorance of Jewish sources. This involved court battles, pamphlet campaigns 
against powerful opponents, and academic publications. Despite his Christian 
convictions about the superiority of the New Testament, he refused to allow 
Jewish traditions to be denigrated and misrepresented. A recent reappraisal 
recognizes that Strack and Franz Delitzsch, “despite a theological starting-point 
inimical to Judaism, their Judaica scholarship, their contacts with Jewish 
scholars and their opposition to prevailing trends in German Christianity 
consistently led them in pro-Jewish directions.”! 


The sources amassed to illustrate each New Testament phrase represent Judaism 
in all its diversity. They are, as much as possible, quoted along with their 
surrounding context and assigned rough dates—though these need to be assessed 
intelligently (see below). These quotations are not designed to form a 
compendium of Jewish theology, though the topic of soteriology (an example 
explored below) illustrates how caricatures such as “salvation by works” are 
avoided and a balanced view is presented. 


Historical Background 


The commentary and accompanying excurses are the product of a collaboration 
between Hermann L. Strack and Paul Billerbeck. Strack (1848-1922) served as 
assistant professor of Old Testament exegesis and Semitic languages at the 
University of Berlin. His expertise in rabbinic literature is clearly seen by the 
fact that he edited numerous rabbinic tractates, published widely on rabbinic 
Judaism, and wrote one of the first scholarly introductions to rabbinic literature.? 
Strack developed close ties with Jewish scholars and Jewish communities in 
Germany and defended Jews in court amid rising anti-Semitism. Strack’s interest 
in rabbinic literature served his commitments to his Protestant faith. While he 
had an appreciation of rabbinic texts in their own right, his aim was to better 
understand them in order to demonstrate the inherent Jewishness of the New 
Testament documents and to demonstrate the fulfillment of the Old Testament 
and Jewish expectations in the Christian religion.’ 


Although Strack held a professorship and was a distinguished, well-published 
member of the academic guild, Paul Billerbeck (1853—1932) was an outsider to 
academia. Billerbeck studied Protestant theology at the Universities of 
Greifswald and Leipzig, but he did not pursue doctoral studies‘ or the life of the 
academy. After completing his studies, he entered the ministry as a Lutheran 
pastor. During his time as a pastor, Billerbeck participated in the mission to the 
Jews in Berlin (Institutum Judaicum), which had been cofounded by Strack, and 
exerted his efforts toward producing scholarly treatments of and publications on 
rabbinic literature in the periodical Nathanael. 


Billerbeck’s publications in Nathanael and his work for the mission eventually 
attracted the attention of Strack and led to an invitation in 1906 for Billerbeck to 
work on the commentary.’ The forewords to the separate volumes provide 
conflicted testimony about the various responsibilities of the collaborators. 
Volume 1 seems to indicate the project was conceived by Strack and executed 
with Billerbeck’s aid. However, after Strack’s death in 1922, Billerbeck was 


pressed by his supporters to disclose the true nature of the work. He writes in the 
foreword to volume 4: 


Finally, a word of a personal nature. I have been asked several times to clarify 
the late Professor Doctor Strack’s share in the composition of the commentary. 
In this regard, I refer to the preface of the first volume, in which Strack did not 
claim any involvement in the writing of the work. As editor, Professor Strack has 
earned the greatest merit for the publication and dissemination of the work. It is 
solely due to the efforts of his name and personality that the printing could be 
started in the time of greatest economic need shortly after the end of the War, 
and that the work immediately attracted attention not only in Germany, but also 
widely abroad, which made the printing of further volumes economically 
possible. For this demand of my work, I would like to call upon him, who would 
not live to see its appearance, now that it is ready, my warm thanks.® 


If this is indeed accurate, and Joachim Jeremias believes it is,” Billerbeck’s 
accomplishment of almost single-handedly assembling this vast collection of 
parallels is even more impressive. 


The Purpose 


The overall aim of Strack-Billerbeck is perhaps best expressed by Schoettgen, 
whose thousand-page work in 1733 had a similar agenda, which he described 
thus: 


The main use of this volume is that the phrases and sayings of the New 
Testament are illustrated from the ancient rabbinic writings in far greater light 
than can ever be expected from heathen writers.® 


The Greek and Latin classics were part of every gentleman’s education and 
every scholar’s foundations, so it was understandable that the New Testament 
was largely interpreted through them. Looking for linguistic and cultural 
parallels in classical literature works fairly well in the epistles or Acts, but the 
world of the Gospels stood apart from the culture of the occupying army in the 
land. Strack and Billerbeck recognized the value of Schoettgen’s work but also 
highlighted its limitations. 


Historical verification of Gospel events was not the aim, though they did not shy 
away from this. For example, they faced the issue of whether Passover occurred 
on the night of the Last Supper (as in the Synoptics) or on the eve of the 
crucifixion (as in John), and this question became the topic of a long excursus.’ 
Modern readers also seek historical verifications of this kind, but the Jewish 
traditions explored here are not well-suited for answering such questions. 


Illustrating the sayings, concepts, parables, theological background, and cultural 
assumptions is the main aim of Strack-Billerbeck. When read with this purpose, 
it is an unparalleled sourcebook. 


Potential Misuse 


The richness of rabbinic quotations collected in Strack-Billerbeck can save a 
scholar hours of work with Hebrew concordances and background reading. 
Almost invariably there are more quotations than necessary, which means that 
the key text one needs to follow up on is very likely to be found there (or is 
present in the other sections referred to). Paradoxically, this richness has been 
criticized, not because of the resource itself but because of the way that it has 
been used. 


Easy access to all these texts can be both a valuable research tool and a source of 
temptation for lazy scholarship. Almost every phrase and idea in the New 
Testament that could possibly have an origin in Judaism has been annotated with 
likely parallels in rabbinic literature. This presents the temptation to assume that 
all these parallels are significant—as well as the more insidious temptation to 
regard these sources as the conclusions of one’s research rather than a starting 
point. This can also tempt the lazy reader to use Strack-Billerbeck as a key to 
New Testament interpretation or a summary of Jewish thought, when it is 
neither. 


The stated aim of this work is to collect excerpts that may illustrate the language 
and concepts found in the New Testament. To understand any text, it is essential 
to know how a reader at the time would have understood it. If a modern writer 
refers to “pork-barrel politics,” a reader in two thousand years’ time could be 
forgiven for thinking this relates to pigs. So a list of contemporary quotations 
using such language would be invaluable to them. Ideally this would be a 
balanced collection of quotations that include sources from local political 
debates where pork-barrel deals might be welcomed, and some from government 
circles where they are condemned. But if the quotations came only from 
government sources—because perhaps everything else had been destroyed in a 
devastating war—the future reader would have a very one-sided negative 
viewpoint. 


This is akin to what we often have in rabbinic sources, because most of the 
Jewish literature from New Testament times was destroyed. We have some of the 
religious documents of a Jewish sect found in Dead Sea caves, some paraphrases 
of the Old Testament (a few Targumim and some rewritten Bible stories at 
Qumran), and the legal discussions of a few rabbis (mostly Hillelites) who 
survived the destruction of Jerusalem in 70 CE. Because this small group 
refounded Judaism, it is tempting to regard them as representative of the 
majority in Jesus’ day. However, when they debated their rivals, the Shammaites, 
they were few enough to meet in a large upper room.'® So they probably 
numbered no more than half of the one hundred and twenty early Christians who 
met in a similar location (Acts 1:13-15). 


Therefore, we have to ask two critical questions when we see the lists of 
quotations that illustrate a text. First, are they actually parallels, or do they 
merely use similar language? The “Kingdom” is clearly an important theme for 
both rabbinic Judaism and Jesus’ followers, but the word does not mean the 
same to both groups. That’s why the Gospels spend so much time spelling out 
what they mean by it. However, it is still necessary to explore the Jewish 
meaning, because this is what the readers are assumed to know well. By 
knowing what the Gospels are disagreeing with, we can understand the 
differences they are asserting. 


Second, we have to ask whether the quotations are representative of wider 
Judaism. Modern Jews and scholars of ancient Judaism were particularly 
offended to read the supposed parallels to “hate your enemies” (Matt 5:43). 
Everyone agrees that the listed quotations are not representative of Judaism, then 
or now. Even Strack and Billerbeck themselves may have been aware of this 
potential misunderstanding, because they state in the foreword to the first 
volume: “We strongly oppose the idea that from what we have gathered here 
(e.g., the Sermon on the Mount), a conclusion can be drawn about the actual or 
supposedly valid form of Judaism”—with a footnote to the “15 principles of 
Jewish ethics.” 


A much closer parallel is now known in the opening page of the Qumran sect’s 
Community Rule: “in order to love all the sons of light ... hate all the sons of 
darkness” (1QS I, 10). If this had been available, the offending list of quotations 
could have been omitted as irrelevant. In this instance, the list of supposed 
parallels fails both of these critical questions, because they are not true parallels 
of the text and they do not represent Judaism in general. This does not mean they 
should not have been included, but the reader should beware of making 
simplistic conclusions. 


Scholarly Warnings 


Strack-Billerbeck was condemned as unworthy scholarship at the world’s largest 
gathering of scholars for biblical studies in 1961, during the presidential address 
of the annual meeting of the Society of Biblical Literature and Exegesis. Now 
known as “SBL,” this annual meeting still attracts thousands of scholars, and 
many of them continue to be influenced by this speech even if they don’t realize 
it. It was given by Samuel Sandmel, a foremost scholar of Jewish background, 
and published with the memorable title “Parallelomania.” It was widely cited, 
and it cast doubt on any scholarship based on Strack-Billerbeck. Although 
scholars continued to consult the work—because it was too useful to ignore— 
they stopped referring to it, in case doing so might diminish their perceived 
scholarship. 


Actually, Sandmel’s criticism consisted of “four major errors in the use of Strack 
and Billerbeck.” To be sure, he blames the layout of the work for these misuses, 
but he nevertheless acknowledges it as “a useful tool.”! 


First, Sandmel says, there are too many quotations from periods later than the 
New Testament. This is a serious matter, but only if one ignores the dates of 
sources. The use of parallels from similar cultures can help us understand 
language and concepts even if they don’t come from exactly the same time. 
Second, the quotations are presented without any context or discussion. This too 
is serious, especially when readers are, as Sandmel describes, “devoid of 
rabbinic learning” and yet “arrogating to themselves a competency they do not 
possess.” 


His third complaint is a strange one: the lists of quotations are too long. Clearly, 
you can never have too many primary sources, because these are the foundations 
of historical research. He complains instead that the quotes aren’t balanced by 


sources that present a contrary viewpoint. This is often true but necessary. 
Billerbeck explained in his introduction to volume 3 that “the manuscript had to 
be abbreviated ... in the economic necessities ... of such a comprehensive 
work.” To include counterpoints at every stage would not only grossly enlarge 
the work, but would veer away from its aim—vwhich is to illustrate the meanings 
of phrases and ideas, rather than fairly represent the various competing Jewish 
theologies. 


His fourth complaint is not aimed at those who misuse Strack-Billerbeck, but at 
the authors themselves: he says they have a Christian bias. He points in 
particular at the unfortunate list of texts illustrating “hate your enemies” and 
says, reasonably, that the same kinds of quotations can be found in Christian 
writings against heretics. Nevertheless, it would be wrong to conclude that 
hatred of enemies was a defining characteristic of either religion. 


Sandmel’s warnings are worth heeding by the specialist and nonspecialist alike. 
His warning is like that of a driving instructor: this powerful tool is so easy to 
use that one can forget the dangers. It is too easy to come to false conclusions by 
forgetting to look at dating and context. And this work should not be regarded as 
a compendium of Jewish beliefs, because its topics are defined by the New 
Testament. When these warnings are heeded, Strack-Billerbeck becomes an 
invaluable set of signposts toward fertile areas of exploration for New Testament 
research. 


Lutheran Bias 


E. P. Sanders led a renewed attack against Strack-Billerbeck in his important 
work on ancient Jewish soteriology.'* He said the authors showed theological 
bias in their presentation of Jewish soteriology, as though all Jews believed in 
“salvation by works.” This is what Paul accused them of, according to Luther 
and other interpreters. Sanders’ central thesis was that Jews believed in salvation 
by covenant membership. This meant either that Paul had been misunderstood or 
that the “Judaizers” he was attacking had a different theology than most other 
Jews. 


Sanders’ conclusions came as no surprise to Jewish scholars, but New Testament 
scholarship faced upheaval in two directions: some dug in their heels to defend 
Lutheran interpretations, while some dug deeper to find out what Paul could 
have meant by “works of the law.” The outcome was a rediscovery among 
Christian scholars of the variety of Jewish soteriology. 


Sanders also accused Strack and Billerbeck of selecting rabbinic sources in order 
to present a specific view that is summarized as “a religion of the most complete 
self-redemption; it has no room for a redeemer-savior who dies for the sins of 
the world.”!S This quotation was reused by other authors as proof of this 
Lutheran bias, based on the fact that Billerbeck was a Lutheran pastor.'4 


However, this quote does not represent the wide variety of soteriology found 
throughout the work. When one reads Strack-Billerbeck as a whole, it reflects a 
wide variety of soteriology, and it becomes clear that the authors certainly do not 
imply that Jews in general believed that salvation came from personal effort. 


Soteriology was as varied in ancient Judaism as it is in Christianity today. Most 
Jews accepted the axiom that “all Israel will be saved,”!> though this depends on 
who was a Jew. We now know that those at Qumran regarded those who didn’t 
follow their halakah as not truly part of Israel. Paul, of course, had his own 
views about who was “true Israel,” as expounded in Romans 9—11. On this point, 
as Sanders observed, rabbinic Judaism was more or less in agreement: “All 
Israel” included everyone who was born a Jew, except for a few heretics.!© They 
did also expect a few proselytes to be saved, and these were expected to increase 
in the time of the messiah.” 


On almost every other matter there was wide disagreement, and a wide variety of 
Jewish views are presented in Strack-Billerbeck. The authors do not emphasize 
the concept of salvation by personal merit, as Sanders claims. Indeed, the 
sources they quote demonstrate that personal merit is generally mentioned in 
rabbinic discussions in order to point out that it is insufficient for salvation. 


The big issue was how a less-than-perfect person could gain heaven. It was clear 
that everyone was a sinner because everyone died, and death came only from 
sin.!8 The schools of Hillel and Shammai both believed that there were three 
paths: the evil go to hell, the perfect go to heaven, and those Jews in-between get 
to heaven by a third path. Shammai argued that they went to hell for a brief 
period of suffering (“they squeal and then rise”), whereas Hillel argued that God 
immediately accepted them by his gracious mercy.!? Jesus, of course, rejected 
both views by emphasizing there are only two paths. 


R. Yohanan b. Zakkai told a parable of people invited to a king’s party, some of 
whom prepared themselves and others who didn’t. When the king saw those in 
dirty clothing, they were told to stand and watch the feasting—indicating that 
those in the third group would be admitted to heaven but with diminished status. 
Jesus, of course, said that those who failed to repent were not admitted.”° 


Many Jews shared the concept of a balance sheet—of good deeds weighed 


against bad deeds—which determined entrance to heaven.”! They realized that 
most Jews would fail a judgment of this kind, so there were various ideas about 
how this deficit was made up. Most of these depended on “merits” that were 
accumulated from the excess good deeds done by others. However, mere 
obedience was not a “good” deed, because the commands had to be obeyed out 
of love for God: “If you do not do the words of the Torah for their own sake, the 
words of the Torah will kill you.”?? 


Some rabbis thought that time spent studying Torah would be counted, while 
others warned against this belief.” One’s personal sufferings could be counted as 
good deeds, and this became a source of comfort for those suffering greatly in 
this lifetime.24 Merits earned by others through good deeds or suffering also 
could be allocated to you, and this especially included the sufferings of 
martyrs.*5 


The concept of a suffering messiah called “ben Joseph” is a persistent thread in 
rabbinic Judaism that is often ignored but was highlighted by Strack and 
Billerbeck.” They concluded that this theology started in the middle of the 
second century, but material found at Qumran suggests it was already developed 
by the first century.” The messiah’s suffering allowed for enough merits for all 
of Israel. 


The full-blown concept of “merits” cannot be demonstrated in early rabbinic 
texts, though it was likely already nascent in New Testament times. Similarly in 
Christian circles, Anselm developed the doctrine that Christ’s death provided a 
payment that was sufficient to redeem all believers. Although this wasn’t stated 
clearly until the eleventh century, it may be regarded as implicit in the concept of 
redemption in the New Testament. In the same way, the theory of payment of 
merits may be earlier than its first exponents. 


However, this concept of merits was unnecessary for many rabbinic thinkers, 
because God’s mercy could be relied on. As expressed in a beautiful midrash on 


Song of Songs, God treated Israel like a little child, whom you forgive if they 
simply say sorry.2® When people run out of their own goodness, God adds 
grace.? Repentance always tips the balance, because every repented 
transgression turns into a merit.*° It is only gentiles who have to earn heaven, 
and some might actually do so.*! 


Good works are not unnoticed by God; even though they don’t earn your 
entrance to heaven, rewards such as a crown are possible.*? The only “work” that 
is required of all Israelites is faith, as exemplified by Abraham.*? This was the 
basis of salvation even in the first century, so that Sadducees were excluded from 
heaven by their lack of faith in the resurrection.*4 


All these varied and sometimes contrary soteriological concepts are found in 
Strack-Billerbeck. Nevertheless, the purpose of this work was not to catalog 
Jewish theology but to aid the interpretation of New Testament phrases and 
ideas. Although it contains a great variety of Jewish theology, this is selected 
with a specific bias: to illustrate the New Testament. This means that important 
Jewish ideas and theology may be absent simply because they do not parallel 
anything found in the New Testament. This is not a failure of the work, but a 
feature of its aim to provide Jewish background for the New Testament. 


Importance of Dating 


Paradoxically, one improvement that Strack and Billerbeck wished to make to 
Schoettgen’s work has become the source of their greatest criticism by modern 
scholarship: their dating of sources. At first glance, the sources are all carefully 
dated, but modern scholars have concluded that such dates are not reliable. 
Although this conclusion itself is not reliable (as explained below), the dating of 
rabbinic sources is less secure than this work implies. 


Dating is certainly important, because it can be argued that the Jewish world 
changed more in the first century than during the millennium before or after. The 
crux for this change was the revolt against Rome ending with the sack of 
Jerusalem in 70 CE. This represented not only a military defeat but also the 
death of almost all the religious establishment. If Josephus is to be believed, the 
fault lay as much with stubborn and zealous Jews as with the Romans; and if 
Jewish traditions are to be believed, the Romans helped to save Judaism. 


The story is told of Yohanan b. Zakkai being carried out of besieged Jerusalem 
pretending to be dead in a coffin, then reviving and presenting himself to 
Vespasian, whom he prophesied would become emperor. Flattered, or perhaps 
realizing the value of peaceful Jews, he allowed Yohanan and his followers to set 
up an academy in Yavneh. There, the great projects that culminated in rabbinic 
literature got started. 


But the Judaism that was rescued and recorded by Yohanan and his followers 
was not the same as the Judaism of New Testament times. The multitude of 
factions and sects was replaced by a single authority based on a majority vote by 
scholarly rabbis. Competing voices such as apocalyptic Jews and Qumran Jews 
were almost completely forgotten, though some of their literature survived. 
Details about other groups, such as the Sadducees, Therapeuti, and Zealots, have 


almost totally disappeared. Even groups similar to Yohanan, such as the 
followers of Shammai and Gamaliel, are known only by means of their 
disagreements with those closest to the dominant survivors, the Hillelites. 


Clearly the literature of these survivors has to be used with care when describing 
the multifaceted world of Judaism before 70 CE. After the temple was destroyed, 
even the topics of conversation changed. In their literature, they still talked about 
the temple and priesthood, but with a somewhat unrealistic awe—so when they 
discuss what happened to all the donated gold, instead of noting that the high 
priests became immensely wealthy, they assumed that the gold plating in the 
temple got gradually thicker.” Discussing table manners became more important 
than sacrifices, and interest in judicial affairs dropped off, because they had no 
authority to carry out punishments. 


However, these changes can also help to distinguish early traditions from later 
ones. It is by no means true that all discussions of temple activities originate in 
temple times, but subject matter and underlying assumptions can certainly be 
indicative of dating. 


Another change is the reliance on Scripture as a foundation for regulations. 
Although early traditions were based on Torah, proof texts or exegetical 
explanations were not required. The loss of the temple and of almost every 
recognized leader necessitated a new source of authority. So after 70 CE, 
Scripture proofs were added to debates, even to the disputes between Hillelites 
and Shammaites that happened in the past. Even though proofs were added later, 
they fit very well and are convincing even for rejected viewpoints, so they may 
represent the unrecorded exegeses that had actually been used; but there had 
been no perceived need to record them before. 


If Scripture proofs were added to these debates, then what else might have been 
changed after they were written? Concerns like this make scholars treat dated 
traditions with caution. 


Principles of Dating 


Jacob Neusner’s seminal article in 1978 on dating Jewish traditions** has been 
extremely influential. He concluded that the only safe date for any tradition is 
the date when it was published within a written collection. This means that no 
traditions in Mishnah could be safely regarded as earlier than 200 CE, and 
nothing in the Babylonian Talmud should be regarded as earlier than the start of 
the sixth century. New Testament scholars took this conclusion seriously. 
However, Neusner was such a prolific writer that most scholars stopped reading 
his work. That’s a pity, because one thing that made Neusner a great scholar was 
that he changed his mind when he found new evidence. His conclusions about 
dating rabbinic material gradually changed as he researched further. This can be 
traced within the paragraphs and footnotes of his work, but I had clear firsthand 
experience of the magnitude of this change. 


When I sent my PhD thesis?” to Neusner, he replied: “I tried to like it, but I 
couldn’t.” It depended too much on attempts to date some exegetical traditions 
as early and others as late. Despite my demonstration that the early ones used 
dramatically different methods and assumptions to the later ones, he wasn’t 
impressed. However, by the time I sent him my initial work on TRENT! (which 
depends even more on dating rabbinic traditions), he had a different viewpoint. 
He said that I wasn’t being adventurous enough in assigning early dates, because 
he now regarded aspects such as the structure behind Mishnah to originate as far 
back as the second century BCE. 


Some scholars took Neusner’s first warning about dating as an excuse to ignore 
the difficult world of rabbinic literature. Others, like E. P. Sanders, simply 
ignored him, saying: “I use only passages that are attributed to a pre-70 Pharisee 
or to the Schools of Hillel and Shammai. Exceptions to this rule will be justified 
case by case.”3? Wisdom lies, of course, somewhere between the two 
approaches. 


Neuser endorsed TRENT because it dated rabbinic traditions using three 
principles that are generally recognized among rabbinic scholars. This process 
validated itself, because the traditions that are found to originate before 70 CE 
by these methods describe a different cultural world and mindset to the later 
ones. The methodology is not perfect, but on the other hand it is not difficult, 
and it can be used for validating the dates assigned within the volumes of Strack- 
Billerbeck. The three principles are: 


(1) Dates can be provisionally assigned according to the 
named attributions 


That is, if the tradition says so-and-so said something, they likely did—or 
someone from the same generation did. This traditional approach is what 
Neusner criticized, but we can track when he changed his mind. During the third 
of his twenty-two parts analyzing the order of Purities, he suddenly realized that 
he had only just come across the first instance where he doubted an attribution. 
Concerning all the attributions that could be verified against their relative order, 
he noted: “The temporal order of attributions is generally sound ... in every 
instance [in the tractate Kelim], except that just cited [mKel.17.5].”4° 


Mistakes, when they occur, tend to involve rabbis who often debate each other 
(so they lived at the same time) and occasionally rabbis of the same name. The 
latter error is more often made by modern scholars who don’t know the system 
of patronyms—that is, the way in which rabbis are identified by their father’s 
name, with a few notable exceptions. For example, “R. Judah HaNasi” (T5; mid- 
second century) is often called simply “Rabbi” in the Talmuds, but he isn’t 
called “R. Judah.” That shortened name is given to R. Judah b. Ilai (i.e., the son 
of Ilai), except in the Jerusalem Talmud where he is always named in full and the 
form “R. Judah” refers to Judah b. Pazzi, aka b. Simon (early fourth century) or 
sometimes to Judah IV (late fourth century). 


This confusion isn’t as bad as it sounds, because I’ve picked the worst case. The 
important point is that each individual corpus is remarkably consistent in naming 
individuals. The reason is that the date of a ruling or opinion was critically 
important. Rabbinic law is akin to modern case law—it is built on precedent, so 
later rulings have to take into account previous ones. 


It was especially important to correctly record the sources of rulings that 


originated in Mishnaic times (i.e., before 200 CE) because these were later 
regarded with an unassailable status and were often interpreted almost like 
Scripture. 


Traditionally, individuals weren’t assigned specific dates but were divided into 
generations, which were worked out by noting which individuals spoke to each 
other and who passed on the former sayings of whom. 


The table below lists all individuals in the generations of the “Tannaim” (i.e., the 
rabbis from Mishnaic times) from T1 to T6, plus the pre-Tannaitic individuals 
labelled To. The dates assigned to each generation should be regarded merely as 
guidelines. For example, although R. Eliezer b. Hyrcanus supposedly spans the 
end of the first century and start of the second, his comments usually refer to the 
beginning of this period; and because he had a very traditional viewpoint, his 
opinions normally represented an even earlier time. 


Rabbis who created the later debates in the Jerusalem and Babylonian Talmuds 
are divided into generations of Palestinian Amoraim and Babylonian Amoraim 
respectively, but these are less important for studying New Testament 
background. 


(2) Traditions develop over time, and later additions 
depend on the earlier ones 


This fairly obvious fact is significant because the earlier contributions tend to 
remain unchanged. Occasionally later rabbis show they no longer understand the 
meaning of an archaic word, or they point out that a saying was attributed to the 
wrong person. And yet the early traditions remain unedited, even when such 
issues are identified. Also, helpfully, later additions tend to be added at the end, 
and rarely within a tradition. This is especially important with regard to lists of 
exceptions, which can grow with time. 


The reason behind these practices is partly the importance of accurately 
preserving the foundations on which later case law depended, and partly because 
these traditions were memorized. When a text has been memorized, it is not easy 
to successfully remember small alterations—as anyone will know if they have 
tried memorizing a Scripture verse in a new translation. And inserting even a 
few new words will break up the memory and make it less secure. All this makes 
it often possible to identify the relative age of different material added to a 
tradition that has grown during generations of discussion, even when the 
material is not attributed to any named person. 


Neusner realized the importance of these factors when he got to Part 4 of his 
work on Purities. He noted: “Unattributed sayings are not a great problem ... and 
most can be assigned to a time period.” This should not be regarded as a glib 
statement that everything is datable, but it is usually possible to decide which 
bits preceded the others. 


Some of the oldest material in Mishnah is anonymous, especially the underlying 
structure of the tractates, which is almost identical in Mishnah, Tosefta, and both 
Talmuds. This structure extends even to the level of individual discussions, 


which are often diverted in surprising directions on the basis of anonymous 
comments that later generations did not feel they had the authority to supplant. 
This suggests that those anonymous sources are very old. 


The Mishnah gives prominence to another type of anonymous material that it 
attributes to a vague body called “the Sages” (hakamim). This isn’t a particular 
group of rabbis or those from a specific timeframe. They appear to represent the 
majority vote that ended a debate, whenever that occurred. Such conclusions are 
rarely disagreed with at a later stage, except occasionally in Tosefta. 


However, the majority of anonymous material occurs within debates, where they 
appear to represent a common question or conventional wisdom that is stated in 
order to explain the context of a debate. This material can be dated by the names 
of those who respond to it. 


(3) Non-halakhic traditions (i.e., outside Mishnah, 
Tosefta, and Talmuds) are undatable 


This early conclusion by Neusner has stood the test of time. This sadly meant 
that he rejected the conclusions of his own previous books on the life of Yohanan 
ben Zakkai.*2 He concluded that biographical details about the lives of rabbis and 
individual sayings that are separate from legal discussions were no more reliable 
for historical research than Christian hagiography. 


Halakah consists of the debates in a classroom or in a court that are recorded 
carefully because they become the basis for future debates that eventually 
become fixed rulings. The rest of rabbinic traditions come under the heading of 
haggadah—consisting of Scripture commentaries, wise sayings, and stories. 
Portions of haggadic material occur within the Talmud just as halakhic excerpts 
are cited in commentaries. 


The reason for the distinction is the carefulness with which they are treated. One 
way to imagine this is a modern-day speaker who proclaims that “Martin Luther 
said: I have a dream.” If this happened in a classroom, someone would interrupt 
and say, “You mean, of course, Martin Luther King.” But if this happened in a 
church or an after-dinner speech, no one would bother to interrupt, and there 
would be no attempt to correct it even if it were being recorded. 


Haggadic sources do not include such corrections or doubts, though halakhic 
debates are often appended with correct attributions or alternate wording. Stories 
about a rabbi also tend to originate a couple of centuries after his death, when his 
fame has spread and his memory is venerated. This doesn’t mean they don’t 
contain truth, but we should always be wary. Commentaries do not decide the 
meaning of a text, but tend to be a collection of competing interpretations, each 
introduced by a phrase such as “And another [interpretation]: ...” 


Strack-Billerbeck makes no distinction between these two different types of 
sources. Each is quoted, with a date, as if equal certainty applies to legal debates 
and biographical stories. The diligent reader should be aware of the limitations 
of dates for haggadic sources. 


The Usefulness of Strack-Billerbeck 


For scholars studying a passage in the New Testament, Strack-Billerbeck 
provides an unparalleled introduction to useful background material from the 
rabbinic world. Given the huge number of volumes of rabbinic material, easy 
access to this rich world is immeasurably helpful. 


However, we should bear in mind the authors’ first aim in creating this 
compendium, as defined so well by their predecessor Schoettgen, cited above: 
“the phrases and sayings of the New Testament are illustrated” by this material. 
We can fall into problems when we attempt to go beyond this aim. 


If we try to uncover the culture or even history of New Testament times using 
this rabbinic material, as Strack-Billerbeck tempts us to do, we have to tread 
carefully. This is not an unworthy task (I attempt this myself in TRENT), but 
that kind of endeavor requires a much more nuanced effort at dating sources than 
is presented here. 


No New Testament scholar should limit themselves by working without the 
riches of Strack-Billerbeck, but the benefits of these heights require careful 
attention to this preflight safety warning. 


The Generations of the Tannaim (the Rabbis from 
Mishnaic Times) 


Key R. = Rabbi (“my great one”) Rn. = Rabban (“our great one”) b. = ben (“son 


Pre-Tannaitic [T0] 


Abtalion [BCE 1] 


Agabia b. Mahalalel [BCE 1?] 


+Antigonos of Soko [BCE 2] 


TBaba b. Buta [BCE 1] 


TBen He He [BCE 1] 


TBené Batera [BCE 1] 


Eliehoenai b. Hakof [CE 1] 


tHanamel the Egyptian [CE 1] 


aka (Hanan ... in Babli) 


Hillel (the Elder) [BCE 1] 


THuna the Circle Maker [BCE 1] 


Yohanan the High Priest 


aka John Hyrcanus BCE 2 


+Yose b. Yoezer [BCE 2] 


Yose b. Yohanan [BCE 2] 


Joshua b. Gamala [BCE 1?] 


Joshua b. Perahiah [BCE 2] 


Judah b. Tabbai [BCE 1] 


TR. Measha [BCE 1] 


TMenahem [BCE 1] 


Nittai (Mittai) of Arbela [BCE 2] 


{Shammai (the Elder) [BCE 1] 


Shemaiah [BCE 1] 


Simeon b. Shetah [BCE 1] 


Simeon the Pious [BCE 3] 


aka Simeon I—Jos. Ant.12.43; 


or Simeon II—Jos. Ant.12.224 


Tannaim 10-80 CE [T1] 


Abba Jose Cholikofri 


Admon 


TBen Bukri 


TDosetai of Kefar Yathmah 


TR. Eleazar b. Harsom 


Rn. Gamaliel (the Elder) I 


tHanan b. Abishalom 


tHananiah b. Hezekiah b. G. 


R. Hanina, Chief of the priests 


TR. Ishmael b. Phabi (or Fabi) 


TYoezer of the Birah 


R. Yohanan (Nehuniah) b. Gudgeda 


Yohanan b. ha-Horanith 


+Rn./R. Yohanan b. Zakkai 


tJonathan b. Uzziel 


TJudah b. Durtai 


tMenahem b. Signai 


Nahum the Mede 


tTNahum the Scribe 


Rn. Simeon b. Gamaliel I 


TSimeon b. Hillel 


R. Simeon of Mizpah 


TR. Zechariah b. Kubetal 


Tannaim 80—120 CE [T2] 


Abba Yose b. Hanin 


Abba Saul b. Batnit 


(Yohanan) Ben Bag Bag 


Ben Batera (R. Simeon) 


TBen Patura 


Boethus b. Zonin 


+R. Dosa b. Harkinas 


R. Eleazar b. ‘Arakh 


+R. Eleazar b. Azariah 


R. Eliezer (b. Hyrcanus) 


TR. Eliezer b. Diglai 


R. Eliezer b. Jacob I 


R. Eliezer (or Eleazar) b. Zadok I 


Rn. Gamaliel II 


TR. Halapta 


R. Hanina b. Dosa 


R. Hanina b. Gamaliel II 


TR. Huspit 


TR. Hyrcanus in Kefar Etam 


TR. Yose b. (R.) Honi 


R. Yose the Priest 


R. Joshua (b. Hananiah) 


R. Joshua b. Batera 


TR. Joshua b. Hyrcanus 


R. Judah b. Batera 


TR. Levitas of Yavneh 


TNahum of Gimzo 


TR. Nehuniah b. Elinathan 


R. Nehuniah b. Haqganneh 


TOngelos (Aquila?) 


R. Pappias 


TSamuel the Small 


TSimeon ha-Pakuli 


R. Simeon b. Nathaniel 


R. Simeon b. Nathaniel 


Simeon brother of Azariah 


R. Simeon son of the Chief 


TR. Yaqim of Hadar 


TR. Yeshebab 


+R. Zadok 


TR. Zechariah b. Abkulas 


R. Zechariah b. Haqqassab 


Tannaim 120-140 CE [T3] 


TAbtolemus 


R. Agiba (b. Joseph) 


(R. Simeon) Ben Azzai 


(Simeon) Ben Nanos 


(Simeon) Ben Zoma 


R. Eleazar (b.) Hisma 


R. Eleazar b. Judah of Bartota 


TR. Eleazar b. Perata I 


TR. Eleazar of Modiim 


TElisha b. Abbuyah 


R. Hananiah b. Hakinai 


R. Hananiah b. Teradion 


R. Hanina b. Antigonos 


TR. Ilai or Ila 


R. Ishmael (b. Elisha) 


R. Yohanan b. Berogah 


TR. Yohanan b. Joshua 


TR. Yohanan b. Matthew 


R. Yohanan b. Nuri 


TR. Yose son of the Damascene 


R. Yose the Galilean 


TR. Yose b. Qisma 


TR. Joshua b. Mathia 


R. Judah b. Baba 


TR. Judah the Priest 


R. Matthew b. Heresh 


Nehemiah of Bet Deli 


TR. Simeon b. Aqashya 


Simeon of Teman 


R. Tarfon 


Tannaim 140-165 CE [T4] 


TAbba Eleazar b. Dulai 


Abba Saul 


TR. Eleazar b. Matthew 
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Foreword 


Volume 3 


The third volume of Strack-Billerbeck’s Commentary which appears here for the 
general public brings the ongoing elucidation of the New Testament from the 
Talmud and Midrash to an end. To keep the scope and cost of the third volume 
within reasonable bounds, the manuscript had to be abbreviated belatedly. In the 
process, one or another passage that was referred to in the earlier volumes may 
have been eliminated. As regrettable as the irregularities that thus arose are, they 
may nevertheless find a gracious excuse in the economic necessities that 
presently confront the printing of such a comprehensive work. If it succeeds in 
completing this four-volume work despite these difficulties, this is in large part 
to the credit of the Notgemeinschaft der Deutschen Wissenschaft. To thank this 
society publicly here is a duty gladly performed by the publisher and the author. 
— The still outstanding fourth volume shall offer a series of longer discussions 
(excurses) on individual New Testament passages. It has just begun to be 
printed. 


Paul Billerbeck 


Frankfurt (Oder), 6 Mar 1926 


The Letter of Paul to the Romans 


1:1 A: Paul. 


On the name Paulos see § Acts 13:9 A, #3. — In accordance with 
the style of Greek letters at the time, the name of the letter writer 
comes first; see, for example, Josephus, Ant. 16.6.3, 4, 5, 6; 17.5, 7; 
in the NT, Acts 23:26, and in the apocrypha, 1 Esdras 6:7; 8:9; 1 
Macc 11:30, 32; 12:6, 20; 13:36; 14:20; 15:2, 16; 2 Macc 1:10; 
11:16, 22, 27, 24. — 2 Maccabees 1:1 is different: here the 
recipients are named first and then the sender of the letter. The 
latter form is encountered in rabbinic literature;a but here there 
is no lack of examples of the first form.b 


a. Tosefta Sanhedrin 2.6 (416): To our brothers, the inhabitants of Upper and 
Lower Galilee; may your peace be great! shlmkwn ysg' I'chn' bny glyl' 'yl'h 
wlbny glyl' tcht'h. — For the whole passage, along with parallels, see § Matt 
4:12, #2. | Jerusalem Talmud Nedarim 6.40A.31: In the one letter he (supposedly 
Rabbi)! wrote, “To his holiness Hananiah! lqdwsht chnnyh!” — Similarly in y. 
Sanh. 1.19A.7; different, however, in b. Ber. 63A. 


b. Genesis Rabbah 75 (48C): Our teacher (= Rabbi, f 217?) said to R. Ephes 
(Aphes), “Write a letter in my name to our lord, king (Caesar) Antoninus.” He 
started and wrote, “From Judah, the patriarch, to our lord, king Antoninus.” That 
one? took it, read it, and tore it to pieces. He said to him, “Write, ‘From your 
servant Judah to our lord, king Antoninus! mn 'bdk yhwdh Imrn mlk' 

‘ntwnynws’ ” He said to him, “Rabbi, why did you scorn your honor?” He 
answered him, “Am I somehow better than my forefather? Did he not say, ‘So 
says your servant Jacob’? (Gen 32:5).” — The parallel in Tanh. wyshlh 39A 
reads: Our holy teacher (= Rabbi) wrote thus, “To Antoninus. Your servant Judah 
sends you the greeting of peace! I'ntwnynws yhwdh 'bdk shw'l bshlwmk” — 
However, here, as in TanhB wyshlch § 5 (82B), I'ntwnynws can be related to 


what precedes: “Our holy teacher wrote thus to Antoninus.” 


1:1 B: Called to be an apostle. 


1. klétos, a verbal adjective, = “called,” specifically to an office or 
for a task. The OT qara corresponds to this meaning of kalein in, 
for example, the following passages. 


a. Exodus 31:2: “I have called Bezalel by name garathi veshem.” — Septuagint: 
anakeklémai ex onomatos. — The sense is changed in Tg. Onk. 31:2: “I have 
made Bezalel great through the name, that is, I have made a great name for him 
rabbeithi beshum vtsl'l.” — Targum YeruSalmi I: “I have made a great name for 
Bezalel gereiyth beshum tav.” | Babylonian Talmud Berakot 55A: R. Yohanan (f 
279) said, “There are three things God himself calls out openly makhriz and 
these are: famine, abundance, and a good steward.” On famine, see 2 Kgs 8:1: 
“Yahweh has proclaimed qara a famine” (Tg.: zammein = he has determined, 
set). On abundance, see Ezek 36:29: “I will call to garathi the grain and make it 
abundant.” On a good steward, see Exod 31:1f.: “Yahweh said (wy'mr, as cited 
in the midr.) to Moses, ‘Behold, I have called Bezalel by name.’ ” 


b. Exodus 35:4: “Yahweh called Bezalel by name qara veshem.” — Septuagint: 
anakekléken ex onomatos. — Targum Onkelos: “Yahweh has made a great name 
rabbi beshum for Bezalel.” — Targum YeruSalmi I: “Yahweh has determined a 
great name mannei beshum tav for Bezalel.” 


c. Numbers 1:16: “Those who are called from the community = those called to 
be representatives of the community, qeri'ei ha'edah” (so the kethib; the qere: 
qeru'ei h'dh). — Septuagint: epiklétoi tes synagogés those called to be 


representatives of the community. — Targum Onkelos: “The conveners of the 
community me'ar'ei khenishta.” — Targum YeruSalmi I: “Those who invite (call) 
the people of the community mezammenei am kenishetta.” 


d. Isaiah 42:6: “I have called you in righteousness gerathikha vetsedeq.” — 
Septuagint: ekalesa se en dikaiosyné. — Targum: “I have made you great 
(glorified) in truth rabbithakh bigshot.” 


e. Isaiah 48:15: “I have also called him (Cyrus) aph-qerathiw.” — Septuagint: 
ego ekalesa. — The targum, which interprets the words in relation to Abraham, 
reads, “I have also made him great rabbitheih.” 


f. Isaiah 49:1: “Yahweh called me from the womb qera'ani.” — Septuagint: 
ekalese to onoma mou. — Targum: “Before I was, he designated (appointed) me 
zammenani.” 


g. Isaiah 51:2: “For when he was but one I called him (Abraham) gerathiw.” — 
Septuagint: ekalesa auton. — Targum: “I brought him to my service (to worship 
me) garevetteih lephulehani.” 


The targum passages above show that the expression gera = “call” 
in the sense of “to appoint to an office” was not common for the 
argumists. See also § Rom 1:6. 


2. apostolos = shaliach, with suffixes and in the plural shaluach, 
Aram. shelucha. In rabbinic literature, this was the name of any 
“emissary,” insofar as he was the appointee, delegate, 


representative of someone else; hence the legal principle: a 
person’s emissary is as the person himself shelucho shel adam 
kemotho (e.g., m. Ber. 5.5; Mek. Exod. 12:4 [5A]; 12:6 [7A]; b. 
Qidd. 41B; b. Hag. 10B; b. Naz. 12B; b. B. Mes. 96A; b. Menah. 
93B). 


Babylonian Talmud QidduSin 41B: R. Joshua b. Qarha (ca. 150) said, “From 
what passage of Scripture can it be shown that someone’s emissary is as the 
person himself? From Exod 12:6, because it says, ‘The whole assembly of the 
community Israel should slaughter between the two evenings.’ How then does 
the whole assembly slaughter together? Does not rather only one slaughter? But 
one can understand from this that someone’s appointee (emissary) is as the 
person himself.” — In y. Qidd. 1.62A.35, R. Eleazar (ca. 270) is the author. | 
Babylonian Talmud Nedarim 72B: R. Jonathan (ca. 140, student of Ishmael) 
said, “We find in the whole Torah that someone’s emissary is as the person 
himself.” — Parallels can be found in b. B. Mes. 96A; b. Naz. 12B. 


shaliach is used to designate: 


a. The delegate at the finalization of a betrothal. 


Mishnah QidduSin 2.1: The husband can finalize the betrothal himself or do so 

through his delegate bishlucho; the wife can put her betrothal into effect herself 
or do so through her delegate; the husband can either himself give his daughter 

in marriage when she is still under-age (not yet 12.5 years old) or do so through 
his delegate. — See also b. Qidd. 41A below at n. b. 


b. The delegate appointed to deliver or receive divorce papers. 


Mishnah Gittin 3.6: If someone from abroad delivers divorce papers and gets 
sick, he appoints a delegate before the judicial authority (thus according to the 
reading of Rashi: 'wshh bbyt dyn shlych), dispatches him, and explains before 
them, “In my presence they (the divorce papers) were written and in my 
presence they were signed.” But the one who will be the emissary does not have 
to explain, “In my presence they were written and in my presence they were 
signed”; instead he explains, “I am a delegate of the judicial authority sheliach 
beith din.” | Mishnah Gittin 4.1: If someone sends divorce papers to his wife and 
then overtakes the delegate shaliach or sends another delegate to him and says to 
him: “The divorce papers which I gave you are void,” behold, they are void. If 
he (the husband) arrived at his wife earlier (than the delegate delivering the 
divorce papers) or sent a (second) delegate to her with the explanation: “The 
divorce papers which I sent to you are void,” behold, they are void. But if the 
divorce papers have already reached her hand, then he can no longer declare 
them to be void. | Babylonian Talmud QidduSin 41A: From where can the 
delegation shelichuth (at an engagement) be demonstrated? Because the baraita 
says: wshlch (in wshlchh in Deut 24:1) teaches that he (the husband) may 
appoint a delegate shaliach; wshlchch in Deut 24:1 teaches that she (the wife to 
be dismissed) may appoint a delegate (shlch and the wshlchh read without the 
dagesh is not interpreted as = “to dismiss by divorce papers,” but rather = “to 
dispatch a delegate.”) wshlch and wshlchh (“ ‘and’ he sends,” “ ‘and’ she sends”) 
teaches that the delegate (in turn) may appoint a delegate (the w = “and” has 
inclusive meaning). Hence, it (the proof for the commissioning of a delegate) has 
been found in the case of divorces; where does (the proof) come from in the case 
of engagements?... Scripture says: “And she moves out and is granted to another 
man” (Deut 24:2); it (Scripture) compares marriage to moving out (divorce): as a 
delegate can be appointed in the case of divorce, so can a delegate be appointed 
in the case of marriage. 


c. The one entrusted with the office of the prayer leader sheliach 
tsibbur. 


Mishnah Berakot 5.5: If someone prays and makes a mistake in the process, it is 


a bad omen for him; and if it is the communal delegate (the prayer leader), it is a 
bad omen for those who commission him; for someone’s delegate is as the 
person himself. 


d. The one entrusted with a task before the court sheliach beith 
diw. 


See m. Git. 3.6 above at n. b. | Mishnah Yoma 1.5: The elders of the court (the 
great Sanhedrin) handed him (the high priest prior to the Day of Atonement) 
over to the elders of the priesthood. He was led up to the balconies of the family 
of Abtina (who were renowned for the way they prepared incense [see m. Yoma 
3.11]). They would adjure him, say goodbye, and then go away. They would say 
to him, “My lord high priest, we are delegates of the court, and you are our 
delegate and a delegate of the court. We adjure you by the one who causes his 
name to dwell in this house (temple) that you change nothing of what we have 
said to you (concerning the rite of the Day of Atonement).” 


e. One appointed or commissioned as a delegate by God. 


a. Moses. Babylonian Talmud Baba Mesi a 86B: Rab Judah (f 299) said that 
Rab (f 247) said, “Everything that Abraham himself did for the angels of service 
God himself did for his (Abraham’s) children, and everything that Abraham did 
through his appointee shlych God also did for his children through an appointee. 
Abraham ‘ran to the cattle’ (Gen 18:7), and in Num 11:31 it says, ‘A wind broke 
forth from Yahweh and drove quail over from the sea.’ Abraham ‘took curds and 
sweet milk’ (Gen 18:8), and in Exod 16:4 it says, ‘Behold, I will rain bread from 
heaven on you.’ Furthermore, Abraham ‘stood before them under the tree’ (Gen 
18:8), and in Exod 17:6 it says, ‘Behold, I (Yahweh) will stand before you there 
on the rock at Horeb.’ Abraham ‘went with them to escort them’ (Gen 18:16), 
and in Exod 13:21 it says, ‘Yahweh went before them by day in a pillar of 
cloud.’ ‘(But) let some water be fetched’ (Gen 18:4) (thus Abraham did not fetch 


it himself), and in Exod 17:6 it says, ‘You (Moses as God’s appointee) shall 
strike the rock and water will come out of it and the people will drink.’ ” I b. 
Elijah, Elisha, and Ezekiel. Midrash Psalm 78 § 5 (173B): R. Aha (ca. 320) said 
in the name of R. Jonathan (read: Yohanan, f 279), “There are three keys that 
God does not hand over to any appointee shlych: the key to the womb (see Gen 
29:31), the key to the graves in the case of the resurrection of the dead (see Ezek 
37:13), and the key to rainstorms (see Deut 28:12). And if God wants, he gives 
them to the righteous. The key for a barren woman he handed over to Elisha (see 
2 Kgs 4:16 and 17). The key for the resurrection of the dead he gave to Elijah in 
the case of the son (of the widow) from Zarephath (see 1 Kgs 17:21 and 23), and 
(in the case of the resurrection) of the son of the Shunammite woman by Elisha 
(see 2 Kgs 4:34 and 36), and to Ezekiel in the valley of Dura (see Ezek 37:1 and 
9). And the key for the rainstorms (he handed over) to Elijah (see 1 Kgs 17:1 and 
18:1).” — Compare the parallel in b. Ta‘an. 2A at § Matt 6:26, #3. | Babylonian 
Talmud Sanhedrin 113A: Elijah the Tishbite from among the sojourners of 
Gilead said, “As Yahweh the God of Israel lives, there will be neither dew nor 
rain ...” (1 Kgs 17:1). He prayed for mercy, and he was given the key for rain, 
and he headed off and went from there.... “And after these things it happened 
that the woman’s son fell ill ...” (1 Kgs 17:17). There he prayed for mercy that 
he might be given the key for the resurrection of the dead. It was said to him, 
“Three keys are not handed over to any appointee shlych: that for a woman 
giving birth (conception), that for rain showers, and that for the resurrection of 
the dead.” It would (now) be said, “Two are in the hands of the student and one 
in the hands of the master (God). Bring (therefore) that one (for rain showers) 
and receive this one (for the resurrection of the dead). This is what is written in 1 
Kgs 18:1: ‘Go, show yourself to Ahab, and I (God, therefore not Elijah) will 
grant rain.’ ” | g. During the presentation of sacrifices, the priest is regarded as 
an appointee of God, not of the community. Babylonian Talmud QidduSin 23B: 
Rab Huna b. Joshua (ca. 350) said, “Behold, the priests are (during the act of 
sacrifice) delegates (representatives) of the All Merciful One shlychw drchmn'. 
For if you thought that they are our delegates shlwchy dydn, would there not 
then be something that we are not permitted to do, but that they are permitted to 
do?” (The appointee can of course do only what his commissioner can do. Since 
the nonpriestly Israelites cannot sacrifice, the priest would also not be able to 
sacrifice, if he were an appointee of the community. It follows that the 
sacrificing priests can only be an appointed representative of God.) — The same 
is found in b. Yoma 19A; see also b. Ned. 35B. 


f. In the legend in Jellinek, Beth ha-Midrash 5.60 (see § Matt 10:2 
B, #2), Peter is explicitly designated as or designates himself as 
shelucho shel yeshu = apostolos Iésou. In the same text, the other 
disciples are also called “his (Jesus’) apostles” sheluchaiw. 


1:1 C: Set apart. 


aphorismenos in the sense = muqeddash, see hiqdashtikha (Jer 
1:5), targum: zammenettakh “I have designated you,” with the 
etymology = parush or nivdal “separated, set apart.” 


Leviticus 20:26: “You shall be holy gedshim to me, for I, Yahweh, am holy 
qadosh, and I have set you apart wa'avdil from the nations so that you would 
belong to me.” — Septuagint: kai esesthe moi hagioi, hoti ego hagios eimi 
kyrios ho theos hymon, ho aphorisas hymas apo pantōn tōn ethnon, einai moi. — 
Targum Onkelos: “You are to be holy gaddishin before me, for I am holy 
qaddish, and I have set you apart w'prshyt from the nations so that you would 
serve before me.” — Targum YeruSalmi I: “You shall be holy before me, for I, 
Yahweh, am holy, who chose you and set you apart dbchryt bkwn w'prshyt 
ytkwn from the nations so that you would serve before me.” — Sifra Leviticus 
20:26 (374A): “You shall be holy to me, for I am holy” (Lev 20:26); as I am 
holy, so you shall be holy; as I am set apart prwsh, so you shall be set apart 
prwshym. “And I set you apart from the nations so that you would belong to me” 
(Lev 20:26); since you are set apart mwbdlym from the nations, behold, you 
belong to me (to my name); and if not, behold, you belong to Nebuchadnezzar, 
the king of Babylon, and his companions. — See SLev 19:2 (342A) and Lev. 
Rab. 24 (122D). | Isaiah 56:3: “Let no foreigner who has bound himself to 
Yahweh say, ‘Yahweh will certainly set me apart hbdl ybdylny from his 

people.’ ” — Septuagint: mē legeto ho allogenés ho proskeimenos pros kyrion; 
aphoriei me ara kyrios apo tou laou autou. — Targum: “Let the son from the 
nations who has been added to the people of Yahweh not say, ‘Yahweh will 
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certainly separate me 'prsh' yprshnny from his people. 


1:1 D: For the gospel of God. 


1. In the LXX, euangelion means a. “payment for good news” (2 
Sam 4:10; 18:22); b. “good news” itself (only in 2 Sam 18:25, “If 
he [the messenger] is alone, good news euangelia is in his mouth”). 
— The Hebrew equivalent is besorah (Aram. besoretha or 
besoretha, besora). This means a. in general, “news”a and 
therefore can also be used when bad news is in view;b then b. 
specifically, and most of the time, “good news.”c The latter is 
more precisely called ebesorah tovah, Aram. besora tava, 
besoretha tava (tavtha).d By contrast, besorah ra'ah = evil, bad 
news; Aram. besoretha visha.e 


a. 2 Samuel 18:20: ish besrah “Man with news” = messenger. || Targum 2 Samuel 
4:10: “To give him a gift for his news besoretheih.” 


b. Genesis Rabbah 81 (52B): While (Jacob) was still observing sorrow for 
Deborah (Rebekah’s wet nurse [Gen 35:8]), the (sorrowful) news bshwrt' came 
to him that his mother died. | Midrash Lamentations 1:5 (52A): News came and 
announced bshwrh wbshryt that (the emperor) Nero died. || Targum Job 3:26: “I 
had still not found any friends because of the news mibbesoretha about the cattle 
and jennies, and I was still not comforted because of the news about the fire, and 
I had still not recovered from the news about the camels. Then came the 
agitation because of the (sorrowful) news mbswrt' about the children.” 


c. 2 Samuel 18:25: “The king said, ‘If he (the messenger) is alone, (good) news 
besorah is in his mouth.’ ” || Targum 2 Samuel 18:25 has the same with just 
besoretha. 


d. Mishnah Berakot 9.2: Concerning rain and good news besoroth tovoth it is 
said (as a form of praise), “Blessed be the one who is good and bestows good!” 
And concerning bad news besoroth hara'oth (so the Babylonian Talmud, whereas 
the versions of the Mishnah read bad messages shemu'oth hr'wth) it is said, 
“Blessed be the true judge!” — The first part of this Mishnah is cited, for 
example, in Gen. Rab. 13 (10B). I 2 Samuel 18:27: “He comes with good news 
bshwrh twbh.” I Targum 2 Samuel 18:27: “And he will bring good news besora 
tava.” | Babylonian Talmud Ros Haššanah 19A: Rab Tobi b. Mattenah (ca. 300?) 
responded, “On the 28th of the month (Adar) the good news besoretha tavtha 
came to the Jews that they did not have to deviate from the Torah.” — This 
sentence originates from Meg. Ta an. 12. ll In Midr. Lam. 1:5 (52A), Rabban 
Yohanan b. Zakkai (f ca. 80) said to emperor Vespasian, “Good news has been 
delivered to you bshwrt' tbt' 'ytbshrt.” — In the parallel passage b. Git. 56B, we 
read “Good news has come to you shmw'h twbh 'ty' Ik.” 


e. See b. Ber. 9B in n. d above. || Targum Lamentations 1:2: “When the people, 
the house of Israel, heard this bad news bshwrt' bysh' (which the scouts delivered 
concerning the land of Israel), ... they raised their voice and wept.” 


2. euangelizesthai (very rarely euangelizein; see LXX 1 Sam 31:9; 
2 Sam 18:19; and in the NT Rev 10:7; 14:6), the verb that is 
associated with euangelion, corresponds to the OT bisser. This 
verb bisser (Aram. bassar or bassar) means a. in general: “to 
deliver news” a (therefore it is also used in the case of news 
concerning misfortune)b and b. specifically (and most of the 
time): “to deliver good news,”c which is expressed more fully and 
precisely as: bisser tov or bisser besorah tovah.d — bisser can be 
used in a transitive construction with the accusative of the person 


to whom the news is directed, just as euangelizesthai can be used 
(see Luke 3:18; Acts 8:25, 40; 13:32; 14:15, 21; 16:10; Gal 1:9; 1 
Pet 1:12);e accordingly, both verbs can be used with a personal 
subject in the passive.f 


a. Targum 1 Samuel 11:12: “Who is it who brought the news (di mevassar = who 
proclaimed), saying, ‘Saul is not fit to be king over us?’ ” | Targum 2 Samuel 
18:20: “Joab said to him, ‘You are not a man who is fit to deliver news levassara 
on this day. You may deliver news tevassar on another day, but on this day you 
should not deliver news tevassar.’ ” || Psalm 40:10, “I have proclaimed bissarti 
righteousness in the great assembly.” — Targum: “I have proclaimed bassereith 
righteousness in the great community.” | Targum Psalms 68:12: “Yahweh gave 
the words of the Torah to his people, but Moses and Aaron proclaimed 
mevasserin the word of God to the great host of Israel.” 


b. 1 Samuel 4:17: “Then the one who delivered the news hammevasser answered 
and said, ‘Israel fled before the Philistines, and there has been a great defeat 
among the people, and both your sons are dead, Hophni and Phinehas, and the 
ark of the covenant has been stolen.’ ” — Targum: “And the one who delivered 
the news dimvassar answered....” | Targum YeruSalmi I Genesis 41:26f.: “The 
seven beautiful cows, they proclaim mevasseran seven years; the seven beautiful 
ears of corn, they proclaim mevasseran seven years. This is a dream. (Here 
bassar is used in the case of good news.) And the seven lean and ugly cows, 
which came up after them, they proclaim mevasseran seven years; the seven 
puny ears struck by the east wind proclaim mevasseran that there will be seven 
years of hunger.” (Here bshr is used in the case of bad news.) 


c. Nahum 2:1: “Behold, on the mountains the feet of one who delivers (good) 
news mevasser raglei (about the fall of Nineveh), who proclaims peace.” — 
Targum is similar with just mevassar. | Psalm 68:12: “The Lord proclaimed; 
there was a great host of women proclaiming (glad) news hamvasseroth.” — See 
the translation of the targum ad loc above at n. a. || 2 Samuel 18:26: “Behold, a 


man comes running alone! And the king said, ‘This one too is one who brings 
(good) news mevasser.’ ” — The targum is similar with just mevassar. || Isaiah 
41:27: “As the first (I said it) to Zion — behold, behold, here it is now! And I 
gave to Jerusalem a proclaimer of (good) news mevasser (sg. with a collective 
meaning).” — Targum: “The words of comfort that the prophets prophesied 
beforehand about Zion, behold, they have arrived, and I will give Jerusalem a 
proclaimer of (glad) news mbsr.” || Targum YeruSalmi I Genesis 21:7: “How 
trustworthy was the one who proclaimed (good) news, who brought Abraham 
the (good) news mevassera divassar and said, ‘Sarah will suckle children one 
day.’ ” | Babylonian Talmud Pesahim 3B.41: Yohanan of Huqqog (ca. 200)4 
went out into the villages. When he came (back), people said to him, “Did the 
wheat turn out well?” He answered them, “The barley turned out well.” (From 
this it should be assumed that there was nothing good to say about the wheat.) 
People said to him, “Go out and bring the (good) news basser to the horses and 
donkeys. For it is written, “The barley and the straw for the horses and the 
animals used for riding’ (1 Kgs 5:8).”° || See further examples in n. e; 
additionally, Tg. Yer. I Gen. 41:26 above in n. b; m. Sotah 9.6 and b. Sotah 11A 
at § Luke 2:25 C, #4, n. b. 


d. Sifre Deuteronomy 32:4 § 307 (133A): You have brought me good news tovah 
bissartani vesorah, tomorrow my portion will be with these ones in the future 
world (see the whole passage at § Luke 23:43, #1). | Numbers Rabbah 14 
(173D): “Much studying is weariness for the body yegi'ath basar” (Eccl 12:12). 
If you exert yourself much yg't in studying the words of the learned, God will 
proclaim to you good news mbshrk bshwrwt twbwt. This is how basar should be 
interpreted in Eccl 12:12. | In b. Hul. 87A, a Sadducee (heretic) says to the 
Patriarch Judah I (f 217°): “Rabbi, I bring you good news mbshr twbwt 'ny 1k.” |l 
Midrash Lamentations 1:5 (52A) 'ytbshrt bshwrt' tbt'; see #1, d. | 1 Kings 1:42: 
“Come in, for you are a brave man and you will bring good news wetov tevaser.” 
Targum: wetav tevassar. | Targum YeruSalmi I Genesis 49:21: “Naphtali, a quick 
messenger, is like the roe which bolts over mountaintops, he who delivers good 
news mbshr bshwrn tbn.” — See Tg. Yer. II Gen. 49:21. | Isaiah 52:7: “The one 
who brings good news mbshr twb”; Tg.: mevassar tav. 


e. 1 Samuel 31:9: “They cut off his (Saul’s) head and removed his armor and 


sent (them) throughout the land of the Philistines to bring (good) news to the 
temple of their idols and to the people levasser vyth tsvyhm w'th h'm.” — 
Targum: levassara veith ta'awathhon weyath amma. || 2 Samuel 18:19: 
“Ahimaaz, the son of Zadok, said, ‘I will run and deliver the news to the king th 
hmlkh wa'avasserah.’ ” Targum: wa'avassar yth mlkh. Il Isaiah 61:1: “To bring 
(good) news to the wretched anawim levasser.” Targum: levassara inwethanayya. 
ll Genesis Rabbah 30 (18B): R. Judan (ca. 350) said in the name of R. Abba b. 
Kahana (ca. 310), “ ‘And you will go to your fathers in peace’ (Gen 15:15); 
thereby he brought him (Abraham) the good news bissero that his father would 
have a share in the future world.” I Tanhuma shmwt 64B: Abraham said before 
God, “Lord of the world, for all the good works I have amassed in this world, am 
I to go to my fathers (Gen 15:15)?” Then God brought him the good news bshrw, 
“Assuredly, by your life! Your father repented (and therefore has a share in the 
future world).” — See parallels at § Luke 22:31, n. c. | Babylonian Talmud Baba 
Mesi'a 86B: Who were those three men (with Abraham in Gen 18)? Michael, 
Gabriel, and Raphael. Michael, who had come to bring Sarah the good news 
Ibshr 't shrh (see Gen 18:10).... — The whole passage can be found at § Luke 
1:19 A, #4, n. i. — Additionally, see SDeut 32:4 and Num. Rab. 14 above in n. 
d. 


f. For the passive euangelizesthai, see LXX 2 Sam 18:31: euangelisthéto ho 
kyrios mou ho basileus = “Let the good news be delivered to my lord king,” or, 
“May my lord king receive the good news.” — Septuagint Joel 2:32 (= 3:5 in the 
Hebrew text), where uvasseridim is translated with kai euangelizomenoi = those 
to whom the good news was delivered. In the NT, see Matt 11:5; Luke 7:22; Heb 
4:2, 6; 1 Pet 4:6. | For the passive of bisser, see 2 Sam 18:31: yithbasser adoni 
hammelekh; targum: yithbassar ribboni malka = “let the good news by delivered 
to my lord king.” || Targum YeruSalmi I Genesis 22:5: “We want to go there to 
test whether what has been proclaimed to me as good news mh d'tbshryt is true.” 
| Targum Ruth 1:6: “Then she headed off ... and began to return from the 
country of Moab, because the good news had been proclaimed 'tbshrt to her in 
the country of Moab by the mouth of an angel....” || Targum Lamentations 1:2: 
“When the people, the house of Israel, heard this bad news which had been 
brought d'tbshrw to them concerning the land of Israel.” | Genesis Rabbah 47 
(29C): R. Nehemiah (ca.150) said, “Could the good news about breastfeeding 
already be brought ntbshrh bchlb to her (Sarah), since she was not yet 
pregnant?” | Pesiqta Rabbati 42 (178A): Immediately the good news about 


offspring was proclaimed (to Abraham) ntbshr bbnym. || Midrash Lamentations 
1:5: See above in #1, n. d. I TanhumaB shmwt § 15 (5A): Our father Abraham 
did not die before the good news about his father Terah’s conduct was brought to 
him 'd shntbshr, namely that he repented. || Jerusalem Talmud Seqalim 3.47C.62: 
It has been taught in the name of R. Meir (ca. 150): “Whoever clings to the land 
of Israel (permanently dwells there) and speaks the holy language and enjoys its 
fruits in purity and recites the Shema morning and evening, to him let the good 
news be brought yehe mevussar that he is a son of the future world.” — The 
parallel passage in y. Sabb. 1.3C.23 reads: He may consider himself assured 
muvetach lo that he belongs to the life of the future world. — Differently in 
SDeut 32:43 § 333 (140B). Il Jerusalem Talmud Ketubbot 12.35A.26: A voice 
from heaven came forth and called to them, “Whoever has not slacked in 
mourning Rabbi, to him let the good news be brought yh' mbwshr concerning the 
life of the future world (namely that he will have a share in it).” — A parallel 
passage can be found in y. Kil. 9.32B.18. |I Jerusalem Talmud Berakot 5.9D.25: 
R. Samuel b. Nahman (ca. 260) said, “If you incline your heart to prayer (you 
pray devoutly), let the good news be brought to you th' mbwshr that your prayer 
is heard. And what basis is there for this in Scripture? ‘If you incline your heart, 
you will listen with your ear’ (so Midr. Ps. 10:17).”6 R. Joshua b. Levi (ca. 250) 
said, “If a person’s lips (in prayer) move (automatically), let the good news be 
brought yh' mbwshr to him that his prayer is heard. What basis is there for this in 
Scripture? If he achieves the self-movement of the lips, (then there is) ‘peace, 
peace to those far and near, says Yahweh, and I will heal him’ (so Midr. Isa. 
57:19).” — In the parallel passage of Lev. Rab. 16 (116D), instead of mbwshr, 
one finds muvetach = he may be assured; additionally, R. Joshua b. Nahmani is 
the author instead of R. Samuel b. Nahman; in the ed. Ven. 1545 the text is 
corrupt. — In Midr. Ps. 108 § 1 (232A), only the quotation of R. Samuel b. 
Nahman is found, but with many additions. || Exodus Rabbah 46 (101B): Moses 
began grieving over the shattering of the tablets of the Law. God said to him, 
“Do not grieve because of the earlier tablets, for they contained only the ten 
commandments; but I will give you the second tablets so that on them will be 
halakoth, midrash (study, interpretation, explanation of Scripture), and 
haggadoth (nonhalakic interpretations of Scripture)”; this is what Job 11:6 
means: “and that he would make known to you the secrets of wisdom, that it 
contains true knowledge twice” (that is, the written and the oral Torah). And not 
only this, but may the good news also be brought 'th mnwshr to you that I have 
forgiven your sins; as it says, “Know that God overlooks your guilt” (Job 11:6). | 
mevusar in these passages corresponds to euéngelismenos in Heb 4:2 and 
euangelistheis in Heb 4:6. 


3. In the NT, the content of euangelion refers to the good news 
about the realization of messianic salvation. This good news can 
therefore be called a. an euangelion Iésou Christou (Mark 1:1) or 
an euangelion tou Christou (Rom 15:19; 1 Cor 9:12; 2 Cor 2:12; 
9:13; 10:14; Gal 1:7; Phil 1:27; 1 Thess 3:2), because messianic 
salvation is realized through Jesus, the Christ (Messiah); b. an 
euangelion tés basileias (Matt 4:23; 9:35; 24:14), because with the 
inbreaking of messianic salvation the kingdom of God has 
appeared on earth; g. an euangelion tés charitos tou theou (Acts 
20:24) or an euangelion tés sotérias hemon (Eph 1:13) or an 
euangelion tés eirenés (Eph 6:15), because the grace of God in 
Christ and our salvation through Christ and the peace between 
God and the world constitute the sole content of this good news. 
— The ancient synagogue also knew of good news which was 
closely related to the messianic time. Its substance comprised the 
redemption and liberation of Israel, the peace and salvation that 
would come into the world; the day when one would shout to 
Israel, “The kingdom of God has been revealed, your God has 
become king!” a Either the returning prophet Elijahb or the 
Messiahc is hailed as the deliverer of this joyful message. It was 
Israel’s daily prayer that this day would come soon.d 


a. Targum Isaiah 40:9: “Climb up onto a high mountain, you prophets who bring 
good news to Zion mevasserin ltsywn; lift up your voice with strength, you who 
bring good news to Jerusalem mbsryn lyrwshlm, lift (them) up, do not fear, say 
to the cities of the house of Judah, “The kingdom of your God has been revealed 
ithgeli'ath!’ ” | Targum Isaiah 52:7: “How beautiful on the mountains of the land 
of Israel are the feet of the one who brings good news mevassar, who proclaim 
peace, of the one who brings good news mevassar tav, who proclaims 
redemption pureqan, who says to the community of Zion, ‘The kingdom of your 
God has been revealed 'tgly't!’ ” || Additionally, see the passages in notes b and c. 


b. Targum YeruSalmi I Numbers 25:12: “Behold, I will make my covenant of 
peace with him (Phinehas = Elijah) and will make him a messenger of the 
covenant (‘angel of the covenant’ [Mal 3:1]), and he will live forever to bring the 
good news of redemption ge'ulletha limvassara at the end of days.” || Pesiqta 
51A: “My beloved (= God according to the midr.) arises and speaks to me” 
(Song 2:10). R. Azariah (ca. 380) said, “Is not then the arising the same thing as 
the speaking?’ But this is what is meant: ‘he arises with me’ through Elijah, and 
‘he speaks to me’ through the king, the Messiah. And what does he say to me? 
‘Arise, my love, my beautiful one (= the community of Israel) and come here; 
for behold, the winter hassethain (qere) is past’ (Song 2:10f.). This refers to the 
blasphemous (Roman) empire (which at the time of R. Azariah had become 
Christian), which misleads msyth (haggadic interpretation of hstyn) people; as it 
says, ‘If your brother, your mother’s son, misleads you ysytk’ (Deut 13:7). “The 
rain is over, is gone’ (Song 2:11); this refers to servitude (which is now over). 
‘The flowers appeared on the earth’ (Song 2:12).” R. Eleazar (ca. 270) said, 
“These are the ‘four blacksmiths’ (Zech 2:3): Elijah, the king the Messiah, 
Melchizedek (the high priest at the messianic time) and the one anointed for war 
(= Messiah b. Joseph; on this interpretation of Zech 2:3 see Num. Rab. 14 
[172B] at § Matt 1:21 C, n. a, toward end). ‘The time of singing hzmwr has 
arrived’ (Song 2:12); the time of the foreskin (of the gentiles) has arrived so it 
may be cut off shtzmr (interpretation of hzmwr); the time of the godless has 
arrived so that they may be shattered (‘Yahweh has shattered the staff of the 
godless, the rod of rulers’ [Isa 14:5]); the time of the blasphemous (Roman) 
empire has arrived so that it may be wiped off the face of the earth; the time of 
the kingdom of God mlkwt shmym has arrived so that it may be revealed shtglh, 
for it says, ‘Yahweh will be king over the whole earth’ (Zech 14:9).” — This is 
the content of what God has to say to Israel in his “arising” through Elijah. The 
following (see n. c) then brings the news of the Messiah. Parallels can be found 
in Midr. Song. 2:13 (100B); Pesiq. Rab. 15 (74B). I Pesiqta Rabbati 35 (161A): 
“Rejoice and be glad, daughter Zion!” (Zech 2:13). When will this word be 
fulfilled? At the time when God redeems Israel. Three days before the Messiah 
comes, Elijah will come and stand on the mountains of Israel and weep and 
mourn over her and say, “Behold, land of Israel, how long will you stand in 
barrenness, drought, and desolation? And his voice will be heard from one end 
of the world to the other.” Then he will say to them, “Peace has come into the 
world,” for it says, “Behold, on the mountains the feet of one who brings good 
news mbshr rgly, who proclaims peace” (Nah 2:1). When the godless hear this, 


they will all be glad and say to one another: Peace has come for us! On the 
second day he will come and stand on the mountains of Israel and say, “Good 
has come into the world”; for it says, “The one who proclaims good mbshr twb” 
(Isa 52:7). On the third day he will come and say, “Salvation yshw'h (sdtéria) has 
come into the world”; for it says, “The one who proclaims salvation” (Isa 52:7). 
Then when he sees the godless, they will say just as he will say, “Your God has 
become king for Zion” (so the midr. interprets the end of Isa 52:7); this teaches 
you that salvation will come for Zion and its children but not for the godless. In 
that hour God will make his glory and his kingdom mlkwtw appear to all who 
come into the world, and he will redeem Israel and reveal himself at her head 
wnglh; for it says, “He who opens the breach will pull out before them; they will 
open the breach and come in at the gate and go out through it, and he their king 
will go before them and Yahweh will be at their head” (Mic 2:13). I Leqach Tob 
Numbers 24:17 (ed. Buber 2:130A): A seventh voice from heaven will loudly 
proclaim: “Comfort, comfort my people” (Isa 40:1), and Elijah will bring the 
good news mbshr to Israel: “Your God has become king!” (Isa 52:7). — See the 
whole passage at § Luke 24:26, II, #3, n. b and § Matt 3:3. || At the beginning of 
b. ‘Erub. 43B, Rashi summarizes the task that Elijah has to complete as 
forerunner of the Messiah: “Before the arrival of the Son of David (the Messiah) 
Elijah will come to bring good news Ibshr.” 


c. In the concluding chapter of Der. Er. Zut. we read: R. Yose the Galilean (ca. 
110) said, “The peace is great, for when the king, the Messiah, is revealed to 
Israel nglh, he will begin only with peace; for it says, ‘How lovely on the 
mountains are the feet of the one who brings good news rgly mbshr, who 
proclaims peace’ (Isa 52:7).” | Pesigta 51A.20: (extension of the citation in n. b:) 
“ “The voice of the turtledove is heard in our land’ (Song 2:12); thereby is meant 
the king, the Messiah; for it says, ‘How lovely on the mountains are the feet of 
the one who brings good news ...’ (Isa 52:7).” — See the parallel passages in n. 
b. || Pesigta Rabbati 36 (162A): Our teachers have taught: In the hour when the 
king, the Messiah, is revealed nglh, he will come and stand on the roof of the 
temple. And he will proclaim to them, the Israelites, and say to them, “You who 
are bowed down, the time of your redemption g'wltkm has arrived! And if you 
do not believe it, look at my light which shines over you; for it says, ‘Stand up, 
let there be light; for your light comes and the glory of Yahweh shines over you’ 
(Isa 60:1). It shines over you alone, but not over the gentiles of the world; for it 
says, ‘For behold, gloom covers the earth and darkness the nations, but Yahweh 


will shine over you and his glory will appear over you’ (Isa 60:2). In that hour, 
God will cause the light of the king, the Messiah, to blaze. And all the gentiles of 
the world will be in gloom and darkness; and they will all go to the light of the 
Messiah and Israel; for it says, ‘And gentiles (goyim) will go to your light, kings 
to the rising of your shining’ (Isa 60:3). And they will come and lick the dust off 
the feet of the king, the Messiah; for it says, ‘And they will lick the dust of your 
feet’ (Isa 49:23). And they will all come and fall on their face before the Messiah 
and before Israel and say to them, ‘We wish to be servants to you and Israel.’ 
And every single person in Israel will have 2800 servants; for it says, ‘On that 
day it will happen (so the midr.) that ten men from all (70) tongues of the 
gentiles (= 700) will fasten onto the tips (of which there are four) of a Judean’s 
tunic’ (so four times 700 = 2800; see b. Sabb. 32B) and say, ‘We wish to go with 
you, for we have heard that God is with you.’ ” || Targum Lamentations 2:22: 
“Shout freedom cheirutha to your people, to the house of Israel, through the 
Messiah, as you did on the day of Passover through Moses and Aaron; for the 
young men will be gathered together all around from every place to where they 
were dispersed on that day because your anger, Yahweh, became powerful. And 
there was no one among them who escaped or remained. Those whom I had 
draped in cloths and those I had raised with the delicacies of kings, they have 
annihilated their enemies.” | Sefer Zerubbabel (Jellinek, Beth ha-Midrash 
2.56.24): Michael said to me (Zerubbabel), “Approach me and incline your heart 
to what I will say to you, for the word in the name of the living God is truth.” 
And he said to me, “Menahem b. Ammiel (a name for the Messiah) will 
suddenly come in the month of Nisan and stand in the Valley of Arbel, and all 
the learned of Israel will go out to him. And Ben Ammiel will say to them, “I am 
the Messiah Yahweh has sent to bring you good news lbshrkm and to redeem 
you from the hand of your oppressors.” And the learned will look at him and 
scorn him.... ll Pirqe Mashiah (Jellinek, Beth ha-Midrash 3.73.17): In that hour 
(after the annihilation of the gentiles of the world by God), God will clothe the 
Messiah with a crown and put the helmet of salvation kwb' yshw‘'h (cf. Isa 59:17) 
on his head and lay splendor and glory upon him and adorn him with garments 
of honor and set him on a high mountain to bring good news to Israel lbshr 
lyshr'l. And he will proclaim with his voice, “Salvation has drawn near qrbh 
yshw'!” Then the Israelites will say, “Who are you?” And he will answer, “I am 
Ephraim!” And the Israelites will say, “Are you the one God has named 
‘Ephraim, he is my firstborn, Ephraim is my favorite son’ (Jer 31:9, 19)?” And 
he will answer them, “Yes!” Then the Israelites will say to him, “Go and bring 
good news wbshr to those who sleep in the double cavern so that they may 
resurrect first.” In that hour, he will go up and bring good news wmbshr to those 


who sleep in the double cavern and will say to them, “Abraham, Isaac, and 
Jacob, arise, enough with your sleep!” And they will answer him and say, “Who 
is it who has taken the (grave) dust from us?” And he will say to them, “I am 
Yahweh’s Messiah, salvation has drawn near, the hour has drawn near!” And 
they will answer him, “If this in fact is the case, go and bring good news (read 
wbshr) to the first man first so that he may resurrect first.” In that hour, it will be 
said to the first man, “Enough with your sleep!” And he will say, “Who is it who 
banishes sleep from my eyes?” And he will say, “I am Yahweh’s Messiah from 
your offspring.” Immediately the first man will resurrect and his whole 
generation and Abraham, Isaac, and Jacob and all righteous ones and patriarchs 
and all generations from one end of the world to the other and they will make 
heard the voice of rejoicing and of song; for it says, “How lovely on the 
mountains are the feet of the one who brings good news” (Isa 52:7).... The king, 
the Messiah, is beautiful as the deliverer of good news to Israel, and the 
mountains will skip before him like calves, and the trees of the field will clap 
their hands concerning the salvation of Israel; for it says, “You will go out with 
joy and be led in peace ...” (Isa 55:12). — The messenger of joy (Nah 2:4) 
remains unspecified in Midr. Sam. 19 § 5; see this passage at § Luke 2:25 C, #2, 
n. b. 


d. For evidence, see § Acts 1:6. 


4. The word euangelion is found in rabbinic writing in the 
(purposely) corrupted form awen gillaiwon or awon gillaiwon. 
The second component in these phrases, gillaiwon (pl. gilyonim), 
designates a blank scroll or the empty margins on a scroll that has 
been written ona which were used to attach remarks. 'wn glywn 
means accordingly “scroll of perdition” or “margin of perdition” 
and 'wn glywn “scroll of sin” or “margin of sin,”b a designation 
that is supposed to serve to slander the Gospel writings (see 
similar slanderous terms at § Matt 12:24, #2, n. c). awen by itself 
is also found in the sense of 'wn glywn;c however, it is less likely 
that the Gospel writings are designated with gilyonim by itself.d 


a. Mishnah Yadayim 3.4: The margin gillaiwon of a (Torah) scroll which is 
located at the top and the bottom, at the beginning and the end, makes the hands 
unclean (thus it is considered to be holy). R. Judah (ca. 150) said, “The margin at 
the end does not make (the hands) unclean until the stick (around which the 
scroll was rolled) has been attached to it.” || Babylonian Talmud Menahot 30A: 
The measure of the margin glywn at the bottom (on a Torah scroll) amounts to a 
hand’s breadth, at the top three fingers and in between the individual columns as 
much as the space constituted by the width of two fingers. || Babylonian Talmud 
Sabbat 116A: The question was raised by them, “Should the margins hgylywnyn 
of a book of the Torah (because of the names of God which may be written on 
them) be saved from a fire, or should they not be saved from a fire?” ... The 
margins (blank spaces) on the top and bottom (on a Torah scroll), between the 
individual sections of writing, between the individual columns, at the beginning 
of the book and at the end of the book make the hands unclean.... 


b. Babylonian Talmud Sabbat 116A: R. Meir (ca. 150) named it (the book of the 
minim = Jewish Christians; here are meant the Gospel writings) ‘aven-gillayon 
“margin of perdition” (writing of perdition), R. Yohanan (t 279) named it ‘avon- 
gillayon “margin of sin” (writing of sin). 


c. See b. Sabb. 116A at § Matt 5:17 B, #3. In this passage, the ed. Amsterdam 
1644ff. gives the simple term ‘wn three times, while the Munich manuscript? has 
'wn glywn three times. The ed. Frankfurt 1720ff. reads, instead of the first 'wn 
glywn, the words 'wryyt’ 'chryty = a different Torah; instead of the second, we 
read dspr' = of the book; and instead of the third, we read just 'n' = I. Apparently 
this is an intervention of censorship. 


d. Tosefta Yadayim 2.13 (683): The Gilyonim and the books of the minim 
(heretics, Jewish Christians) do not make the hands unclean (are not considered 
to be holy writings). | Tosefta Sabbat 13.5 (129): The Gilyonim and the books of 
the minim are not saved. Instead, they are left to burn in their place (where they 


are located), they themselves and the names of God in them. — Bacher, Die 
Agada der Tannaiten, 1:258: “By glywnym we are to understand the Gospels; by 
spry mynym copies of the Bible which are made and used by heretics.” — 
However, the parallel passages m. Yad. 3.4 and b. Sabb. 116A inn. a 
unambiguously show that also in t. Yad. 2.13, by Gilyonim, we should 
understand the margins of the scrolls, and as for t. Sabb. 13.5, it follows clearly 
from b. Sabb. 116A that only the margins of the books are in mind when the 
Gilyonim are mentioned. Here it is asked whether the margins of a Torah scroll 
are not meant by the Gilyonim in a baraita in t. Sabb., and it is replied that, 
rather, the margins of the books of the minim glywnyn dsypry mynym are 
meant; then it is added that the point there is that the books of the minim are as 
margins spry mynym hry hn kglywnyn. — The “Gospels” do not fit in this 
context. — Moriz Friedlander wants us to understand Gilyonim as the schema of 
the Ophites mentioned by Celsus and Origen.!° 


1:2 A: Which he proclaimed beforehand. 


ho proepéngeilato. — The pro of proepéngeilato indicates that the 
messianic redemption formed a part of the divine plan for the 
world from the beginning. A baraita in b. Pesah. 54A expressed 
this thought as follows: Seven things were created before the 
world was created: the Torah, repentance, the garden of Eden, 
gehenna, the throne of glory, the (heavenly) sanctuary, and the 
name of the Messiah.... The name of the Messiah, as it says in Ps 
72:17: “May his name exist forever, before the sun existed his 
name was ‘Yinnon’ ” (so the midr.). — See the parallels at § John 


1:1 A, B, n. a and § Matt 25:31 B. 


1:2 B: By his prophets. 


The rabbinic scholars counted in total 48 prophets and 7 
prophetesses whose prophecies are recorded in Holy Scripture.a 
Additionally, they speak of countless other prophets whose 
prophecies remained unrecorded since they had no significance 
for the Torah and later generations. But God will one day make 
their sayings known to everyone.b Thus, the concept “prophet” 
was quite broadly conceived. This is shown, among other ways 
(see § Luke 2:25 C, #3, notes d-i), by the occasional enumeration 
of the expressions which were considered to be synonymous with 
“prophet.”c — A peculiar theory without an easily discernible 
slant was developed concerning the ancestry and origin of the 
prophets.d — The classification of the prophets into earlier and 
later prophets nevi'im rishonim and n’ acharawonim was already 
known in rabbinic literature, although without a sharp temporal 
boundary separating the two groups.e By contrast, these 
expressions cannot be found in ancient Jewish literature as a way 
of designating earlier and later prophetic writings in the OT 
canon. 


a. After the time and activity of the prophets mentioned in Scripture are 
discussed in S. ‘Olam Rab. 17—20, chapter 21 says in connection with what 
precedes: These are the 48 prophets, along with their prophecies, who 
prophesied to the Israelites and they were written down in (holy) writings. | 
Babylonian Talmud Megillah 14A: “Then the king removed his signet ring from 
his hand (and gave it to Haman)” (Esth 3:10). R. Abba bar Kahana (ca. 310) 
said, “The removal of the signet ring was more powerful than the 48 prophets 
and the 7 prophetesses who prophesied to the Israelites; for these all did not 
bring them back to the good, but the removal of the signet ring brought them 
back to the good.” Our teachers taught: “48 prophets and 7 prophetesses 


prophesied to the Israelites, without diminishing or augmenting what is written 
in the Torah, except the reading of the scroll of Esther.” | Babylonian Talmud 
Megillah 14A: Who were the 7 prophetesses? Sarah, Miriam, Deborah, Hannah, 
Abigail, Hulda, and Esther. — These 7 prophetesses are listed also in S. ‘Olam 
Rab. 21, but with the addition that all the matriarchs are called prophetesses; see 
§ Luke 2:25 C, #3, n. d. 


b. Seder ‘Olam Rabbah 21: Furthermore, there were (in addition to the 48 
prophets) as many prophets as the number of those who went out of Egypt (= 
600,000), but they were not written down.... For there is no single city in the 
land of Israel where there were no prophets; but every prophecy that was 
necessary for the Torah was written down. In the Song of Songs there is this 
interpretation about them: “How beautiful are your caresses, my sister bride, 
how sweet are your caresses, more than wine, and the scent of your ointments, 
more than balsam” (Song 4:10f.) || A baraita in b. Meg. 14A: Many prophets 
arose for the Israelites, twice as many as the number of those who went out of 
Egypt; but the prophecy which was necessary for the following generations was 
written down, and that which was not necessary was not written down. || Midrash 
Song of Songs 4:11 (115A): R. Darosa (4th cent.) and R. Jeremiah (ca. 320) said 
in the name of R. Samuel b. Isaac (ca. 300), “60 myriads of prophets arose for 
the Israelites in the days of Elijah.” R. Jacob (b. Idi, ca. 280) said in the name of 
R. Yohanan (ft 279), “120 myriads.... And why was their prophecy not 
published? Because it was not necessary for the following generations. Say 
therefore, ‘Every prophecy that was necessary for its time and the following 
generations was published, and every prophecy which was necessary for its time 
but not for the following generations was not published. But in the future God 
will fetch them up (the prophets) and publish their prophecy.’ This is what Zech 
14:5 means, ‘All holy ones will come with you, Yahweh my God’ (the midrash 
text reads 'lhym).” R. Berekhiah (ca. 340) said in the name of R. Helbo (ca. 300), 
“Just as 60 myriads of prophets arose for the Israelites, so also did 60 myriads of 
prophetesses arise for them, and Solomon came and made them known; for it 
says, ‘Your lips drip like a honeycomb, O bride’ (Song 4:11).” — Parallels can 
be found in Midr. Ruth 1:1 (123A); Midr. Eccl. 1:11 (10A); Midr. Lam. 4:22 
(77B). 


c. Abot de Rabbi Nathan 34 (9A): A prophet is designated with 10 names; these 
are: messenger tsir, entrusted one ne'eman, servant eved, sent one shaliach (= 
mal'akh), beholder hozeh, watcher tsopheh, seer ro'eh, dreamer cholem, prophet 
nby', and man of God ish ho'elhim. — References are not given. — The end of 
S. Olam Rab. 20, in discussing Ezekiel and Daniel, gives as an additional name, 
“child of man” bn 'dm. 


d. Leviticus Rabbah 6 (109C): R. Yohanan (f 279) said, “Every prophet whose 
own name is stated explicitly along with the name of his father was a prophet 
and the son of a prophet; and every prophet whose own name is given but his 
father’s name is not stated explicitly was a prophet but his father was not.” R. 
Eleazar (ca. 270) in the name of R. Yose b. Zimra (ca. 220) adduced for this the 
following: “ ‘Haggai and Zechariah, the son of Iddo the prophet, prophesied’ 
(this is how Ezra 5:1 is cited); for he was a prophet, son of a prophet.” But the 
rabbis said, “Whether his (the father’s) name is explicitly stated or not, he is a 
prophet and the son of a prophet; for thus Amos spoke to Amaziah, ‘I am not a 
prophet nor the son of a prophet’ (Amos 7:14). Just as he was a prophet, even 
though he says, ‘I am not a prophet,’ so also was his father a prophet, even 
though he says, ‘I am not the son of a prophet.’ ” || Midrash Lamentations 
Introduction 24 (36B): R. Yohanan (f 279) opened his talk with the following: 

“ “The oracle concerning the valley of vision (= Jerusalem)’ (Isa 22:1); this is the 
valley about which all seers have prophesied, the valley from which all seers 
have arisen.” For R. Yohanan said, “Every prophet whose city is not explicitly 
stated was a Jerusalemite.” — See the parallel passage to both of the last sayings 
by R. Yohanan from b. Meg. 15A at § Acts 3:25 A, #3. ll Babylonian Talmud 
Sukkah 27B: R. Eliezer (ca. 90) said, “There is not a single tribe in Israel from 
which prophets would not have come.” || Seder ‘Olam Rabbah 21: There is not a 
single city in the land of Israel in which there would not have been prophets. 


e. Mishnah Sotah 9.12: After the earlier prophets had died, the Urim and 
Thummim ceased. — Since, according to b. Sotah 48B, the cessation of the 
latter coincided with the destruction of the first temple, we should, at least 
theoretically, understand the earlier prophets to denote the preexilic prophets. 
However, it says in b. Sotah 48B: Who are the earlier prophets? Rab Huna (t 
297) said, “They are David, Samuel, and Solomon....” Rab Nahman b. Isaac (t 


356) said, “Who are the earlier prophets? All of them with the exception of 
Haggai, Zechariah, and Malachi; for these are the later prophets.” 


1:2 C: In the Holy Scriptures. 


1. graphai hagiai = kithvei haqqodesh; this term designates a. the 
Holy Scriptures in general which form the OT canon;a b. the 
hagiographa = Ketuvim in particular.b 


a. Mishnah Yadayim 3.5: All Holy Scriptures kl ktby hqdsh make the hands 
unclean. — The same without kl in m. Yad. 4.6. | Mishnah Sabbat 16.1: (On the 
Sabbath) all Holy Scriptures must be saved from a fire, whether it is permitted 
(on the Sabbath) to read what is contained in them or not (as, e.g., in the 
hagiographa). And whatever language they are written in, they must still be 
buried (when they waste away). And why is it not permitted to read what is in 
them (on the Sabbath)? In order not to neglect the house of learning (cf. the 
citation in n. b). | Mishnah ‘Erubin 10.3: If someone (on the Sabbath) is reading 
at the edge of the Torah scroll and it rolls out of his hand, he may roll it back up 
again. If he was reading on a rooftop and it rolled out of his hand, he may roll it 
back up again, provided that it did not get to a length of ten hand-widths (in a 
public area). However, if it has gotten to ten hand-widths, then he will flip it onto 
the side with Scripture (and let it lie). R. Judah (ca. 150) said, “If it is still only a 
pin’s breadth from the ground, it may still be rolled back up.” R. Simeon b. Yohai 
(ca. 150) said, “Even if it is already lying on the ground, it may be rolled back 
up, because no objection can be made on the basis of Sabbath rest when it comes 
to caring for the Holy Scriptures.” — In the discussion about this passage, the 
expression ktby hqdsh is found four times in b. ‘Erub. 97B and 98A. || Mishnah 
Baba Batra 1.6: The Holy Scriptures (which are the common property of two 
parties) cannot be separated (in the case that they are written on one scroll), 
even if both sides wish to do so. || Mishnah Sanhedrin 10.6: “Burn the city 
(which has let itself be misled to renounce Yahweh) and all its spoil with fire as a 
whole burnt offering for Yahweh, your God” (Deut 13:17). It says its spoil, not 


God’s spoil. On the basis of these words it has been said, “Whatever is sacred in 
such a city should be taken out of it. The priestly collections are left to decay, but 
the second tithe and the Holy Scriptures are covered (buried). ” 


b. Tosefta Sabbat 13.1 (128): Although it has been said, “The hagiographa bktby 
hqwdsh may not be read (on the Sabbath) (see Sabb. 16.1 in n. a),” they may 
nevertheless be studied and presented on (or: researched) and, even more so, 
may something be searched for in them; they may be taken and searched in. R. 
Nehemiah (ca. 150) said, “Why has it been said, “The hagiographa bktby 
hqwdsh may not be read (on the Sabbath)?’ Because of the ordinary writings. It 
should be said, ‘The hagiographa may not be read—how much less ordinary 
(profane) writings!’ ” — Parallels with variations can be found in Sop. 15 8 3; y. 
Sabb. 16.15C.6, 19; b. Sabb. 116B. || Jerusalem Talmud Sabbat 16.15B.51: 
Between the Torah and the Nevi im (on the one hand) and the hagiographa ktby 
hqwdsh (on the other hand) there is this difference: the latter (the hagiographa) 
are not saved from a fire (on the Sabbath). — This tradition contradicts the 
tradition in m. Sabb. 16.1 above in n. a. It is then added that this tradition 
corresponds to the opinion that the hagiographa do not make the hands unclean. 


2. That the good news of the messianic time of salvation was 
proclaimed beforehand in the Holy Scriptures was of course the 
opinion of the ancient synagogue as well. This is shown by the 
messianic interpretation of countless OT passages. R. Yohanan (f 
279) says briefly in b. Ber. 34B: “All prophets prophesied only up 
until the days of the Messiah. But concerning the future world 
(which follows the days of the Messiah) it says, ‘No eye has seen, 
O God, except you, what is prepared for the one who awaits’ (so 
Midr. Isa. 64:3).” — Parallel passages can be found in b. Sanh. 
99A and b. Sabb. 63A; in the latter R. Hiyya b. Abba, a student of 
R. Yohanan, is named as the author, whereas in the other two he 
appears as the tradent of R. Yohanan. — The sense of the saying 
is not, though, that the prophets prophesied only about the days of 
Messiah but rather that their prophecies about the eventual 


reward do not extend beyond the messianic time. The saying, 
however, also presupposes that all prophets proclaimed the 
messianic time beforehand. 


1:3 A: Concerning his Son. 


A. In the figurative or metaphorical sense, God’s “son” designates 
the one who by virtue of his special divine election stands in as 
close a relationship to God based on love and obedience as a son 
to his father. In this sense the following are named as God’s “son”: 


1. In the OT, disregarding the designation of the angels as benei 
elohim (Gen 6:2ff.; Job 1:6; 2:1; 32:7); benei elim (Ps 29:1; 89:7); 
bar elahin (Dan 3:25) (cf. Jude 7): 


a. The people of Israel. 


Exodus 4:22f.: “Yahweh has spoken thus, ‘My firstborn son beni vekhori is 
Israel. And so, I command you, “Let my son eth-beni go.” ’ ” — Targum 
Onkelos and YeruSalmi I: “My firstborn son is Israel beri vukheri yisra'el.... Let 
my son go yath beri.” || Hosea 2:1: “Instead of it having been said to them, ‘You 
are not my people,’ it will be said to them, ‘Sons of the living God’ benei el-hai.” 
— The targum avoids the metaphorical expression: And it will come to pass, 
instead of them having been led into exile among the gentiles when they 
transgressed the Torah and it having been said to them: “You are not my people, 
they will be made great again and it will be said to them: “People of the God 
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who remains forever.” || Hosea 11:1: “When Israel was a youth, I came to love 
him, and out of Egypt I called my son livni.” — Targum: “... and from Egypt I 
named them’sons.’ ” (So according to Tg. Isa. 1:2; in principle it could also be 
translated: “Out of Egypt I called them as sons,” or “Out of Egypt I called sons 
for them”; see § Matt 2:15) ll Deuteronomy 14:1: “You are sons banim to 
Yahweh your God.” — Targum Onkelos: “You are sons benin before Yahweh 
your God.” — Targum YeruSalmi I: “You are as beloved sons before Yahweh 
your God.” | Psalm 73:15: “I would have faithlessly misled the generation of 
your sons dor baneikha.” — Targum: “I would have acted wickedly toward the 
generation of your sons 'l dr bnyk.” || Psalm 80:16: “You have raised for yourself 
a son ben.” — The targum interprets the words in relation to the Messiah; see 
further under #3. || Jeremiah 31:9: “I have become Israel’s father, and Ephraim, 
he is my firstborn.” — The targum weakens this: “I myself have become like a 
father ke'av to Israel, and Ephraim is precious (valuable, chabbiv) before me.” | 
For additional examples, see Isa 1:2, 4; 30:1, 9; 43:6; 45:11 (here, instead of 
banai found in the targum, there is ammi my people); 63:8; Jer 3:14; 31:20. 


b. The king of Israel. 


Psalm 2:7: “You are my son beni, today I have begotten you yelidtikha.” — The 
targum attenuates this: “You are dear (precious) to me as a son to his father, 
innocent as if I had created you today (= as a child just born).” See also verse 12: 
“Kiss the son (?) nashshequ var.” — Septuagint: draxasthe (accept) paideias. — 
Targum: “Accept teaching qabbilu ulephana.” On this translation, see Num. Rab. 
10 (158C): “What, my son, ...” (Prov 31:2). It does not say, “What, my son 
beni,” but rather, “what beri.” This refers to the commands and admonitions of 
the Torah, since the Torah is called br (= pure, clean), as it says, “Kiss what is 
pure” (Ps 2:12; accept what is pure = the teaching of the Torah)! — Additionally, 
see § Heb 1:5 A, #3, S-B footnote. || 2 Samuel 7:14: “I will be a father to him 
(Solomon), and he is to be a son leven to me.” — Septuagint: egō esomai autō 
eis patera, kai autos estai moi eis huion. — Targum: “I will be like a father ke'av 
to him, and he shall be just like a son kevar to me.” || Psalm 89:28: “So, I will 
also make him the firstborn bekhor; the highest among the kings of the earth.” 
— Targum: “I will also make him the firstborn among the kings of the house of 
Judah, the highest over the kings of the earth.” I The explanation of Ps 82:6 is 


controversial. The rabbinic scholars interpreted it in relation to the Israelites and 
their unjust judges; see further under #3. 


2. In the LXX, apocrypha, and pseudepigrapha: 


a. The people of Israel. 


Septuagint Exodus 4:22f.: huios prototokos mou Israél; eipa de soi; exaposteilon 
ton laon mou (underlying text: eth-beni). — Septuagint Hosea 1:10: kai estai, en 
tō topo, hou errhethé autois, ou laos mou hymeis, kléethésontai kai autoi huioi 
theou zontos. — Septuagint Deuteronomy 14:1: huioi este kyriou tou theou 
hymon. — Septuagint Psalm 73:15: tē genea ton huiðn sou ésynthetéka. — 
Septuagint Jeremiah 31:9: kai Ephraim prototokos mou estin. | Sirach 36:17 
(Hebrew): “Have mercy on the people that is named with your name, (on) Israel, 
whom you have named ‘firstborn’ bkwr.” — (Greek:) eleéson laon, kyrie, 
keklémenon ep’ onomati sou, kai Israél, hon protogono homoidsas. | Judith 9:13: 
“Make my word and my deception into a wound and bruise for those who have 
decided upon cruel things against your covenant and your holy house and Mount 
Zion and the house of the possession of your sons huion sou.” || Wisdom 16:26: 
“So that your sons hoi huioi sou, whom you loved, O Lord, might learn that it is 
not growing fruits that nourishes man but rather your word preserves those who 
believe in you.” — Wisdom 18:13: “For those who had disbelieved in everything 
because of their magic arts confessed when their firstborn children perished that 
the people was God’s son theou huion laon einai.” See also Wis 9:4, 7; 12:7, 19, 
20, 21; 16:21; 19:6. ll 3 Maccabees 6:28: “Let go of the sons tous huious of the 
almighty living God in heaven.” || Jubilees 1:24f.: “They will act according to 
my commandment, and I will be a father to them, and they will be children to 
me. And they all shall be called children of the living God, and all angels and all 
spirits will know and will recognize them, that they are my children and I am 
their father in strength and righteousness, and that I love them.” — Jubilees 
2:20: “I have chosen the seed of Jacob from what I have seen, and I have written 
him down for myself as a firstborn son and made him holy for myself for all 
eternity.” || Psalms of Solomon 17:27: “He (the son of David = Messiah) will not 


allow further injustice to abide in their midst ...; for he knows them, that they all 
are sons of their God huioi theou auton.” See also Pss. Sol. 18:4. || Assumption 
of Moses 10:3: “The heavenly one will stand up from his seat of power and go 
out from his holy dwelling on high and wrath because of his children propter 
filios suos.” || Testament of Judah 24: “He himself (the heavenly father) will pour 
out the spirit of grace over you, and you will be his sons esesthe autō eis huious 
in truth and you will walk in his commandments.” || 4 Ezra 6:58: “We your 
people, however, whom you have called your firstborn, your only son 
(primogenitum, unigenitum), your devotee and friend, we are given into their 
hands (the gentiles of the world)!” Il Sibylline Oracles 3:702ff.: “But the sons of 
the great God huioi d’ au megaloio theou will all dwell in peace around your 
temple, rejoicing in what the creator and the righteously judging sole ruler will 
give them.” — Sibylline Oracles 5:202: “For they too (the Gauls) have prepared 
misery for the children of God theou teknois.” — Additionally, see § Matt 5:9, 
#2. 


b. The pious and righteous. 


Septuagint Psalm 89:17: “Then you spoke by face to your sons tois huiois sou” 
(the word in the text: lachasidekha “to your pious ones”). I Sirach 4:10 
(Hebrew): “May he be as a father to orphans and stand in as a husband to 
widows; then God will call you ‘son’ and be gracious to you and save you from 
the open grave.” — The Greek reads as follows: ginou orphanois hos patér kai 
anti andros tē métri auton, kai esé hos huios hypsistou, kai agapései se mallon é 
mētēr sou. | Wisdom 2:16ff.: “We (men of the world) are considered to be scum 
by him (the righteous one), and he avoids our ways like impurities; he praises 
the end of the righteous and boasts that God is his father. Let us see whether his 
words are true, and test what sort of end he will have. For if the righteous man is 
God’s son huios theou, he will attend to him and save him from the hand of his 
adversaries.” — Wisdom 5:4f.: “We fools regarded his (the righteous man’s) life 
as madness and his end as without honor; how he is now (in the divine court) 
counted among the children of God en huiois theou, and how his inheritance is 
among the holy ones!” — See also Wis 2:13: “He (the righteous one) boasts that 
he knows God, and calls himself pais kyriou = servant, but also child of the 
Lord.” — Additionally, see § Matt 5:9, #2. | 1 Enoch 62:11: “The angels of 


punishment will receive them (the ruling powers) to take revenge on them for 
having mistreated his (God’s) children and elect ones.” || Psalms of Solomon 
13:9: “He (God) warns the righteous as a beloved son hos huion agapéseOs and 
his chastisement is as that given to a firstborn.” | In particular the patriarch Levi 
is designated as God’s Son in T. Levi 4: “The Lord heard your prayer that he 
would expel godlessness from you, and that you would become a son huion to 
him and a helper and servant of his face.” 


g. The Messiah. 


1 Enoch 105:2: “I and my son (= Messiah) will be united with them always on 
the ways of truth during their life. You will have peace; rejoice, children of the 
truth.”!! || 4 Ezra 7:28f.: “For my son the Christ (filius meus Messiah), will be 
revealed with all who are with him and he will give to all who remain peace for 
400 years. After these years my son, the Christ, will die along with all who have 
human breath.” (The textual tradition is not unified; other manuscripts have, 
instead of “filius meus Messiah,” just “Messiah meus” or “Messiah” or “Messiah 
dei.”) — 4 Ezra 13:32: “Then, when this happens and when the signs arrive 
which I have told foretold to you, then my son (filius meus) will appear whom 
you have seen as a man rising (from the heart of the sea).” — 4 Ezra 13:37: 
“However, he, my son (filius meus), will punish the sins of the gentiles who 
have drawn up against him....” — 4 Ezra 13:52: “Just as no one can explore or 
know what is in the depths of the sea, so also can none of those who dwell on 
earth see my son (filium meum) nor his companions except at the hour of his 
day.” — 4 Ezra 14:9: “But you (Ezra) are to be removed from men and from 
now on you will dwell with my son (cum filio meo) and his companions until the 
times are up.” (These passages do not have in view a preexistent Messiah; see § 
John 1:1 A, A, n. c.) — Everywhere in these passages the expression “my son” 
in God’s mouth is a designation for the Messiah, synonymous with Christos or 
mashiach. The NT passages also are to be understood accordingly, as in Matt 
3:17: houtos estin ho huios mou ho agapétos (Mark 1:11: sy ei ho huios mou ho 
agapétos, similarly Luke 3:22); Matt 16:16: sy ei ho Christos ho huios tou theou 
tou zontos (Mark 8:29 has only sy ei ho Christos, Luke 9:20: ton Christon tou 
theou); Matt 17:5 (Mark 9:7; 2 Pet 1:17): houtos estin ho huios mou ho agapétos 
(Luke 9:35: ho huios mou ho eklelegmenos); Matt 8:29 (Mark 5:7; Luke 8:28); 


26:63: ei sy ei ho Christos ho huios tou theou (Mark 14:61: sy ei ho Christos ho 
huios tou eulogétou, Luke 22:66: ei sy ei ho Christos, cf. verse 70: sy oun ei ho 
huios tou theou;); Matt 27:40: ei huios ei tou theou (lacking in Mark 15:30; by 
contrast, Luke 23:35: ei houtos estin ho Christos tou theou ho eklektos); Matt 
27:54: aléthds theou huios én houtos (Mark 15:39: aléthds houtos ho anthropos 
huios én theou, Luke 23:47: ontōs ho anthropos houtos dikaios én); Mark 3:11: 
hoti sy ei ho huios tou theou (similarly, Luke 4:41, but with the addition: hoti 
édeisan ton Christon auton einai, where the equivalence ho huios tou theou = ho 
Christos is confirmed). Additionally, see John 1:34, 49; 10:36; 11:17; 20:31; 1 
John 3:8; 5:5. 


3. In rabbinic literature: 


a. The people Israel. 


See references at § Matt 5:9, #2; special attention should be called to the citation 
used there from Pesig. Rab. 5 (14B), in which R. Judah b. Shalom (ca. 370) 
polemicizes against the claim of Christians that they are the true children of God. 
— Here reference should be made to the following passages. Sifre Deuteronomy 
14:1 § 96 (94A): “You are sons of Yahweh your God” (Deut 14:1). R. Judah (ca. 
150) said, “If you conduct yourselves as sons kbnym, behold, you are sons; but 
if not, you are not sons.” R. Meir (ca. 150) said, “Either way, you are sons of 
Yahweh your God. And, likewise, it says, ‘The number of the children of Israel 
will be as the sand by the sea ...’ (Hos 2:1).”!? And it will come to pass, instead 
of it having been said to them, ‘You are not my people,’ it will be said to them, 
‘sons of the living God.’ ” — For similar statements that are supposed to show 
that the Israelites remain God’s children despite their falling away from God, see 
SDeut 32:5 § 308 (133A); 32.19 § 320 (137A). ll Leviticus Rabbah 18 (118A): R. 
Yohanan (f 279) said in the name of R. Eliezer b. Yose the Galilean (ca. 150), 
“When the Israelites stood at Mount Sinai and said, ‘We want to do and listen to 
everything that Yahweh has spoken’ (Exod 24:7), in that hour God called the 
Angel of Death (= Satan; see § Matt 4:1 B, #3, C) and said to him, ‘Although I 
have made you lord of the world (qwzmwartwr = kosmokrator) over humanity, 


you are to have nothing to do with this nation (Israel), for they are my sons bny’; 
this is what Deut 14:1 means, ‘You are sons of Yahweh your God.’ ” — In other 
dress, TanhB w'r' 9 (13A): (God said,) “If the Angel of Death comes and says to 
me, ‘What have I been created for (if the Israelites are not to die)?,’ then I will 
say to him, ‘If I have created you, I have created you for the gentiles of the 
world, but not for my sons bny; for I have made these gods,’ as it says, ‘I myself 
have said, “You are gods and all of you sons of the Most High” ’ (Ps 82:6).” — 
For additional parallels with many variations, see Midr. Song. 8:6 (131A); Exod. 
Rab. 41 (98A); Num. Rab. 16 (181D); Tanh. shlch Ik 214A; TanhB shlch 
Appendix § 1 (38B); see also Exod. Rab. 32 (93D); 51 (103D). | Babylonian 
Talmud ‘“Abodah Zarah 5A: Resh Lagish (ca. 250) said, “Come, we want to 
thank our fathers; for if they had not sinned (at Mount Sinai, the sexual appetite 
would not have arisen with them, and) we would not have come into the world. 
For it says, ‘I myself have said, “You are gods and all of you sons of the Most 
High’ ” (Ps 82:6); but you have corrupted your actions, ‘indeed you will die as 
men’ (Ps 82:6). This means, ‘If they had not sinned, they would have sired no 
children....’ ” A baraita: R. Yose (ca.150) said, “The Israelites received the 
Torah only so that the Angel of Death might have no power over them. For it 
says, ‘I myself have said, “You are gods and all of you sons of the Most High” ’ 
(Ps 82:6); but you have corrupted your actions, ‘indeed you will die as men.’ ” 
— See Num. Rab. 16 (182A): God said to the Israelites, “I said, ‘If you do not 
sin, you will live and keep existing, like me, just as I live and keep existing 
forever and ever.’ I myself have said, ‘You are gods and all of you sons of the 
Most High’ (Ps 82:6); as the angels of service who do not die; but after this 
greatness (majesty) you wanted to die; ‘indeed as 'dm will you die,’ as the first 
man....” ll Midrash Psalm 2 § 9 (14B): “I will speak of a decree: ‘Yahweh said to 
me: You are my son’ ” (Ps 2:7). That is talked about in a decree of the Torah and 
in a decree of the prophets and in a decree of the hagiographa. It is written in a 
decree of the Torah: “My firstborn son is Israel” (Exod 4:22). And it is written in 
a decree of the prophets: “Behold, my servant will act wisely” (Isa 52:13), and 
after that (read: before that) it is written: “Behold, my servant, whom I uphold, 
my chosen one, in whom my soul delights” (Isa 42:1). And it is written in a 
decree of the hagiographa: “A saying of Yahweh to my lord, ‘Sit at my right 
hand’ ” (Ps 110:1). Furthermore, it is written, “Yahweh said to me, ‘You are my 
son’ ” (Ps 2:7), [and another Scripture passage says, “Behold, one like a son of 
man came with the clouds of heaven” (Dan 7:13)]. — The parenthetical 
reference to Dan 7:13 is not in Yalqut 2 § 621. The first decree is related to 
Israel, the third to the Messiah, and in the case of the second it remains uncertain 
whether Israel or the Messiah was understood by the term “servant of Yahweh.” | 


Midrash Psalm 2 § 17 (16B) on the words: “Kiss the son ...” (Ps 2:12): A 
metaphor. To whom is this likened? To a king who was enraged about the 
inhabitants of a province (or a city). The inhabitants of the province went and 
propitiated the king’s son so that he might propitiate the king. He went and 
propitiated his father. After he had let himself be propitiated by his son, the 
inhabitants of the province came to sing a song of praise to the king. The king 
said to them, “You want to sing me a song of praise? Go and say a song of praise 
to my son, for if it were not for him, I would have long ago destroyed the 
inhabitants of the province.” Thus, the gentiles of the world wish to say a song 
of praise to God; as it says, “All you gentiles, clap your hands” (Ps 47:2). Then 
God says to them, “You want to sing me a song of praise? Go and say it to Israel, 
for if it were not for them, the world would not continue to exist for one hour” 
(older editions: you would not continue to exist for one hour); as it says, 
“Rejoice, you gentiles (goyim), over his people” (Deut 32:43)! — Here Israel is 
denoted by the parable as God’s Son; the passage proves not only that individual 
rabbis conceived of the bar in Ps 2:12 as “son,” but also that here and there the 
whole second psalm is interpreted in relation to the people of Israel. For further 
interpretations of Ps 2 in relation to the people of Israel, see § Heb 1:5 A, #3. 


b. The Messiah b. David. 


A baraita in b. Sukkah 52A: Concerning the Messiah b. David—may he soon be 
revealed in our days—the Holy One, blessed be He!—says, “Ask anything of 
me, I will give it to you,” as it says, “ ‘I will speak of a decree,’ Yahweh said to 
me, ‘You are my son, today I have begotten you. Ask of me, and I will give the 
gentiles as your inheritance’ ” (Ps 2:7f.). If he (then) sees that the Messiah b. 
Joseph is killed, he will say before him (God), “Lord of the world, I ask of you 
only life.” Then he (God) will say to him, “Life? Before you said it, your father 
David prophesied long ago about you, as it says in Ps 21:5, ‘He asks life of you, 
you have granted it to him, life always and forever.’ ” || See Midr. Ps. 2 § 9 (14B) 
in the previous n. a. | Midrash Psalm 2 § 9 (14B): “Yahweh said to me, ‘You are 
my son’ ” (Ps 2:7). R. Judan (ca. 350) said, “Are all these comforts which are 
contained in the decree of the king of kings (i.e., in Ps 2:7) to be fulfilled in the 
king, the Messiah? And why all this? Because he will occupy himself with the 
Torah.” || Midrash Psalm 2 § 9 (14B): “(You are my son,) today I have begotten 


you” (Ps 2:7). R. Huna (ca. 350) said, “Sufferings have been divided into three 
parts: one taken by the fathers of the world and every (other) generation up until 
then, and another by the generation of religious persecution (at the time of 
Hadrian), and the other the generation of the king, the Messiah. And when the 
hour comes, God will say to them, ‘It rests on me to create him (the Messiah) 
into a new creature (after the sufferings which have struck him).’ Likewise it 
says, ‘Today I have begotten you.’ This hour is a (new) creation for him.” — See 
parallels at § Luke 24:26, I, #4, n. g. | Yalqut Simeoni on Ps 2:2 (2 § 620): Like a 
thief who stood there and blurted out blasphemous words against the king’s 
palace and said, “If I find (meet) the king’s son, I will seize him and kill him and 
crucify him and prepare a grievous death for him.” And the Holy Spirit (which 
prevails in the Holy Scripture and speaks from it) will mock him: “The one who 
is enthroned in heaven laughs” (Ps 2:4). — The “son” in the metaphor is the 
interpretation of the “anointed” (Messiah) in Ps 2:2. The passage in Yalqut is 
abbreviated from Mek. Exod. 15:9 (48B); see § Heb 1:5 A, #4, n. b. || Psalm 
80:16: “Shield (? this vine) which your right hand has planted, and the son we'al 
ben, whom you have raised strong for yourself.” Targum: “(Remember) the sprig 
which your right hand has planted, and the king, the Messiah, whom you have 
made powerful for yourself.” — Here the text word ben “son” is explained with 
malka meshicha. | The targum Ps 2 does not clearly indicate whether it has 
interpreted the psalm in relation to the Messiah. The interpretation could 
possibly also be about David. It renders verse 7: “I will tell of a stipulation 
(decree) of Yahweh: he said, ‘You are dear to me as a son to a father, innocent as 
if I had created you today.’ ” — See Midr. Ps. 2:7 further below at the end of B. 
— For a reading that is closer to the messianic interpretation of Ps 2, see the 
entry at § Heb 1:5 A. 


In these rabbinic passages the Messiah is called God’s “son” only 
where a messianically interpreted OT passage explicitly provides 
reason to do so. As far as we can see, God’s “son” is not found in 
rabbinic literature as a standalone designation for the Messiah 
independent of a passage of Scripture. This is striking, since in 
earlier times “my son” in God’s mouth is definitely used as a 
standalone designation for the Messiah, as is shown by the 
citations from the pseudepigrapha in #2, g above. It would not be 


mistaken to assume that the rabbinic scholars purposely avoided 
the expression “son” of God because in the meantime it had 
become a common designation for the Messiah by Christians. 


B. The ancient synagogue had no conception of the Messiah as 
God’s son in an actual physical sense; they lacked any reason to 
have such a conception: they know neither about a preexistence of 
the Messiah (see § John 1:1 A), nor about his supernatural birth 
without a father (see § Matt 1:18 C, #3); with respect to the latter 
it is significant that the word about the virgin’s son in Isa 7:14 is 
nowhere interpreted in relation to the Messiah (cf. Matt 1:23). 
Although the Messiah may be spoken of here and there in 
rabbinic literature as “son of God” in the actual physical sense, 
this occurs only in open or oblique polemic against the Christian 
dogma about Jesus’ divine sonship. 


Exodus Rabbah 29 (88D): “I am Yahweh your God” (Exod 20:2). R. Abbahu (ca. 
300) said, “This is like a king of flesh and blood who reigns while he (at the 
same time) has a father or a brother or a son. But the Holy One, blessed be He!, 
says, ‘I am not so. “I am the first” (Isa 44:6), for I have no father; “and I am the 
last,” for I have no brother; “and apart from me there is no God,” for I have no 
son.’ ” | Jerusalem Talmud Sabbat 6.8D.28: (Nebuchadnezzar answered,) “ ‘The 
appearance of the fourth one is like a son of the gods br ‘hyn’ ” (Dan 3:25). R. 
Reuben (ca. 300) said, “In that hour an angel came down and struck this 
blasphemer on his mouth. He said to him, ‘Rectify your words! Does he (God) 
then have a son wbr 'yt lyh?’ Thereupon he said, ‘Blessed be the God of 
Shadrach, Meshach, and Abednego, who sent his “son.” ’ This is not what is 
written here, but rather ‘who sent his “angel” so that he might save his servants 
who trusted in him’ (Dan 3:28).” — Parallel passages can be found in Midr. 
Song. 7:9 (129B), where the tradent is R. Phineas (ca. 360); the intervening 
angel is Michael, who is called God’s prytyn (read: 'pyrytyn = hypéretés 
“servant”); similarly, Midr. Sam. 5 § 7 (30B); in Exod. Rab. 20 (82D), R. 


Berekhiah (ca. 340) is the author, and Satan is named instead of Michael. | 
Deuteronomy Rabbah 2 (199C): “Do not get mixed up with the doublers” (so the 
midr. expresses Prov 24:21); do not get involved with those who say that there 
are two divinities.... R. Aha (ca. 320) said, “God was enraged at Solomon when 
he said this verse. He said to him, ‘You have said a word concerning the 
hallowing of my name (read shmy instead of shm') but only with a suggestive 
expression (literally: with a notarikon expression):!° “do not get mixed up with 
the doublers”!’ Immediately he searched his soul and clarified the word: ‘There 
is one and there is no second one; he has neither son nor brother’ (Eccl 4:8), 
neither brother nor son, rather: ‘Hear, Israel, Yahweh our God is one Yahweh’ 
(Deut 6:4).” — In Num. Rab. 15 (179B) only the beginning is found. || Midrash 
Ecclesiastes 4:8 (23B): “There is one and there is no second one” (Eccl 4:8); this 
is the Holy One, blessed be He!, of whom it says, “Yahweh our God is one 
Yahweh” (Deut 6:4). “And there is no second one,” because he has no 
companion (partner, associate) in his world. “He has neither son nor brother” 
(Eccl 4:8); he has no brother, and as for a son—whence would he have one? But 
because God loves Israel, he calls them “sons” (see Deut 14:1: “You are sons of 
Yahweh your God”); he calls them brothers (see Ps 122:8: “For the sake of my 
brothers and friends, I will speak for your peace.”)"4 | The beginning of ‘Ag. Ber. 
27: “Thus says Yahweh, ‘It will happen in all the land that any mouth that 
confesses two will be rooted out’ ” (so Midr. Zech. 13:8). R. Berekhiah (ca. 340) 
said, “God said, ‘Any mouth that says that there are two (divinities) is to be 
rooted out and perish; “but the third will remain” (Zech 13:8), these are the 
Israelites,!> as it says, “On that day Israel will be the third along with Egypt and 
Assyria” (Isa 19:24).’ But the godless Babylonians (code name for Romans = 
Christians) say that God has a son because it says, ‘The appearance of the fourth 
one is like a son of the gods’ (Dan 3:25). God says, ‘You blasphemers, is it 
written about him: “He was like a son of God” br ‘lh'?!6 If that were written, you 
would have an excuse; but it is written only: “He was like a son of the gods” br 
‘lhyn, which are the angels, which are called sons of God. Separate yourself from 
such a one! Whoever says this does not belong to you (Israelites). 
Nebuchadnezzar did not belong to you; he was a Babylonian. When he was 
castigated for this, did he not then say the truth? For it says, “Blessed be the God 
of Shadrach ...” (Dan 3:28).’ God forbid that he would have said, “The one who 
sent his “son,” ’ but rather (he said): “The one who sent his “angel.” ’ ” — Some 
sentences from this passage are anonymous in Num. Rab. 15 (179B). ll '‘Aggadat 
BereSit 31 in Jellinek, Beth ha-Midrash 4.46.25: R. Abun (II, ca. 370) said in the 
name of R. Hilgiah (ca. 320), “Foolish is the heart of the liars who say, “The 
Holy One—blessed be He!—has a son.’ How could this be, if God could not 


look at Abraham’s son because of pain when he saw that he was on the brink of 
slaying him, but rather immediately called, ‘Do not lay your hand on the boy’ 
(Gen 22:12)? How then if he himself had a son, should he have given him up 
without destroying the world and turning it to chaos thw wbhw? Therefore, 
Solomon says, ‘There is one and not two’ (Eccl 4:8). But out of love for Israel he 
calls them sons, as it says, ‘My firstborn son is Israel’ (Exod 4:22).” — In the 
edition of ‘Aggadat BereSit available to us (Warsaw 1878), the whole passage is 
suppressed up until the concluding sentence. | Midrash Psalm 2:7, ed. Warsaw 
1875 folio 5A: “You are my son” (Ps 2:7). From this passage an answer may be 
given to those who say, “He (God) has a son yesh lo ven.” And you can respond 
to them: “(Scripture) does not say, ‘You are a son from me’ bn ly 'th, but rather, 
“You are my son,’ as a servant to whom his master wishes to give inner 
reassurance and says to him, ‘I love you as my son kbry.’ ” — In Buber’s 
edition, the introductory sentence is missing entirely. The conclusion in § 9 
(14B) reads: “You are my son” (Ps 2:7). He does not say, “A son from me” bn ly, 
but rather, “You are my son,” as a servant to whom his master wishes to give 
inner reassurance and says, “You are dear to me like my son kbny.” See Tg. Ps. 
2:7 above at A, #3, b, toward the end. 


1:3 B: Who was born from the seed of David. 


The apostle Paul expressly attests the Davidic ancestry of Jesus in 
2 Tim 2:8 as well. If the adversarial, pharisaical party ever 
contested the descent of Jesus from David—though the NT 
contains no trace of this—Paul, the pupil of the Pharisees, would 
certainly have known about this. The witness of Rom 1:3 and 2 
Tim 2:8 is therefore all the weightier. It shows at any rate that, 
after the assessments he could make about Jesus’ genealogy, there 
was no reason at all for the apostle to doubt his descent from 
David. — For the assumption at that time that the Messiah would 
be a Davidite, see § Matt 1:1 C, #1. 


1:4: According to the Spirit of holiness. 


On pneuma hagidsynés, see § Luke 2:25 C, #1. — For the alleged 
identification of the Messiah with the Spirit of God, see § John 1:1 
A, D. 


1:5: Among all the gentiles. 


On the universalism or particularism of the ancient synagogue, 
see § Matt 23:15 A; § John 10:16; and § Rom 3:9 A. 


1:6: Called (klétoi). 


The theology of the ancient synagogue is also familiar with the 
idea of an “invitation” or “calling” to the salvific goods of the 
future. This is shown by the rabbinic parables, which are 
presented at § Matt 22:2-14 as parallels to the NT parable of the 
wedding garment. Additionally, see the citations at § Matt 22:3 A 
and § Acts 13:48. See also § Matt 25:34 B and § Rom 1:1 B. 


Here reference may be made to the following passages. Babylonian Talmud 


Baba Batra 75B: What does “Yahweh will create ... a cloud by day over their 
assemblies miqra'eha” (Isa 4:5) mean? Rabbah (f 330, perhaps more correctly: 
Raba, f 352) said that R. Yohanan (t 279) said, “The Jerusalem of the future 
world (= of the messianic time) is not like the Jerusalem of this world: anyone 
who wants to goes up to the Jerusalem of this world; but only those who are 
invited (called hamzummanyn) will go up to the Jerusalem of the future world. | 
Pesiqta Rabbati 41 (174B): Resh Lagish (ca. 250) said in a presentation, “When 
the Israelites sin here (in this world), Jacob is chastised in the double cavern. 
Therefore when redemption comes, he will rejoice with them: ‘Jacob will 
rejoice, (the people of) Israel will be glad’ (so Midr. Ps. 14:7).” But R. 
Alexandrai (ca. 270) suggested a different sense, “Why will Jacob rejoice? If a 
man has to circumcise his son or take a wife, who rejoices? The one who is 
invited mezumman to the meal. Likewise, Jacob is invited (mzwmn = called) to 
God’s meal which he will host for the righteous one day in the future: ‘Listen to 
me Israel (= Jacob), my called one megora’i’ (Isa 48:12 is thus cited by the 
midr.). What does mqwr'y mean? My invited one (called one mzwmny). 
Therefore, when the meal of redemption comes, he will rejoice because he is 
invited mzwmn to the meal, ‘Jacob will rejoice’ (Ps 14:7).” — In the parallel 
passage Midr. Ps. 14 § 7 (58A), R. Simeon b. Lagqish is the author of the saying 
of R. Alexandrai; in Midr. Lam. 2:4 (65B), we find only the beginning of the 
whole explanation, but it is very different. 


1:7 A: In Rome. 


Rhomé in rabbinic writing is most of the time romei, and rarely 
roma; see § Acts 18:2 B. — On the origin of the Jewish 
community in Rome, see Emil Schtirer’s work Geschichte des 
jüdischen volkes im zeitalter Jesu Christi.” — Of the older 
rabbinic scholars who were active in Rome, rabbinic literature 
mentions the following in particular. 


1. Theudas todos, perhaps at the time when the temple was still 
standing. 


Tosefta Yom Tob 2.15 (204): What is a “helmeted (armored) boar” gedi 
mequllas?!8 It is roasted as a whole (unhacked), while its head and its shanks 
(lie) in its interior (i.e., are bent into the abdominal cavity without being 
detached). If one has cooked, however much there is, and stewed it, however 
much there is, it is not “helmeted.” A helmeted boar may be prepared on the 
night (evening) of the last day of Passover, a helmeted calf on the night of the 
first day of Passover, but no helmeted boar on that day (because the calf can be 
viewed as a Passover lamb). R. Yose (ca. 150) said, “Theudas in Rom twdws 
'ysh rwmy instructed the people of Rome bny rwmy (i.e., the members of the 
Jewish community there) to take lambs and to prepare them as helmeted on the 
nights of Passover.” Then it was said, “He is on the brink of letting people eat 
what is holy outside [of Jerusalem], because they (the boars prepared in this 
manner) are called Passover lambs (and the Passover lamb may be eaten only in 
Jerusalem).” — The parallel y. Pesah. 7.34A.47 in a baraita: R. Yose (ca. 150) 
said, “Theudas in Rome introduced among the people of Rome (instructed them 
to do the following) the custom of eating helmeted boars on the nights of 
Passover.” Then the scholars (of the motherland) sent word to him, “If you were 
not Theudas, would we not ban you?” — What was it about Theudas (what was 
exceptional about him)? R. Hananiah (which one?) said, “The livelihood of the 
rabbis came from him. — Are you not being trumped up as one who brings the 
multitude to eat what is holy outside (of Jerusalem)? For everyone who brings 
the multitude to eat what is holy outside must be banned.” — Parallel passages 
can be found in y. Mo’ed Qat. 3.81D.23; b. Pesah. 53A; b. Besah 23A; in b. Ber. 
19A.26 instead of tny rb ywsp we read: tny' r ywsy 'mr; furthermore, here the 
words in the ed. Frankfurt am Main 1720ff. are: “Simeon b. Shetah (ca. 90 BCE) 
sent word to him,” which would make Theudas a contemporary of Simeon b. 
Shetah; according to the ed. Amsterdam 1644ff., this should be replaced by: 
“Word was sent to him.” || For a further saying of Theudas, see b. Pesah. 53B at 8 
Matt 6:9 C, n. 0; see also Midr. Ps. 28 § 2 in the following #2. 


2. palton or paltiyyon,” perhaps a contemporary of Theudas (see 


#1), since both men are named alongside each other in: 


Midrash Psalm 28 § 2 (115A): Theudas in Rome said, “Hananiah, Mishael, and 
Azariah undertook studies and said, ‘If the frogs (Exod 7:28), which had no 
merit of the fathers, were saved because they offered themselves for the 
hallowing of the divine name (see b. Pesah. 53B at § Matt 6:9 C, n. 0), how 
much more are we, the sons of Abraham, Isaac, and Jacob, to whom a command 
is issued for the hallowing of the divine name and to whom he (God) will one 
day give the full wage, how much more are we obligated to offer our lives for 
the hallowing of the divine name!’ ” pltwn in Rome said, “They undertook 
studies from the Torah, as it is said in Deut 4:29: ‘And from there (where you 
will serve idols) you will serve Yahweh your God, and you will seek him and 
you will find him when you seek him with all your heart.’ ” || Midrash Song of 
Songs 8:5 (130B): pltywn in Rome openly said in a presentation, “Mount Sinai 
was (at the giving of the Law) ripped out and placed in the highest heaven so 
that the Israelites were located under it; for it says in Deut 4:11, “You drew near 
and stood under the mountain’ (so the midr.).” 


3. R. Matthew b. Heresh (Harash) had emigrated to Rome before 
the Hadrianic War, where he founded his own school. According 
to m. Abot 4.15, his motto was: “Let everyone come first with a 
greeting of peace and be the tail of a lion rather than the head of a 
fox.” 


He is mentioned in the Mishnah in m. Yoma 8.6: If anyone is ravenously hungry, 
he may (on the Day of Atonement) eat even what is unclean (forbidden by the 
Law) until his eyes become bright (cf. 1 Sam 14:27, 29). If anyone has been 
bitten by a ravenous dog, he may not eat from its liver lobes (because this was 
not considered to be an actual means of healing). R. Matthew b. Heresh allowed 
it. | Jerusalem Talmud Megillah 1.71D.30: In the name of R. Matthew b. Heresh 
it has been said, “(The five letters) mntsp”k (with the special writing at the end 
of a word) are a halakah from Moses from Sinai.” || It is reported many times that 


R. Matthew b. Heresh inquired about the saying of R. Ishmael (t ca. 135) 
concerning the fourfold atonement for sins; see this saying with parallels at § 
Matt 12:32, #1, at the beginning. 


1:7 B: To those beloved of God. 


agapétoi = chavivin (sg. chaviv, Aram. chabbiva, indicative 
chabbiv) is a rather common title of honor for Israel. 


Mishnah ‘Abot 3.14: (R. Aqiba, f ca. 135) used to say, “... The Israelites are 
beloved chbybyn, for they have been called sons of God. As a special form of 
love, it was declared to them that they have been called sons of God; for it says, 
“You are sons to Yahweh your God’ (Deut 14:1). The Israelites are beloved; for a 
precious instrument was given to them through which the world was created 
(here the Torah is meant). As a special form of love, it was declared to them that 
a precious instrument has been given to them through which the world was 
created; for it says, ‘I have given you a good teaching; do not abandon my Torah’ 
(Prov 4:2).” | Babylonian Talmud Yoma 52A: R. Yose (ca. 150) can say to you, 
“The Israelites are beloved chbybyn; for Scripture has not said that they need a 
representative (appointee shaliyach in prayer; each one may pray to God without 
a mediator).” || A baraita in b. Meg. 29A: R. Simeon b. Yohai (ca. 150) said, 
“Come and see how beloved chbybyn the Israelites are before God! For even in 
the place where they went into exile the Shekinah (deity) was with them.” I A 
baraita in b. Menah. 43B: The Israelites are beloved chbybyn, for God has 
surrounded them with commandments, with the tefillin (prayer straps) on their 
heads and the tefillin on their arms, with the show fringes (tzitzit) on their 
clothes and the mezuzah (inscription post) on their doors, and concerning them 
David said, “Seven times (2 tefillin, 4 tzitzit, 1 mezuzah = 7) a day do I praise 
you” (Ps 119:164). | Synonymous with chbyb is yadid = darling, beloved. 
Babylonian Talmud Menahot 53A: (R. Ezra [ca. 380] said,) “Let the beloved one 
ydyd come, the son of the beloved, and let him build the beloved thing for the 
beloved one in the portion of the beloved one so that thereby the beloved ones 


yedidim may be atoned for. Let ‘the beloved one’ come, that is King Solomon 
(see 2 Sam 12:25: ‘He called his name Jedidiah’); the son of ‘the beloved one,’ 
that is Abraham (see Jer 11:15: ‘What does my beloved ydydy want in my 
house?’). And let him build ‘the beloved thing,’ that is the sanctuary (see Ps 
84:2: ‘How beloved ydydwt are your dwelling places, Yahweh Sabaoth!’). For 
‘the beloved one,’ that is God (see Isa 5:1: ‘I will sing of my beloved ydydy’); in 
the portion of ‘the beloved one,’ that is Benjamin (see Deut 33:12: ‘Concerning 
Benjamin he said, “The beloved ydyd of Yahweh dwells safely with him,” ’ 
namely with the temple, which supposedly lay in the region of Benjamin); so 
that thereby (through the temple) ‘the beloved ones’ may be atoned for, that is 
the Israelites (see Jer 12:7: ‘I have given the beloved ydydwt of my soul into the 
hand of enemies’).” 


1:7 C: To those called to be holy (see § Acts 9:13). 


1:7 D: Grace to you and peace! 


In his letter to the 9 4 tribes dwelling on the other side of the 
Euphrates, Baruch son of Neriah similarly opens with the 
greeting: “Grace and peace to you (misericordia et pax sit vobis)!” 
(2 Bar. 78:2). — For the praise and reward of peace, see § Matt 
5:9, #1; in particular for the greeting of peace, see § Matt 5:47 and 
§ John 20:19; on the greeting of peace in letters, see t. Sanh. 2.6 
(416) at § Matt 4:12, #2; b. Sanh. 96A at § Luke 1:19 A, #4, n. g; 
Tanh. wyshlch 39A at § Rom 1:1 A, n. b. 


1:8 A: First, I thank my God through Jesus Christ. 


Just as the relationship and conduct of the Christian is mediated 
to God through (dia) Christ, so also is his prayer. Different is the 
idea that the angels bring prayers before God’s throne (see § Rev 
5:8). 


1:8 B: In the whole world. 


en hold to kosm6 a hyperbolic expression guzema, (haway) leshon 
havay. 


Babylonian Talmud Hullin 90B: We have learned there (m. Tamid 2.2): “A pile 
(for the ashes) was in the middle of the altar (of burnt offering); sometimes there 
were 300 homers (of ashes) on it.” Raba (f 352) said, “An exaggeration gwzm'! 
(Furthermore, we have learned in m. Tamid 3.4:) The animal offered for the 
Tamid was given drink from a golden chalice” (giving the animal something to 
drink right before the slaughter was supposed to make the skinning easier, see 
Rashi). Raba said, “An exaggeration gwzm' (it was not a cup of gold)!” R. 
Ammi (ca. 300) said, “The Torah speaks with an exaggerated expression lshwn 
hw'y (literally: an expression of nothingness = it is not to be taken precisely), the 
prophets speak with an exaggerated expression, the scholars speak with an 
exaggerated expression. The scholars speak with an exaggerated expression: this 
is what we have (just) said. The Torah speaks with an exaggerated expression: 
‘cities great and fortified to the sky’ (Deut 1:28). The prophets speak with an 
exaggerated expression: ‘The earth burst at their noise’ (1 Kgs 1:40).” R. Isaac b. 
Nahmani (ca. 280) said and Samuel ( 254) said, “In three passages the scholars 
speak with exaggerated expressions Ishwn hw’y, and these are: The pile of ashes 
(on the altar of burnt offering), the vine, and the curtain (in the sanctuary). The 
pile of ashes: this is what we have said. The vine; for we have learned (in m. 
Mid. 3.8): A golden vine stood at the entrance to the temple building hykl which 


was extended over a supporting trellis, and if anyone had pledged (a leaf) or a 
berry or a grape (of gold) as a freewill offering, he brought it and hung it on it.” 
R. Eleazar b. Zadok (probably the elder, ca. 100) said, “Once it happened that 
300 priests were ordered for it in order to clean it up” (the last six words are not 
in the editions of the Mishnah. — The exaggeration lies in the number 300). The 
curtain; for we have learned (in m. Seqal. 8.5) that Rabban Simeon b. Gamaliel 
(ca. 140) said in the name of R. Simeon the chief priest, “The thickness of the 
curtain amounts to a handbreadth; it was woven from 72 cords and in each cord 
there were 24 (individual) threads. Its length measured 40 cubits, its width 20 
cubits, and it was produced from 82 myriads (of threads). In each year two were 
made and 300 priests submerged it (in case it became unclean).” (Again, the 
exaggeration lies in the number 300). — Parallels can be found in b. Tamid 63A; 
see also y. Seqal. 8.51B.11 and see § Matt 27:51 A, #3. ll Babylonian Talmud 
‘Arakin 10B: Rabbah bar Shela (ca. 325) said that Rab Mattenah (ca. 275) said 
in the name of Samuel (t 254), “There was a magrepha (instrument, type of 
organ) in the sanctuary in which there were 10 holes each of which produced 10 
kinds of sound. This implies that it produced 100 kinds of sound in total.” In a 
baraita it has been taught: It was one cubit tall and its height measured one cubit; 
for one pipe (literally: shaft) came out from it in which there were 10 holes and 
each one produced 100 kinds of sound. This implies that it produced 1000 kinds 
of sound. Rab Nahman b. Isaac (f 356) said, “Let your (mnemonic) remark be: 
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The baraita is an exaggeration gwzm'. 


1:9 A: God is my witness. 


On oaths see § Matt 5:34, #3. It is notable that the apostle does not 
use one of the rabbinic formulas of assertion but rather follows 
OT tradition and manner of expression; see Josh 22:27; 1 Sam 
12:5; Jer 42:5; Ps 89:38, where the targumim regularly render ed 
= martys with sahid (determ. sahara) = “witness.” 


1:9 B: Whom I serve in my spirit. 


Service in the heart = the service of prayer. 


Sifre Deuteronomy 11:13 § 41 (80A): “to serve him” (Deut 11:13), this is prayer 
tephillah. You say: This is prayer; or is it not rather the service of sacrifice 
avodah? Scripture teaches: “In your whole heart” (Deut 11:13); how, then, is 
there a service of sacrifice in the heart? What does Scripture teach with: “to 
serve him in your whole heart”? This is prayer (see Ps 141:2; Dan 6:11,21). 
How, then, was there in Babylon a service to God (service of sacrifice) 
pulechan? What therefore does Scripture teach with: “to serve him”? This is 
prayer: just as the service of the altar is called a “service” evodah, so also is 
prayer called a “service” 'bwdh. || Babylonian Talmud Ta‘anit 2A in a baraita: 
“To love Yahweh your God and to serve him in (with) your whole heart” (Deut 
11:13). What sort of a service is it that happens in the heart? Say: this is prayer. 


1:9 C: How I ceaselessly make mention of you (think 
of you). 


1 Maccabees 12:11: “Now at all times we think of you unceasingly adialeiptos 
both on the festival days as well as on the other fitting days during the 
presentation of the sacrifices and in the prayers, as it is right and fitting to think 
of the brothers mnémoneuein.” || 2 Baruch 86:1,3: “When you receive this letter, 
read it carefully in your assemblies ... and think of me (Baruch) while you read 
it, just as I think of you while writing it down and at all times.” 


1:10: Always in my prayers. 


The words pantote epi tōn proseuch6n mou can be connected both 
with what precedes (mneian hymōn poioumai) and with what 
follows (deomenos). Analogous cases of ambiguous constructions 
are familiar in rabbinic literature as well as in the OT. 


Mekilta Exodus 17:9 (61B): Isi b. Judah (ca. 170) said, “There are five words 
which have no (certain) relation hekhrea’: se'eth (Gen 4:7), arur (Gen 49:7), 
machar (Exod 17:9), meshuqgadim (Exod 25:34), and weqam (Deut 31:16). — 
se'eth whence? (Either:) “Is there not removal se'eth (of guilt) if you act rightly?” 
Or: (“Why did your countenance fall? But not if you do the right thing!” [Gen 
4:6b-7a]). Bearing (atoning) se'eth (but it says this) if you do not do the right 
thing. (“Sin lurks at the door....”) — arur: “Cursed be their anger, for it is 
fierce!” Or: “For in their anger they slew the man and in their wantonness they 
mutilated the cattle of the cursed one.””? — machar: “Tomorrow I will stand on 
the top of the hill.” Or: “Go out and fight with Amalek tomorrow!” 
meshuqqadim: “Its calyxes and its flowers are shaped like almond blossoms.” 
Or: “And on the lampstand there are four chalices shaped like almond 
blossoms.” — weqam: (“Behold, you are lying down now to go to your fathers) 
and this people will get up and prostitute itself to strange gods.” Or: “Behold, 
you are lying down now to go to your fathers and you will resurrect.”2! These are 
the five words in the Torah that have no relationship. — Parallel passages can be 
found in Tanh. bshlch 85B according to the Mekilta; b. Yoma 52A enumerates 
the five words without more detailed explanation; y. ‘Abod. Zar. 2.41C.62 is 
anonymous = Mekilta with the addition: R. Tanhuma (ca. 380) also added Exod 
34:7: “Jacob’s sons had come from the field when they heard.” Or: “When they 
heard it, the men were pained”; Midr. Song. 1:2 (83B) gives a detailed 
explanation only for se'eth and the saying of R. Tanhuma; Gen. Rab. 80 (51C) 
with the omission of machar and without explanation for the other four words, 
but with the addition of R. Tanhuma’s supplement. || Genesis Rabbah 65 (41D): 
(“Isaac said to Jacob, ‘Who are you, my son?’ ” [Gen 27:18].) “Then Jacob said, 
‘I (therefore Jacob), Esau (however) is your firstborn’ ” (so Midr. Gen. 27:19; in 
order to remove the untruthfulness from Jacob’s words 'nky was detached from 
the following 'shw bkwrk and made into a standalone part of the answer). R. 
Levi (ca. 300) said, “It is I anokhi, who will one day receive your 10 


commandments (which begin with anokhi); but Esau is your firstborn.” 


1:14: To Greeks as well as to barbarians. 


1. Hellésin. — From the word family to which Hellénes belongs 
one finds as a loanword in rabbinic literature a. the substantive 
ellas = Hellas, but only with the meaning “Graecia Magna” = 
Lower Italy, particularly in connection with tarsis (trsws) = 
Tartessus;a b. the adjective elleinisti, eleinisti “Greek” or “in 
Greek.”b However Hellénes itself was not taken over into rabbinic 
writing. In the rabbinic writings the Greeks are called (in 
accordance with the OT yawan, really Ionians, thus Greece), in 
Hebrew yewanim,c sg. yewani, or in Aramaic yawna'’ei,d sg. 
yawna' ah. 


a. Jerusalem Talmud Megillah 1.71B.51: “And the sons of Javan: Elishah and 
Tarshish, Kittim and Dodanim” (Gen 10:4); (these are:) Hellas (Greater Greece), 
Tartessus 'lstrss (read: 'Is trsys), Achaia (read akhayah instead of 'byh) and 
Dardania (region in Moesia). — Among the parallels are Gen. Rab. 37 (22C): 
'Iswtrws (read: 'Is trsys), Italy and Dardania; Tg. Yer. I Gen. 10:4: “And the sons 
of Javan: Elishah, 'Is (Hellas = Greater Greece) and Tartessus wtrss, 'kzy' (read: 
'kyy' = Achaia) and Dordania.” Targum 1 Chronicles 1:7: “And the sons of 
Muqdon (Macedonians): Hellas (read 'Is instead of 'Isw) and Tartessus trsws, 
Italion and Dardania.” 


b. See § Acts 21:37. 


c. For example, b. Meg. 11A.19: In the days of the Greeks bymy ywwnym; 
likewise, in the same text line 20. — See also b. Sukkah 56B at § Luke 1:5 A, 
#1, n. b; here “kings of the Greeks” = mlky ywnym and right after that the 
“Greeks” ywnym. 


d. Targum YeruSalmi I Deuteronomy 32:24: “And I will provoke (incite) against 
them the Greeks yawna’ei, who bite with their teeth like the animals of the field 
(= like wild animals).” || Targum Joel 4:6: “You have sold the sons of Judah and 
the sons of Jerusalem to the sons of the Greeks bny ywn'y, to remove them far 
from their territory.” 


2. According to the Greek view, barbaroi = barbarim, 
barbariyyim, brbryyn, barbarayya (sg.: barbar, barbari, 
barbaron, barbara'ah) designates all non-Greek speakers. 
However, all the other master races of antiquity likewise called 
“barbarians” everyone who spoke a language other than their 
own. Thus, the Jews were barbarians, for example, in the eyes of 
the Babylonians, Medes, and Romans.a Conversely the Jews at 
that time had no qualms about calling the Egyptians barbarians 
occasionally.b However, the rabbis also commonly understand 
under the label barbarians either illiterate individuals or crude 
primitive peoples.c 


a. Midrash Lamentations Introduction #23 (36B): You will find, when 
Nebuchadnezzar came down from Jerusalem and the exiles of Zedekiah were in 
his power, the (earlier) exiles of Jeconiah went to meet them clothed inwardly in 
black and outwardly in white, and he was praised as the “conqueror of the 
barbarians” nigeita vrvry = nikétés barbaron. — In the parallel passage Midr. 
Eccl. 12:7 (54A) the last sentence is not present. || Midrash Esther 2:21 (94A): 
“In those days, when Mordecai sat at the king’s gate, Bigthan and Teresh, both 
eunuchs of the king, became enraged” (Esth 2:21). What sort of rage was this? 


He (Ahasuerus) deposed two and appointed one. He deposed those in charge of 
executing the punishment (read quseteinarin = quaestionarii instead of 
qlsrwqyn), who guarded the threshold, and he appointed this barbarian hbrbry 
hzh, who sat at the king’s gate. — Here the Jew Mordecai is designated as a 
barbarian. — In the parallel passage Abba Gurion, ed. Buber 10B, qlwsntryn and 
brbry are juxtaposed to each other; Krauß regards the first as kalasiris = 
soldier;? Buber regards it as kaloi (senatores); but the word might be corrupted 
from qelistenarin = quaestionarii; in Tg. Esth. 2:21: qlwsntryn and bkyn, for the 
latter, Levy wants to read babbayain = “gatekeepers, those who stand at the 
gate,” and Krauß brywn = phrourion “soldier”; but in that case it might be 
more obvious to understand baryon in its otherwise assured meaning = “crude, 
unrestrained man,” so that is would be a replacement word for brbrw. || Leviticus 
Rabbah 22 (121A): When he (namely Titus after Jerusalem was conquered) 
came to Rome, all the Romans came to meet him and praised him as a conqueror 
of the barbarians nqyty' brbryy' = nikétés barbaron; see above Midr. Lam. 
Introduction #23. — The same in Midr. Eccl. 5:8 (26B) with the form nqyt' b’. 


b. Targum Psalms 114:1: “When Israel came out of Egypt, the house of Jacob 
from the nations of the barbarians m'my brbr'y” (text word: me'am lo'ez = “from 
a people speaking a foreign language”). 


c. Jerusalem Talmud Baba Mesi‘a 2.8C.18: Simeon b. Shetah (ca. 90 BCE) was 
employed in (trading) flax. His students said to him, “Rabbi, stop this. We want 
to buy you a donkey, then you will not have to labor so much.” They went and 
bought him a donkey from a Saracen,” and there was a pearl hanging on it. They 
came to him and said to him, “From now on you will not have to labor 
anymore.” He answered them, “Why?” They said to him, “We bought a donkey 
for you from a Saracen and there was a pearl hanging on it.” He answered them, 
“And did its master know about this?” They said, “No!” He said to them, “Take 
it back, then!” But did Rab Huna (f 297) not say that Bibi b. Goslon (Giddel?) 
said in the name of Rab (f 247), “It was replied before Rabbi (t 2172), ‘Even if 
one has the same opinion as the one who said that what has been robbed from 
the goy is forbidden, does not the whole world agree that what he has lost is 
allowed?’ (Why then the instruction of R. Simeon b. Shetah to bring back the 
pearl to the owner?) Do you think then that Simeon b. Shetah was a barbarian 


brbrwn?” Simeon b. Shetah preferred to hear (from the mouth of a pagan), 
“Blessed be the God of the Jews (because of their honesty), more than he wanted 
the bounty of this whole world.” (Through this behavior, Simeon b. Shetah 
hallowed God’s name, whereas if he had acted alternatively, his behavior 
perhaps would have given occasion for God’s name to be cursed by the pagan 
and thereby would have desecrated God’s name.) See Deut. Rab. 3 (200A). | 
Genesis Rabbah 42 (25D): R. Samuel b. Nahman said, “... It is like a king’s 
friend who remained in a province, and for his sake the king busied himself 
(caringly) with the province. But when the barbarians brbrym wanted to set 
themselves on him (the friend), it was said, ‘Woe to us, for the king will not busy 
himself (any more) with the province if we kill his friend!’ ” — In the parallel 
Lev. Rab. 11 (112D) we find the form brbryym, Midr. Esth. 1:1 (82A) and Midr. 
Ruth 1:1 (124A) brbryyn. | Exodus Rabbah 20 (83A): R. Simeon b. Laqish (ca. 
250) said, “It is like a king’s son, who was led captive by the barbarians byd 
hbrbrym, and they oppressed him unduly....” I Jerusalem Talmud Sukkah 
5.99B.13: In the days of Trajan terugeyainos, the blasphemer, a son was born to 
him on the 9th of Ab (the day of the destruction of Jerusalem). And they (the 
Jews) fasted. His daughter died on the feast of Hanukkah (25th of Kislev), and 
they lit lights (as was prescribed on the feast of the dedication of the temple). 
Then his wife sent word to him, “Instead of subjugating the barbarians hbrbryym 
(here the Parthians are meant), come (rather) and subjugate the Jews who have 
risen against you.” — The parallel passages Midr. Lam. 1:16 (56B); 4:19 (77A), 
which are much more elaborate and have trgyyns (= Trajan) instead of trkyns, 
offer the form brbryyn. 


3. In the writings of secular authors, Hellénes kai barbaroi is a 
designation for the whole human race.a Similarly, Jewish 
literature divided all humanity into two parts: “Israel” and 
“nations of the world.”b In Paul the following phrases correspond 
to this Jewish division of humanity into two parts: Ioudaioi kai 
ethné (Rom 3:29; 9:24), Ioudaios kai Hellén (Rom 1:16; 2:9, 10; 
10:12; Gal 3:28), Ioudaioi kai Hellénes (Rom 3:9; 1 Cor 12:13). 
However, in the mouth of the apostle Paul, Hellénes kai barbaroi 
is not coextensive with the same compound in the secular authors: 
the apostle counted the Jewish people among neither the Hellenes 


nor the barbarians; for him the expression Hellénes kai barbaroi 
comprises only humanity outside of Israel or pagan humanity. 


a. Even Philo and Josephus use Hellénes kai barbaroi in this sense. Philo, Opif. 
43 (Mangey’s ed., 1:30): “It (the number seven) is honored also among the most 
respected of the Hellenes and barbarians who have occupied themselves with 
mathematics.”¢ | Josephus, Against Apion 1.11: “I think I have made it 
sufficiently clear that recording ancient happenings is more at home among the 
barbarians than among the Hellenes.” | Against Apion 1.22: “I must now 
however satisfy the expectation of those who give no credence to the records of 
the barbarians and want to believe only the Hellenes, and show that many of 
these are also familiar to our people....” 


b. For evidence, see § Luke 12:30. 


1:17 A: For the righteousness of God is revealed in it 
(the gospel). 


dikaiosyné theou “righteousness of God” = coming from God (by 
God’s judgment) and as a consequence valid as righteousness 
before God. — On the expression, see Deut 33:21: “He (Gad) 
practiced tsidgath yhwh ‘the righteousness of Yahweh’ (= what is 
right before Yahweh) and his laws with Israel.” — Targum 
Onkelos Deuteronomy 33:21: “What is his (the territory of Gad) 
will be accepted by God as most excellent; for there in his 
possession (portion) Moses, the great teacher of Israel, is buried; 
and this one (Moses) went out and in at the head of the people, he 
practiced righteous deeds before Yahweh zakhwan godam y’y (= 


what was right before Yahweh) and his laws with Israel.” | 
Targum YeruSalmi I: “He (Gad) saw a good land for himself and 
received his portion in the territory of the firstborn; for in that 
land was a place, full of precious stones and pearls, in which 
Moses, the teacher of Israel was buried. And just as he (Moses) 
had gone in and out at the head of the people in this world, he will 
also go in and out in the future world, because he practiced 
righteous deeds before Yahweh zakhwaun godam y’y (Yer. IT: 
zkwwtyh dch’ = ‘the righteousness of Yahweh’) and taught his 
people, the house of Israel, his laws.” |I The LXX is completely 
different: dikaiosynén kyrios epoiése kai krisin autou meta Israél. 
ll See § Rom 3:21 A. 


1:17 B: The righteous one will live as a consequence of 
faith. 


On Hab 2:4 see § Gal 3:11, #1. 


1:18 A: Wrath of God. 


The effort to remove anthropomorphisms on the principle that no 
evil (bad) resides in Goda led Jewish teaching about Scripture 
occasionally to reinterpret the “wrath” or “fury” or “anger” of 
God as an angel of destruction mal'akh chabbalah.b 


a. Tanhuma tzry' (155B): What does “The evil one does not abide with you” (Ps 
5:5) mean? R. Berekhiah (ca. 340) said in the name of R. Tanhum b. Hanilai (ca. 
280; so the names are to be switched) in the name of R. Yohanan (ft 279), “Only 
angels of peace stand before God, but angels of wrath mal'akhei za‘aph are far 
from him, for it says in Exod 34:6, ‘Yahweh ... is erekh appayim 
(longsuffering).’ How so? Do we not already know then that he is longsuffering 
(therefore why is it said here)? Rather what does 'rk 'pym mean? That angels of 
wrath are far from him (‘rk 'pym is thus interpreted= ‘keeping away from 
wrath’); for it says, “They come from a far land, from the end of heaven, to 
Yahweh with the tools of his anger, to destroy the whole earth’ (Isa 13:5).” — 
The same is found more briefly in TanhB tzry' § 11 (20A). I TanhumaB tzry' § 12 
(20B): R. Eleazar b. Pedat (ca. 270) said in the name of R. Yohanan (f 279), 
“The name of God is mentioned (in Scripture) not in the case of something bad 
but rather in the case of something good.” (Then follows an explanatory proof 
from Scripture.) The same in Tanh. tzry' 155B.36; additionally, see 156B.15 and 
TanhB tzry' § 13 (21A.10). — In Gen. Rab. 3 (3D.37), the saying is attributed to 
R. Eleazar (b. Pedat) himself, specifically in the version: God never connects his 
name to the bad but rather to the good. 


b. Jerusalem Talmud Ta ‘anit 2.65B.43: What does erekh appayim in Joel 2:13 
mean? (The Midrash understands it = far from wrath.) It is like a king who had 
two cruel legions. The king said, “If they dwell with me in the city and the 
inhabitants of the city enrage me, they (the legions) will rise against them (and 
destroy them). Behold, therefore I prefer to summon them far away. In that case, 
if the inhabitants of the city enrage me, they will placate me again before I have 
those angels come, and I will accept their placation.” Thus God also said, “af 
(wrath) and hema (fury) are angels of destruction. Behold I will summon them 
from far away. In that case, if the Israelites enrage me, they will repent before I 
have those angels come back, and I will accept their repentance (see Isa 13:5 as 
above under n. a). — Parallels can be found in Pesiq. 161B; Midr. Ps. 5 § 7 
(27B); 86 § 7 (187B) is in part anonymous. || Deuteronomy Rabbah 3 (200C): R. 
Hiyya b. Abba (ca. 280) said, “When God said to Moses in heaven, ‘Up, climb 
up quickly from here’ (Deut 9:12), five angels of destruction heard it and wanted 
to do him harm, and these were: aph wrath, cheimah fury, qetseph anger, 
mashchith destroyer, and mekhalleh exterminator. But when Moses mentioned 
the merit of the fathers, as it is written, ‘Remember Abraham, Isaac, and Israel, 
your servants’ (Exod 32:13), then anger, destroyer, and exterminator fled and the 


two hard (cruel) ones, wrath and fury, remained. Then Moses said before him, 
‘Lord of the world, behold, I have mentioned three and then three fled. Now 
stand also against wrath! For it says, “Arise, Yahweh, against your wrath” (so 
Midr. Ps 7:7).’ Behold, God stood against wrath. How do we know that Moses 
stood against fury? See Ps 106:23: ‘If Moses, his chosen one, had not stepped 
into the gap before him, to turn away his fury, so that he would not cause 
destruction.’ ” — Similar is the anonymous statement in Exod. Rab. 41 (98A); 
Exod. Rab. 44 (100B) writes in the name of R. Isaac; Midr. Eccl. 4:2f. (22B) 
writes in the name of R. Joshua b. Levi (ca. 250); in Midr. Ps. 7 § 6 (33A), R. 
Samuel b. Nahman is mistakenly given as the author instead of R. Joshua b. 
Levi; the saying is anonymous in TanhB ky tsh' § 13 (57A); Midr. Ps. 18 § 13 
(71B). | Pesiqta 45A: R. Phineas (b. Hama [ca. 360]) said in the name of R. Abin 
(ca. 325) in the name of R. Hanin (ca. 300), “Even the mediator (= Moses) 
started to feel the force of the sin (the making of the golden calf). It says in Ps 
68:13, “The kings of the armies flee, they flee.’ ” R. Judan (ca. 350) said in the 
name of R. Aybo (ca. 320), “It does not say here, the ‘angels’ of the armies, but 
rather the ‘kings’ of the angels (so read with Pesiq. Rab.); for even Michael and 
Gabriel (the head angels) had not been able to look at the face of Moses. 
However, when they (Israel) sinned, Moses too was not able to look at the face 
of the servants of the company, as it says, ‘For I dreaded “wrath” and “fury” ’ 
(Deut 9:19).” — Parallels can be found in Midr. Song. 3:7 (107A); in Pesig. Rab. 
15 (69A) R. Isaac b. Abin speaks in the name of R. Hanin; in Num. Rab. 11 
(162D) R. Phineas b. Abin is given as the tradent; in Midr. Sam. 17 § 4 (49A), R. 
Phineas speaks in the name of R. Abin b. Hanin; Midr. Eccl. 9:11 (44A) is 
anonymous. | Babylonian Talmud Sabbat 55A: Who were those six men in Ezek 
9:2? Rab Hisda (f 309) said, “anger getseph, wrath aph, fury cheimah, destroyer 
mashchith, smasher meshabber, and exterminator mekhalh.” — A few lines 
previously these men are designated as “angels of destruction.” 


1:18 B: Over all godlessness and unrighteousness of 
men. 


asebeia is related to adikia approximately as irreligiosity is to 


immortality. From the rabbinic writings, one can compare the 
difference between aveiroth shebbein adam lammaqom “sins 
between man and God” = asebeia and aveiroth shebbein adam 
laheveiro “sins between man and his neighbor” = adikia. 


Mishnah Yoma 8.9: R. Eleazar b. Azariah (ca. 100) said in a presentation the 
following, “ ‘You are to become pure from all your sins before (= against) 
Yahweh’ (so the Midr. construes Lev 16:30). The Day of Atonement atones for 
the sins between man and God, but not for those between a man and his neighbor 
(another person), until he reconciles with (placates) his neighbor (another 
person).” — Additionally, see b. Roš HaS. 17B.28 at § Rom 2:11, #2. 


1:20 A: His invisible being. 


The invisible being of God was quite often emphasized by the 
ancient synagogue so strongly that the possibility of seeing God 
was denied even to the highest angels (see the citations at § Matt 
18:10 C). The common opinion was that no man could see God in 
the present age. Only at the hour of death would every human, 
good as well as bad, have to appear before God, to greet the face 
of the Shekinah. But in eternity seeing God, the epitome of all 
blessedness, would be the privilege of all the pious and righteous 
(see § Matt 5:8 B, #2). The inability of humanity to see God in this 
life was often grounded in the experience that no one was able to 
look at the blazing sun, which was only one of God’s servants.a 
Because of his invisible being, God himself is designated many 
times as the one who sees all things but who himself is seen by no 
one.b 


a. Sibylline Oracles Preface 7ff.: “There is one God who alone reigns, 
immeasurably immense, without beginning, almighty, invisible aoratos, himself 
alone seeing everything, while he himself is not seen by mortal flesh. For what 
flesh can see the heavenly and true, immortal God with his eyes, him, who 
inhabits the vault of heaven? Rather, people cannot even stand in the face of the 
blazing sun, those who are born mortal men, who are veins and flesh.” | 
Babylonian Talmud Hullin 59B: The emperor (Hadrian) said to R. Joshua b. 
Hananiah (ca. 90), “I would like to see your God!” This one responded, “You 
cannot see him.” That one said, “I tell you, I want to see him!” Then at the time 
of the summer solstice he went and faced him toward the sun and said to him, 
“Look at it!” He said, “That I cannot do.” He responded to him, “Of the sun, 
which is one of the servants which stands before God, you say, ‘I cannot look at 
it.’ Is that not true above all of the Shekinah (divinity) itself?” || TanhumaB nsh' § 
34 (22B): R. Abin the Levite, the son of rabbis (probably Abin II, ca. 370) said, 
“Joseph had spoken a word of praise, and his master (Potiphar) saw him, how he 
whispered (prayed softly) with his mouth. He said to him, ‘Joseph, what are you 
saying there?’ He answered and said to him, ‘I am praising God.’ He said to him, 
‘I would like to see your God!’ Joseph answered him, ‘Behold, the sun, one of 
innumerable servants, you cannot look at, so how much less his glory itself!’ ” 
— The same in Num. Rab. 14 (173C). 


b. Sibylline Oracles 4:12: “(The great God,) who, while seeing all things at once 
is himself seen by no one.” — See Sib. Or. Preface 7ff. in n. a above. | Jerusalem 
Talmud Seqalim 5.49B.18: R. Hoshaiah the elder (ca. 225) had as a teacher for 
his son a blind man who used to eat with him daily. Once he had guests and the 
blind man did not come to eat with him (since he had not been invited). In the 
evening he (R. Hoshaiah) went to him and said, “Let my lord not be angry with 
me; but since I had guests today, I thought that the honor of my lord should not 
be disparaged today (because of unkind remarks). Therefore I did not eat with 
my lord today.” He answered him, “You have placated the one who is seen but 
does not see. May the one who sees and is not seen (= God) accept your 
placation (and repay you for it)!” He said to him, “Where did you get that 
from?” He answered him, “From R. Eliezer b. Jacob (ca. 150). A blind man 
came into the city of R. Eliezer b. Jacob. R. Eliezer b. Jacob took his place 
beneath him, so it might be said, ‘If this were not a significant person, R. Eliezer 


b. Jacob would not have taken his place beneath him.’ They (therefore) gave him 
honorable provisions. He said to them, ‘Why?’ It was said to him, ‘R. Eliezer b. 
Jacob took his place beneath you.’ Then he prayed this prayer for him, ‘You have 
shown love to one who is seen but does not see. May the one who sees but is not 
seen repay love to you.’ ” — The same is found in y. Pe’ah 8.21B.39. ll See b. 
Hag. 5B and Lev. Rab. 4 (108A) at § John 1:18 A. || Pesigta Rabbati 6 (24A): 
“How great are your works, Yahweh, how deep are your thoughts!” (Ps 92:6). 
Come and see the wonders of God!... He created his world, he shaped the 
children of men in it and mazziqin (wreckers = demons): the mazziqin see the 
children of men but the children of men do not see them. He created mazziqin 
and angels of service, and the angels of service see the mazziqin but the 
mazziqin do not see the angels of service. He created the angels of service and 
the mazziqin and the children of men: he (God) sees all but all creatures do not 
see him. Say: “how deep are your thoughts”! || Deuteronomy Rabbah 1 (196A): 
Who is the God of the gods? The one who sees but is not seen. 


1:20 B: Since the creation of the world. 


apo ktiseos kosmou = Ibry't 'wlm,a or: mywm shbr' chqb’ch 't 
h'wlm,b or (and most of the time): mshsht ymy br'shytc “since the 
6 days of creation.” 


a. Babylonian Talmud “Abodah Zarah 9B: In a baraita it has been taught: If 4, 
231 years from the creation of the world lbry't 'wlm someone should say to you: 
“Buy a field worth 1,000 denars for 1 denar,” do not buy it (for then the Messiah 
can come at any moment; see excursus “Signs and Calculations of the Messianic 
Time”). 


b. Babylonian Talmud Berakot 7B: R. Yohanan (f 279) said in the name of R. 
Simeon b. Yohai (ca. 150), “Since the day God created the world, there was no 


one who called God “Lord” 'dwn until Abraham came and called him ‘Lord’ (see 
Gen 15:8).” | Babylonian Talmud Berakot 31B: R. Eleazar (ca. 270) said, “Since 
the day God created the world, there was no one who called God “Sabaoth” until 
Hannah came and called him “Sabaoth” (see 1 Sam 1:11). 


c. Babylonian Talmud Sukkah 49A: R. Yohanan (f 279) said, “The shith (a drain 
at the southwest corner of the altar of burnt offering) has existed since the six 
days of creation.” || Babylonian Talmud Berakot 34B: What does “No eye has 
seen ...” (Isa 4:3) mean? R. Joshua b. Levi (ca. 250) said, “Thereby the wine is 
meant that has been kept in its grapes since the six days of creation (for the meal 
that the righteous will enjoy in the future).” || The term mibbereshith by itself = 
from the beginning, always; so already Sir 15:14 (Hebrew): “God created man 
from the beginning.” 


1:20 C: Through his works. 


tois poiémasin = through his works of creation. See in the OT 
ma'sei yedei yhwh “the works of the hands of Yahweh” = the 
works of creation in Ps 8:7; 19:2; additionally, the term m'asiwm 
by itself in the same sense in Ps 103:22. For the targum, in every 
one of these passages, ovada = work. In the rabbinic literature, 
this means the single work of creation (but also the totality of all 
works) ma'aseh vereshith. 


Babylonian Talmud Ros Haššanah 11A: R. Joshua b. Levi (ca. 250) said, “Every 
work of creation kl m'shh br'shyt was created in its (full) form (size); they were 
created with their knowledge (with their consent); they were created at their 
(explicit) request; for it says, ‘And so heaven and earth and all tsb'm were 
completed’ (Gen 2:1). Do not read tsb'm ‘the host,’ but rather tsivyonan ‘their 


request.’ ” — Parallels can be found in b. Hul. 60A. I Babylonian Talmud Sabbat 
88A: Resh Lagish (ca. 250) said, “What does ‘It was evening and it was 
morning, the sixth day ywm hshshy’ (Gen 1:31) mean? What is the superfluous h 
for (before shshy, which is lacking on days 1—5)? It teaches that God made an 
arrangement with the works of creation m'shh br'shyt and said to them, ‘If the 
Israelites accept the Torah, you will last, but if not, I will let you turn back into 
chaos (tohu vabohu).’ ” — The same is found in b. ‘Abod. Zar. 3A.16. In the 
more extended explanation of Tanh. br'shyt 1B the superfluous h = 5 is 
interpreted in relation to the 5 books of the Torah. By contrast, Rashi in 
commenting on b. Sabb. 88A has ywm hshshy refer to the sixth day of Sivan, the 
day on which the law was given. 


1:20 D: Perceived (nooumena). 


The possibility of knowing God from the works of creation is 
described in most detail in Wis 13:1ff.;a 2 Baruch also regards 
this possibility as beyond dispute.b The rabbinic scholars do not 
go into this question in greater detail. For them, knowledge in 
paganism of the true God was a given due to the fact that both 
Adam and the oldest generations of humanity, on the one hand, 
and Noah and his descendants, on the other, had received from 
God six or seven commandments which would have been 
completely sufficient to keep the pre- and extra-Israelite world 
from sinking into idolatry.c The rabbinic scholars occasionally 
celebrate Abraham as a fully valid proof of the truth that man is 
certainly able, from himself (i.e., from his own power) to know the 
true God and creator of the world from his works.d According to 
a later midrashic work, Job, Hezekiah, and the Messiah are 
further witnesses to this truth.e 


a. Wisdom 13:1ff.: “All people were futile (foolish) by nature, for whom 
ignorance of God was suited and who were not able to know the existent one 
from the visible good, nor did they know the artificer, although they paid 
attention to the works, but instead they considered as gods ruling the world 
either fire or wind or swift air or the circle of the stars or powerful water or the 
lights of heaven. If they, because they were delighted by the beauty of these 
things, viewed them as gods, they should have known how much better (more 
beautiful) the Lord of these things is, for the author of beauty had created them. 
But if they were amazed at their force and power, they should have known from 
this how much more powerful the one who made them is. For from the 
magnitude and beauty of created things their author should accordingly be seen 
(thedreitai; see kathoratai in Rom 1:20). However, they are nevertheless little to 
blame because of these things, for they who seek God and want to find him 
easily go astray; for they look into these things as they linger among his works, 
and let themselves be coaxed by the appearance, since the sight of them is 
indeed beautiful. On the other hand, though, they are not excused (syngn6stoi, 
see anapologétous in Rom 1:20). For if they were able to know so much that 
they were able to comprehend the world, why did they not more quickly find its 
ruler!?” 


b. 2 Baruch 54:17f.: “Now, though, turn only to destruction, you who are now 
wrongdoers; for you will be harshly afflicted, since you formerly neglected the 
knowledge of the Most High. For his works have not taught you, nor has the 
skillful arrangement of his creation, which always exists, persuaded you (of 
this).” 


c. See further below at § Rom 1:20 E. 


d. Genesis Rabbah 64 (40C): R. Yohanan (t 279) and R. Hanina (b. Hama [ca. 
225]) both said, “When he was 48 years old, Abraham knew his creator.” Resh 
Lagish (ca. 250) said, “When he was 3 years old, Abraham knew his creator. 
Where (does the proof for this come from)? ‘eqev, that is, 172 (years) Abraham 
listened to the voice of his creator’ (Gen 26:5).” — The midr. interprets ‘qb 


according to its numerical value = 172. Since Abraham lived to be 175 years old 
according to Gen 25:7, he must have entered into God’s service as a three-year 
old, if he served God for 172 years. — Parallels can be found in Gen. Rab. 30 
(18B), where R. Levi (ca. 300) is named as the tradent of Resh Lagish and no 
proof text from Scripture is given; 46 (29A); 95 (60B), where there is a detailed 
interpretation of 'qb; Midr. Song. 5:16 (121A); Pesig. Rab. 21 (105A), where yet 
a third opinion is given, namely that Abraham knew God when he was 50 years 
old; TanhB 1k Ik § 4 (31A), where R. Hanina is the representative of the opinion 
of Resh Laqish; chyy shrh § 6 (60A) lacks the opinion of Resh Laqish; bhr § 3 
(53A) has only Resh Laqish; in Num. Rab. 18 (184D), the saying of Resh Lagish 
is anonymous; in b. Ned. 32A, R. Ammi b. Abba is the author instead of Resh 
Lagish. | Maʻaśe Abraham:2”? When Terah, Abraham’s father, saw this (that 
Nimrod’s people wanted to kill the child Abraham), he hid him in a cave 
underground, where he lived for three years. After three years he pulled him 
from the cave and brought him outside. When he saw the sun rising, he said in 
his heart, “This sun created the world, and I want to worship it, for it created me 
and placed spirit and soul and wisdom in me to serve it.” When the sun went 
down and the moon shone, he said in his heart, “It seems to me that this one 
created the world, and I want to worship it, for it created both me and the whole 
world.” He stood in prayer the whole night until the morning light. But when the 
moon went down and the sun came up, he said, “It appears to me as if I prayed 
in vain.” Then he said, “Now I know that this one (moon) and that one (sun) are 
only two servants who serve the one great and mighty lord, and in truth, he is 
seen by no man in the world, for he is to be feared and lives and remains forever 
without changing and he made heaven and earth and all their host.” Immediately 
Abraham said to his father Terah, “My father, who created heaven and earth?” 
He answered, “Our gods!” Abraham said to him, “Where are they?” He 
answered him, “They stand on the walls of my house.” He said, “Since they are 
in your house, I will go and sacrifice to them, to see if they will perhaps find 
pleasure in me as they do in other children of men.” Abram went to his mother 
and wept before her and said to her, “Make me cake from fine-ground flour so 
that I may make an offering of it to the gods of my father.” She made him a cake; 
he took it and came (with it) to them. And behold, the smallest one was leaned 
against the others. Then Abraham said, “Woe, woe, how weak you are! 
Certainly, time has passed and you have eaten nothing. Stand upright and I will 
give you a beautiful cake that my mother has made me.” And it happened, when 
it did not stand upright, that he went to his mother and said, “This cake was not 
beautiful; make me another cake which is more beautiful than the one from 
before.” She did. Immediately Abram took it and offered it before the greatest 


idol among them all. He said to him, “Stretch out your hand and take my gift 
birkhathi (see Gen 33:11) and refresh your heart!” But he gave him no answer, 
for he was wood. Immediately the spirit of wisdom and of purity alighted on 
Abram and said, “They have eyes and do not see; they have ears and do not 
hear” (Ps 115:5f.). What did Abram do? He said in his heart, “If they hold up in 
the fire, something truly exists in them.” Then he took fire and lit it at a distance 
and said to them, “When it gets (too) hot for you, then get yourselves out of it; 
but if not, you may burn in the fire!” And it happened, when they all were 
burned in the fire, that his father Terah came in the evening to pray to his idols. 
He found them burned and said to his wife, “Who burned my gods?” She said, “I 
do not know.” Then he asked his son Abram, “I heard that you entered (to see 
them) and your mother made you a cake and you went in (with it).” Abram 
answered, “My father, my father, how long they have been in your house without 
eating, and the smallest one had become weak and lay on the ground. Then I had 
compassion for him and got him a beautiful cake. But when the largest saw that I 
gave it to the smallest one, great wrath flared up in him and he burned him and 
also himself.” His father answered and said, “My son is a great fool. This one 
(idol) can neither speak nor hear nor do good or evil. But you have lied. How 
can the one burn the other and himself too!” Then Abram said, “My father, my 
father, let your ear hear what you have let out of your mouth! For you have 
abandoned the one who created you and heaven and earth and served your idol, 
in which nothing exists.” (Then Abraham is brought by his enraged father before 
King Nimrod.) Nimrod said to Abram, “Why did you burn the gods of your 
father?” Abram answered and said, “What should I say to my lord? In truth my 
father is guilty because he did not give them anything to eat. In truth I saw the 
smallest one lying on the ground and spoke to my mother that she might make 
me a really beautiful cake and I brought it before the smallest one. Then the 
wrath of the largest one flared up and he burned that one and himself with fire.” 
Nimrod said to him, “These idols can do absolutely nothing!” He said to him, 
“My lord king, see and hear what you have let out of your own mouth, namely 
that those idols can do absolutely nothing; and you want to abandon the living 
God and eternal king who created heaven and earth and all their host, and serve 
idols made of wood?!” Nimrod answered Abram, “I am the one who created 
heaven and earth and all their host!” Abram said, “Let us now test whether your 
words are true, my lord. Tell the sun to rise in the west and set in the east! If you 
can do this, I will serve you my whole life, for you can truly speak and you live 
and hear.” When Nimrod heard his words, which were true and right, he was 
exceedingly astonished at the three-year old boy that he spoke such words; and 
he called all astrologers and told them all these words. (Then comes Abraham’s 


condemnation to death by fire and his salvation from the furnace of the 
Chaldeans (this is the interpretation of ur kasdym in Gen 15:7). || For passages 
with similar content, see Gen. Rab. 38 (23C); Jellinek, Beth ha-Midrash 1.25 
(m'shh 'brhm); 2.118 (m'shh 'brhm); 5.40 (mdrsh d'brhm); Tanna Devei Eliyahu 
Zuta 25; Sefer ha-Yashar nch (edition Wilna 1870 folio12A); Midr. ‘Abot, 
Warsaw 1896 p. 15ff.; Johann Christian Fabricius, Codex Pseudepigraphus 
Veteris Testamenti.78 


e. Numbers Rabbah 14 (173A.40): “Who has given to me that I should repay 
him?” (Job 41:3). (The passage) speaks of Abraham, who knew God from 
himself, as it says in Prov 14:14, “Whoever is of devious heart will be full from 
his ways” sug lev (Prov 14:14). What does “Whoever is of devious heart will be 
full from his ways” mean? R. Abba b. Kahana (ca. 310) said, “The heart that is 
full of scum sigim will one day be full from its ways. ‘And whoever is a good 
man, from himself’ (Prov 14:14); this goes for Abraham who knew God from 
himself me'atsmo (= out of his own self), and there was no one who taught him 
how he might know God, only he from himself. And this man is one of the four 
children of men who knew God from himself. Job knew God from himself. How 
do we know this? For he says, ‘From my bosom (= from my inner self or from 
myself) I kept the words of his mouth’ (Job 23:12). (The midr. reads mecheqi 
instead of mehuqgi; cf. LXX: en de kolpo mou ekrypsa rhémata autou.) 
Hezekiah, the king of Judah, he too knew God from himself. Where do we 
derive this from? For it is written about him, ‘He will eat curds and honey by the 
time he understands to reject what is bad and choose what is good’ (Isa 7:15). 
And the king, the Messiah, knew God from himself.” (A proof text is lacking; it 
should be noted, though, that the Messiah’s knowledge of God belongs to the 
past already. Therefore, a Messiah is presupposed who has already appeared and 
now dwells somewhere in hiddenness; on this type of messiah, see § John 1:1 A, 
A, n. cand § John 1:1 A, B, n. c.) 


1:20 E: So that they are without excuse. 


Among the apocrypha, Wis 13:1ff. belongs here; see above § Rom 
1:20 D, n. a. — For the rabbinic scholars, it was similarly a firm 
conviction that the nations of the world had no excuse before God 
since they had sunk into paganism. It was generally accepted that 
from the beginning God gave certain basic commandmentsa to 
men on their journey, which were supposed to offer them the 
possibility of adhering to the original knowledge and worship of 
God. Adam received six basic commandmentsb and Noah along 
with his descendants received seven.c It was further said that on 
Sinai God had offered the Torah to all the gentilesd and gave 
them the opportunity again on Ebal to accept the knowledge of 
the Torah.e The fact that the pre- and extra-Israelite world 
neither kept those basic commandments,f nor later paid any heed 
to the Torah and therefore became subject to idolatry, remains 
their own fault,g which cannot be justified by anything. 


a. Basic commandments without which the maintenance of human order is 
inconceivable. Sifra Leviticus 18:4 (338A): “My laws” (Lev 18:4), these are the 
words in the Torah which, if they were not written, would have to be written 
with good reason, as, for example, concerning theft, adultery, idolatry, 
blasphemy, and bloodshed (murder). If these were not written, they would have 
to be written with good reason (because they are absolutely necessary for the 
continued existence of humanity). “My statutes” (Lev 18:4), these are those 
regulations to which the evil inclination and the ‘akum (gentiles) take exception, 
as, for example, concerning eating pork, clothing made of mixed fibers, the 
removal of the shoe by the sister-in-law (in the case that levirate marriage is 
refused), the cleansing of the leper, the red heifer, the ram to be sent away into 
the wilderness, to which the evil inclination and the ‘akum (gentiles) take 
exception (cf. on this the excursus “The Good and Evil Inclination”). This 
means: “I, Yahweh, have determined you are not authorized to take exception to 
them.” — The same as a baraita in b. Yoma 67B. — The ancient synagogue 
made the five commandments listed above the foundation of the Adamic and 
Noachic commandments because they were necessary for the existence of 
human society. 


b. The Adamic commandments. — Deuteronomy Rabbah 2 (198D): How many 
things was the first man given a commandment about? The scholars (so the 
baraita) taught the following: “The first man was given a commandment 
concerning six things: concerning idolatry, blasphemy, judges (= judiciary), 
bloodshed (murder), adultery, and theft.” Rabbi (Judah I [f 217?]) said, “All 
these commandments are contained in one verse: ‘Yahweh Elohim commanded 
men with the following, “From every tree of the garden you may eat” (Gen 
2:16).’ (The proof is then given in detail via inference by analogy, according to 
which when the same word appears in two passages of Scripture, one may draw 
on the content of the one passage of Scripture to illuminate the other. Scripture 
reads:) ‘He commanded’ relates to idolatry, see, ‘Because he walked after an 
(idolatrous) “commandment” ’ (Hos 5:11). “ ‘Yahweh’ relates to idolatry, see, 
“Whoever blasphemes the name of “Yahweh” ’ (Lev 24:16). ‘Elohim’ related to 
the judges, see, ‘The matter of two should come before “Elohim” (= judge 
according to the Midr.)’ (Exod 22:8). ‘Men’ is related to bloodshed, see, 
“Whoever sheds a “man’s” blood’ (Gen 9:6). ‘With the following’ relates to 
adultery, see, ‘ “With the following”: If a man dismisses his wife ...’ (Jer 3:1). 
‘From every tree of the garden you may eat,’ but not from the one who is robbed, 
and thereby gave him the prohibition concerning theft.” — Parallel passages can 
be found in Midr. Song. 1:2 (82B), where the author is R. Eleazar (ca. 270), and 
instead of 6 commandments, 7 commandments are erroneously named; in Gen. 
Rab. 16 (11C), the author is R. Levi (ca. 300) and the proof text for “judge” 
comes from Exod 22:27; in Pesiq. 100B, the author is R. Judah b. Simeon (ca. 
320), and instead of 6 commandments likewise 7 commandments are named; in 
Midr. Ps. 1 § 10 (5B), the author is R. Levi, without a proof from Scripture. | A 
variant tradition about the mitzvoth of Adam is found in b. Sanh. 56B: R. Judah 
(ca. 150) said, “The first man received only one commandment, specifically 
concerning idolatry, see, ‘Yahweh commended the divinity to Adam’ (so Midr. 
Gen. 2:16).” R. Judah b. Batera (ca. 110) said, “Also concerning blasphemy.” 
Some said, “Also concerning the judges (administration of justice).” This 
follows the opinion of what Rab Judah (f 299) said in the name of Rab (f 247), 
“<I am God,’ you are not to blaspheme me; ‘I am God,’ you are not to exchange 
me (idolatrously for another god); ‘I am God,’ let the fear of me be upon you (in 
judicial decisions)? According to whose opinion? According to the opinion of 
‘some people’ ” (whose three Adamic commandments: idolatry, blasphemy, and 
administration of justice, Rab also finds implied in the words: “I am God” in 
Gen 2:16). | The six commandments laid on Adam were later commanded to the 


descendants of Noah with the addition of a seventh commandment (not to eat 
part of an animal while it was still alive). This seventh commandment was 
irrelevant for Adam, because according to rabbinic understanding he was 
prohibited from consuming meat. Babylonian Talmud Sanhedrin 59B: Rab Judah 
(t 299) said that Rab (t 247) said, “The first man was not allowed to consume 
flesh; see Gen 1:29f., ‘Let this (the plant world) serve to nourish you and every 
animal of the earth,’ but the animals of the earth are not for your nourishment. 
But when the children of Noah came, he (God) permitted meat for them (see 
Gen 9:3, ‘Everything that moves, that lives there, is to serve for your 
nourishment. I have given you everything, just as the green of the plants.’) 
Should the member of a living animal not be used? Scripture teaches, ‘You are 
not to eat meat while it still has its soul, its blood.’ ” — On this interpretation of 
Gen 9:4, see § Acts 15:20 D, II, #1, n. a. 


c. The Noachic commandments. — Tosefta ‘Abodah Zarah 8.4, 6 (473.12, 21): 
Seven commandments were given to the children of Noah, specifically 
concerning administration of justice, idolatry, blasphemy, adultery, bloodshed, 
theft ... and the member from a living animal. I Seder ‘Olam Rabbah 5: Seven 
(of the ten Sinaitic commandments) had been commanded to the children of 
Noah. (Then comes a proof from Scripture from Gen 2:16 similar to the one 
brought forth above in n. b according to Deut. Rab. 2:) “He commanded” relates 
to the judges (administration of justice), see, “I have chosen him, that he may 
‘command’ ... to practice righteousness and justice” (Gen 18:19); “Yahweh” 
relates to blasphemy, see, “Whoever blasphemes the name of ‘Yahweh’ ” (Lev 
24:16); “Elohim” relates to idolatry, see, “There is to be no other ‘Elohim’ 
except me” (Exod 20:3); “men” relates to bloodshed, see, “Whoever sheds a 
‘man’s’ blood” (Gen 9:6); “in the following way” relates to adultery, see, “ ‘In 
the following way’: If a man dismisses his wife ...” (Jer 3:1); “from every 
mikkol tree of the garden” relates to theft, see, “From every” mikkol, in relation 
to what one falsely swears by ... (Lev 5:2-4); “you may eat,” this relates to the 
member of a living animal, see, “ “You may not eat’ meat while it still has its 
soul, its blood” (Gen 9:4). |I A baraita in b. Sanh. 56B.1.13: Seven 
commandments were given to the children of Noah concerning administration of 
justice, blasphemy, idolatry, adultery, bloodshed, theft, and the member of a 
living animal. R. Hanina b. Gamaliel (ca. 120) said, “Also concerning the blood 
of a living animal (see on this § Acts 15:20 D, II, #1, n. a)....” R. Hidqa (ca. 
120) said, “Also concerning castration.” R. Simeon (ca. 150) said, “Also 


concerning sorcery.... Where do we find proof for this?” R. Yohanan (f 279) 
said, “From Gen 2:16.” — The itemized proof is then given just as above in S. 
‘Olam Rab. 5, except the closing sentence is different: “From every tree of the 
garden,” but not from what is robbed; “you are to eat,” but not a member of a 
living animal. — Then follows: When R. Isaac (ca. 300) came, he taught 
contrary to the Tannaitic tradition: “He commanded” in Gen 2:16 related to 
idolatry and “Elohim” to the judges. (The further debate about this then also 
finds the scriptural proof in Exod 32:8 and Hos 5:11, or in Exod 22:7.) — 
Parallel passages can be found in Gen. Rab. 34 (20D); Exod. Rab. 30 (89D); 
Midr. Song. 1:2 (83A); Midr. Prov. 31:29 (55B). || Different traditions about the 
Noachic commandments. Babylonian Talmud Sanhedrin 56B: In the school of 
Manasseh (during the tannaitic period) it was taught: Seven commandments 
were given to the children of Noah: concerning idolatry, adultery, bloodshed, 
theft, the member of a living animal, castration, and the mixing of two different 
types. See the additional explanations above in b. Sanh. 56B.1.13. || Babylonian 
Talmud Hullin 92A: “Then they weighed my wage, thirty pieces of silver” (Zech 
11:12).... Ulla (ca. 280) said, “This refers to the 30 commandments that the 
children of Noah took on themselves but of which they kept only three. The one, 
that they not give males (individuals used for pederasty) a marriage contract; the 
other, that they not weigh the meat of a killed animal (or also—cf. Rashi ad loc. 
—of a dead person) in the meat market; the third, that they honor the Torah.” | 
Among texts from an older time, Jub. 7:20 belongs here: “In the 28th Jubilee, 
Noah began to command his children’s children with the ordinances and the 
commandments and all justice that he knew; and he admonished his children to 
practice righteousness and to cover the shame of their flesh and to bless the one 
who created them, and to honor father and mother and to love his neighbor, and 
to keep themselves from harlotry and all unrighteousness.” 


d. The Torah offered to the nations on Sinai. Mekilta Exodus 20:2 (74A): (When 
God revealed himself on Sinai at the giving of the law,) all the kings of the 
nations of the world gathered together with Balaam, the blasphemer (in order to 
ask him what God intended). But when they had heard the word from his mouth 
(that God appeared at the giving of the law [see Mek. Exod. 18:1 (64B)]), they 
all turned away and each one went to his place. And this is why the nations of 
the world were called upon (to accept the Torah), so that they would have no 
excuse in the face of the Shekinah by saying, “If we had been called upon, we 
would have taken (the Torah) on ourselves long ago.” Behold, they were called 


upon, but they did not take (the Torah) on themselves; for it says, “Yahweh came 
from Sinai” (Deut 33:2) and revealed himself to the descendants of Esau, the 
blasphemer, and said to them, “Are you willing to accept the Torah?” They 
answered him, “What is written in it?” He said to them, “You shall not kill!” 
They answered, “This is the inheritance that our father bequeathed to us; for it 
says, ‘By your sword you will nourish yourself’ (Gen 27:40).” He revealed 
himself to the children of Ammon and Moab and said to them, “Are you willing 
to accept the Torah?” They answered him, “What is written in it?” He said to 
them, “You shall not commit adultery!” They said to him, “We all descend from 
adultery; for it says, ‘Then Lot’s two daughters became pregnant by their father’ 
(Gen 19:36); how can we accept it then!” He revealed himself to the children of 
Ishmael and said to them, “Are you willing to accept the Torah?” They answered 
him, “What is written in it?” He said, “You shall not steal!” They answered, 
“Our father was blessed with this blessing; for it says, ‘He (Ishmael) will be a 
wild ass of a man’ (Gen 16:12). It also says, ‘For stolen, I am stolen’ (Gen 
40:15).” But when he came to the Israelites with “the fire of the law in his right 
hand for them” (so the midr. interprets Deut 33:2), then they all opened their 
mouth and exclaimed, “We want to do and obey everything that the Lord has 
spoken” (Exod 24:7). — The same is found as a baraita in shorter form in Midr. 
Lam. 3:1 (69A); a more extended version is found in SDeut 33:2 § 343 (142B) 
with the conclusion: There was no nation among the nations to which he would 
not have gone, spoken, and knocked on their door, to see whether they were 
willing to accept the Torah. And so it says, “All the kings of the earth praised 
you, Yahweh, when they heard the words of your mouth” (so Midr. Ps. 138:4). 
Perhaps they heard and accepted! However, it says, “But they do not do the 
same” (Ezek 33:31 as cited by Yalqut; the passage is related by the midr. to the 
gentiles). It also says, “In wrath and fury I will take revenge on the gentiles, who 
were not willing to listen” (Mic 5:14). — The same concluding sentences of 
SDeut 33:2 with some variations are also in Pesiq. 199B; Tanh. wz't hbrkh 31B. 
Here the following explanation comes first: “And he said, ‘Yahweh came from 
Sinai’ ” (Deut 33:2). This teaches that God circulated the Torah among all 
nations, but they did not accept it, until he came to the Israelites and they 
accepted it. For it says in Deut 33:2, “He shone upon them from Seir, these are 
the sons of Esau, who are the inhabitants of Seir” (this is what bny sh'yr appears 
to mean here; differently, Gen 36:20f.). “He shone from Mount Paran,” these are 
the sons of Ishmael; for it says, “He settled in the wilderness of Paran” (Gen 
21:21). It is also written, “He arose and made the earthquake” (Hab 3:6). When 
God saw that they were not willing to accept the Torah, he made them jump up 
and skip to gehenna. | Here we should also include passages that claim that at the 


giving of the law God’s voice divided itself into four or seventy voices, in 
accordance with the number of the four main languages or in accordance with 
the number of the seventy nations of the earth. This means that God offered his 
Torah to each of the seventy nations in their own languages. Sifre Deuteronomy 
33:2 § 343 (142B): When God revealed himself to give the Torah to Israel, he 
did not reveal himself in one language but rather in four languages. “And he 
said, ‘Yahweh came from Sinai’ ” (Deut 33:2): this pertains to the Hebrew 
language; “he shone upon them from Seir”: this pertains to the Roman language 
(Seir is the location of Esau and Esau = Rome); “he shone from Mount Paran”: 
this pertains to the Arabic language (Paran is the location of Ishmael in Gen 
21:21); “and he came we'atha from holy myriads”: this pertains to the Aramaic 
language (because 't' is an Aramaic word). | Babylonian Talmud Sabbat 88B: In 
the school of R. Ishmael (f ca. 135) it was taught: “As a hammer that smashes 
rocks” (Jer 23:29). As the hammer (blow) is divided into innumerable sparks, so 
the word that came from the mouth of God (at the giving of the law) divided 
itself into seventy languages. — In the parallel passage b. Sanh. 34A, the 
manifold meaning of a passage of Scripture is shown from Jer 23:29. | Midrash 
Psalm 92 § 3 (202A): R. Joshua (b. Levi [ca. 250] see Yalqut Ps. § 795) said, 
“As when the anvil is struck and the sparks fly here and there”; R. Yose b. 
Hanina (ca. 280) said, “As when a rock is struck with a hammer and the pieces 
fly out here and there—just so was it with the ‘proclamations in a great host’ (Ps 
68:12); for God let the word go from his mouth (at the giving of the law) and 
then it divided into innumerable words (read m'mrwt ‘words’ instead of m'wrwt 
‘lights.’ ” | Babylonian Talmud Sabbat 88B: R. Yohanan (t 279) said, “What 
does ‘The Lord gives the word which contains a great host for proclamations’ (so 
Midr. Ps. 68:12) mean??? Every single word that went from the mouth of the 
Almighty divided into 70 languages.” || Exodus Rabbah 5 (71A): “Every people 
saw the voices” (Exod 20:18). It does not say “the voice,” but rather “the 
voices.” R. Yohanan (f 279) said, “The voice went out and divided into 70 
voices, into 70 languages, so that all nations could hear them; and every single 
people heard the voice in its language and their souls fled; but Israel heard the 
voices without being damaged.” | Exodus Rabbah 28 (88E): “Yahweh spoke 
these words to your whole assembly with a great voice that did not stop” (so 
Midr. Deut. 5:19). R. Yohanan (t 279) said, “The one voice divided into seven 
voices and these divided into 70 voices.” — The same is given anonymously in 
Midr. Ps. 92 § 3 (202A). 


e. The Torah was made known to the nations on Ebal.*° The base passage is m. 
Sotah 7.5: Then they brought the stones and built the altar and whitewashed it 
with lime and wrote on it all the words of the Torah in 70 languages; for it says, 
“Completely understandable” (Deut 27:8; i.e., understandable for everyone, even 
the gentiles). Then they took the stones and came and spent the night in their 
place (cf. Deut 27:1-8; Josh 4:1ff; 8:30-32). — The further tradition on this 
issue is conflicted: whereas in the Tosefta and the Babylonian Talmud the 
controversy is about whether, according to Deut 27:1-8, the Torah was written 
on the altar before or after the stones were whitewashed, in the Jerusalem 
Talmud the issue is the different question of whether the altar stones in Josh 
8:30ff. or the stones of the camp (night quarters) in Josh 4:3 were used to write 
down the Torah. a. Tosefta Sotah 8.6 (310): R. Judah (ca. 150) said, “The Torah 
was written on the altar.” The scholars answered him, “How then would the 
nations of the world have been able to learn the Torah (since the altar was 
immediately whitewashed, whereby the inscription must have been made 
unreadable)!” He said to them, “God put it into the hearts of the nations to send 
writers who made a transcript from the stones in 70 languages. In that hour the 
judgment over the nations of the world was sealed sentencing them to the pit of 
abyss (= gehenna) (because they knew the Torah but did not keep it).” R. Simeon 
(ca. 150) said, “The Torah was written on the lime. In what way? The altar was 
coated and whitewashed with lime and all the words of the Torah were written 
on this, and beneath them Deut 20:18 was written, ‘So that they may not teach 
you to do all the abhorrent things....’ If you turn, we will accept you.” || A baraita 
in b. Sotah 35B: How did the Israelites write down the Torah? R. Judah said, “It 
was written on the stones, as it says, ‘Write on the stones all the words of the 
law’ (Deut 27:8), and then they were whitewashed with lime.” R. Simeon 
answered him, “According to your words, how were the nations of the world 
able to learn the Torah?” He said to him, “God gave them great insight so that 
they sent writers who flaked off the lime and then transcribed the Torah. And 
their sentence confining them to the pit of the abyss was sealed, because they 
could have learned (the Torah) but did not.” R. Simeon said, “It was written on 
the lime and these words were written for them at the bottom, ‘So that they may 
not teach you to do all the abhorrent things ...” (Deut 20:18). From that we learn 
that the Torah would have been accepted if they penitently turned.” Rabbah b. 
Shela (ca. 325) said, “What was the scriptural basis for R. Simeon? Because it 
says, ‘The nations of the world are to be burned to lime’ (Isa 33:12), that is, 
because of the lime (on which the Torah was written).” By contrast R. Judah 
interpreted these words in the sense of: “as lime”; just as there is no other 
destiny for the lime than to be burned, so also are the nations of the world 


destined for burning (in gehenna). — b. A baraita in y. Sotah 7.21D.33: “The 
words of the Torah were written on the stones of the camp (Josh 4:3).” These are 
the words of R. Judah (ca. 150). R. Yose (ca. 150) said, “They were written on 
the stones of the altar (Deut 27:1ff.; Josh 8:30ff.).” According to the one who 
says, “They were written on the stones of the camp (which remained 
permanently in their place), the nations of the world sent scribes on that day who 
made a transcript of the Torah that was written in 70 languages.” According to 
the one who says, “They were written on the stones of the altar—were these not 
there for a short time only then to be hidden?” (How then could a transcript of 
the Torah be made in so short a time?) Here too a miracle happened: God gave 
understanding into the heart of every single nation so that they made a transcript 
of the Torah which was written in 70 languages. For those who say, “They were 
written on the stones of the camp,” the words in Deut 27:2 speak in their favor: 
“You are to coat them with lime.” (The coat of lime shows that the stones had an 
eternal destiny.) How does the one who says, “They were written on the stones 
of the altar,” maintain these words: “You are to coat them with lime”? (Since the 
altar was broken down again after the sacrifice, it did not need a coat at all!) He 
interprets this as follows: The coat with lime is made as mortar between the 
individual stones. R. Samuel b. Nahmani (ca. 260) said in the name of R. 
Jonathan (ca. 220, so read!): “ ‘And the nations of the world are to be burned to 
lime’ (Isa 33:12), that is, from lime (from the stones whitewashed with lime and 
inscribed with the Torah) they received their judgment, namely death.” R. Abba 
b. Kahana (ca. 310) said in the name of R. Yohanan (f 279), “ ‘And the nations 
are to be completely destroyed chrwb ychrbw’ (Isa 60:12), that is, from Horeb 
(chwrb wordplay with ch’ y’) they received their judgment, namely death.” 
(According to R. Yohanan the liability of the pagan world dates already from 
Sinai; according to R. Jonathan only from Ebal; see the saying of R. Yohanan in 
TanhB bmdbr § 7 in n. g below.) 


f. The pagan world did not keep the Adamic and Noachic commandments. 
Genesis Rabbah 24 (16A): R. Judah b. Simeon (ca. 320) said, “It was determined 
that the Torah was to be given through the first man, see, ‘This book of the 
histories (= Torah) belongs to Adam’ (so Midr. Gen. 5:1). God said, ‘This one is 
the object of my hand, and I should not give it (the Torah) to him?’ But then God 
changed his mind and said, ‘If he already could not abide in the six 
commandments I gave him, how am I to give him the 613 prescriptions, the 248 
commandments, and 365 prohibitions! (On this counting of the commandments, 


see § Matt 22:36, #1.) Therefore, I will not give them to Adam but rather to his 
descendants,’ as it says, ‘This book belongs to the descendants of Adam’ (so now 
Midr. Gen. 5:1).” A parallel passage can be found in Midr. Eccl. 3:11 (19A) with 
the scriptural proof taken from Job 28:27f.: “Then he beheld her (Wisdom = 
Torah) ... and said, ‘She is not for Adam (l'dm = |''dm)!’ ” || Sifre Deuteronomy 
32:28 § 322 (138A): “They are a people of lost counsel” (Deut 32:28).... R. 
Nehemiah (ca. 150) interpreted this in relation to the nations: “the nations (God 
says) have lost the seven commandments which I gave them.” | Leviticus 
Rabbah 13 (114B): Ulla of Beri (= Ulla b. Ishmael, ca. 280?) said in the name of 
R. Simeon b. Yohai (ca. 150), “It is like a man who went out to the threshing 
floor and his dog and his donkey were with him. On his donkey he loaded 5 
seahs and on his dog 2 seahs. The donkey left with it, but the dog squatted. Then 
he removed 1 seah from the dog and laid it on the donkey; nevertheless, he 
squatted. He said to the dog, ‘When you are loaded, you squat; when you are not 
loaded, you squat.’ Just so since the children of Noah could not remain in the 7 
commandments that they had accepted, he (God) came and loaded them on the 
Israelites.” — The same is given anonymously in SDeut 33:2 § 343 (142B). I A 
baraiata in b. Yebam. 48B: R. Hananiah b. Gamaliel (ca. 120) said, “Why are the 
proselytes hard-pressed in this time and why do sufferings visit them? Because 
they (before their conversion) did not keep the 7 commandments of the children 
of Noah.” || Mekilta Exodus (74A): R. Simeon b. Eleazar (ca. 190) said, “If the 
children of Noah could not abide in the 7 commandments that were entrusted to 
them and which they had taken on themselves, how much less could they have 
done so with the commandments in the Torah. It is like a king who hired two 
overseers; the one he set over the supply of straw, and the other over the treasury 
of silver and gold. The one appointed over the straw brought himself under 
suspicion (because of a lack of loyalty) and mumbled that he had not been put in 
charge of the treasury of silver and gold. Then the one in charge of the silver and 
gold said to him, ‘You fool, you have failed to accept responsibility (made 
misappropriations) with straw, so how much more would you have done so with 
silver and gold!’ Is not the inference from the lesser to the greater warranted 
here? Since the children of Noah already were not able to abide in the 7 
commandments, how much less would they have been able to abide in the 613 
commandments.” || Babylonian Talmud “Abodah Zarah 2A.14; 2B.43: R. Hanina 
b. Papa (ca. 300) (according to others, R. Simlai [ca. 250]) said in a presentation, 
“... Immediately God will say to them (the gentiles who justify themselves in 
the last judgment because of their nonobservance of the Torah), ‘Let the former 
things be taught to us,’ as it says, ‘Let them declare the former things to us’ (Isa 
43:9).” When have you kept the 7 commandments which you adopted? How do 


we know that they did not keep these? Rab Joseph (t 333) taught as a tannaitic 
tradition, “ ‘He arose and shook the earth; he saw and absolved the gentiles’ (so 
Midr. Hab. 3:6). What did he see? He saw the 7 commandments that the children 
of Noah took on themselves but did not keep. Since they did not keep them, he 
arose and absolved them of them. Yet in that case they would have benefited 
(from their disobedience)! If this were so, we would find that the sinner is still 
rewarded.” Mar bar Rabina (ca. 400) responded, “It means that they, even if they 
keep them (after they are freed from them), will receive no reward for them.” — 
See the whole passage in the excursus “Depictions of the Judgment in Ancient 
Jewish Literature.” See also b. B. Qam. 38A.5, 14. 


g. The gentile world did not observe the Torah. 2 Baruch 48:38ff.: “At that (end- 
)time the change of the times will be made clearly visible for everyone, because 
they defiled themselves in all those times and they practiced deception and each 
one walked in his (own) ways and did not remember the law of the Most High. 
Therefore, fire will consume their plans and the considerations of their innards 
will be tested by the flame—for the judge will come and will not tarry—because 
each of the inhabitants of the earth could have known when he acted sinfully but 
they did not know my law because of their pride.” | 4 Ezra 7:37: “Then (in the 
last judgment) the Most High will speak to the nations who have awakened, 
‘Now look and know the one you have denied (= God), whom you have not 
served, whose commandments you have scorned.’ ” I Mekilta Exodus (70A): R. 
Eliezer b. Yose the Galilean (ca. 150) said, “See, it says, ‘He makes his word 
known to Jacob, his statutes and laws to Israel; he did not do so with any gentile 
nation’ (Ps 147:19f). What have these unfortunate gentiles done that he was not 
willing to give the Torah to them? Answer: Laws, which they do not know, 
because they were not willing to accept them (see Hab 3:3-6).” || Babylonian 
Talmud ‘Abodah Zarah 2B: (R. Hanina b. Papa, ca. 300 [according to others, R. 
Simlai, ca. 250] said in a presentation that the nations will say to God at the last 
judgment:) “Lord of the world, did you give us the Torah at all so that we did not 
accept it? But how can something like this be said! It is written in Deut 33:2: 
“Yahweh came from Sinai and shone upon them from Seir.’ Further, it says, ‘God 
came from Teman and the Holy One from Mount Paran’ (so the Midr. on Hab 
3:3).” What did he want in Seir and what did he want in Paran? R. Yohanan (t 
279) said, “This teaches that God circulated the Torah in every nation and 
language but they did not accept it until he came to Israel and they accepted it. 
Rather they will say (in the last judgment), ‘Did we then accept it in any way so 


that we did not keep it?’ But this is just their misfortune, because they did not 
accept it!” || Pesiqta 200A: R. Abbahu (ca. 300) said, “It was manifest and well- 
known to the one who spoke and the world was made that the nations of the 
world would not accept the Torah. Why did he do his duty to them (by offering 
them the Torah)? Because this is the kind of God he is: he does not punish before 
he has done his duty to his creatures. Only then does he strike them out of the 
world, for God does not come with tyranny over his creatures.” — The same is 
found in Tanh. wz't hbrkh 31B. || Midrash Lamentations 3:1 (69A): R. Joshua of 
Sikhnin (ca. 330) said in the name of R. Levi (ca. 300), “ ‘I am the man’ (Lam 
3:1); I am the one who is accustomed to chastisements (sufferings); why do you 
bother me? It is like a king who became angry with his matron and cast her out 
and removed her from the palace. She went and pressed her face behind a pillar. 
It happened that the king passed by and saw her. He said to her, ‘Do you want to 
defiantly disguise your behavior?’ She answered him, ‘My lord king, is this (the 
way I was treated) at all lovely for me and pleasant and worthy of me? For no 
other woman took you but me!’ He answered her, ‘It was I who despised all 
women because of you!’ She said to him, ‘In that case, why did you then go into 
this and that entrance, into this and that court, into this and that place?’ Not 
because of this and that woman? She did not take you, though! In the same way 
God said to the Israelites, “You want (in your misfortune) to defiantly disguise 
your behavior?’ They said before him, ‘Lord of the world, is this lovely for us 
and pleasant and worthy of us? For no other nation accepted your Torah but I.’ 
He answered them ‘I am the one who despised all nations because of you!’ They 
said to him, ‘In that case, why did you have your Torah circulated among all 
nations?’ They did not accept it, though.” || TanhumaB bmdbr 8 7 (4A): Six 
names were given for it (Sinai): Mountain of God, Mount Basan, Many-peaked 
Mountain har gavnunnim (Ps 68:16), Mountain of Delight (Ps 68:17), Mount 
Horeb and Mount Sinai.... Mount Sinai, because on it the nations of the world 
became loathsome to God nshtn'w (wordplay on syny), and he spoke his 
judgment on them, as it says, “The gentiles are to be completely destroyed” (Isa 
60:12) (because they despised the Torah). R. Abba b. Kahana (ca. 310) said in 
the name of R. Yohanan (f 279), “The gentiles (goyim) will be destroyed 
because of Horeb, because there they received judgment (because of their 
rejection of the Torah).” — The same is found in Tanh. bmdbr 187A; Num. Rab. 
1 (135D); the saying of R. Yohanan is also found in y. Sotah 7.21D.33 (see 
above in n. e) and Tanh. ttswh 107 A. ll Exodus Rabbah 5 (71A): How did the 
voice (of God at the giving of the law) go out? R. Tanhuma (ca. 380) said, “With 
a double face: it killed the nations who did not accept the Torah, and it gave life 
to the Israelites who accepted it. This is what Moses said to them at the end of 


the forty years, ‘Who is there of all flesh who would have heard the voice of the 
living God out of the fire, as we have, and remained alive?’ (Deut 5:26). You 
(Israel) heard his voice and remained alive, but the nations of the world heard it 
and died.” — The same is found in Tanh. shmwt 65B. || Exodus Rabbah 17 
(79D): “Take a bunch of hyssop” (Exod 12:22). This is meant in Song 2:3 as 
well, “As an apple tree under the trees of the woods.” Why is God compared (by 
Solomon in the Song of Songs) with an apple? In order to tell you: As an apple 
appears just like that to the eye and in it is flavor and aroma, so it acts like God. 
“His gums are sweets and he himself is nothing but charms” (Song 5:16). And 
he appeared to the nations of the world, but they did not wish to accept the 
Torah, because in their eyes the Torah was like something in which there is 
nothing. And yet therein is flavor and aroma. On flavor, see Ps 34:9: “Taste and 
see that Yahweh is good.” And therein is enjoyment; see Prov 8:19: “Better is 
my fruit than exquisite and fine gold.” And therein is aroma; see Song 4:11: 
“The scent of your clothes is like the scent of Lebanon.” But the Israelites said, 
“We know the power of the Torah, so we do not diverge from God and his 
Torah;” for it says in Song 2:3: “It delighted me to sit in his shade, and his fruit 
is sweet to my palate.” || See also the citations in notes d and e. 


1:21 A: They did not praise him as God or give 
thanks. 


The pride of gentiles, which withholds honor from God, and the 
ungratefulness of the gentiles, which forgets God, are castigated in 
the following examples: 


Babylonian Talmud Hullin 89A: R. Yohanan (ft 279) said in the name of R. 
Eleazar b. Simeon (ca. 180), “Everywhere where you find the words of R. 
Eliezer b. Yose the Galilean (ca. 150) in the Haggadah, make your ears like a 
funnel (so you do not miss the smallest word).” “Not because you were more 
numerous than all the nations did Yahweh become devoted to you” (Deut 7:7). 
God said to Israel, “I became devoted to you because you yourselves made 
yourselves small before me when I richly bestowed greatness upon you. I 
bestowed greatness on Abraham, and he said to me, ‘Although I am dust and 
ash’ (Gen 18:27); I bestowed greatness upon Moses and Aaron, and they said, 
“We, who are we?’ (Exod 16:17.) The same with David, and he said, ‘I am a 
worm and not a man’ (Ps 22:7). But it was not so with the nations of the world. I 
bestowed greatness upon Nimrod, and he said, ‘Now then, we will build 
ourselves a city’ (Gen 11:4); I bestowed greatness upon pharaoh, and he said, 
‘Who is Yahweh, that I should listen to his voice?’ (Exod 5:2). The same with 
Sennacherib, who said, ‘Who among all the gods of the countries would have 
freed your land from my hand?’ (2 Kgs 18:35)! The same with Nebuchadnezzar, 
who said, ‘I will rise to the heights of the clouds, I will make myself like the 
Most High’ (Isa 14:14). The same with Hiram, the king of Tyre, who said, ‘I am 
a god, I inhabit a seat of the gods in the heart of the seas’ (Ezek 28:2).” I See b. 
Hag. 13A (= b. Pesah. 94A) at § Matt 11:23 A. ll Exodus Rabbah 5 (71C): “After 
this Moses and Aaron went and said to pharaoh, ‘Yahweh, the God of Israel, has 
spoken thus, “Let my people go so that they may celebrate a festival for me in 
the wilderness” (Exod 5:1).’ ” R. Hiyya bar Abba (ca. 280) said, “That day was 
the day of the reception of the delegation in the house of pharaoh. All kings 
came to honor him and they brought crowns to him as gifts and they crowned 


him; for it was the day on which he was elevated to be the ruler of the world; 
they had also brought their gods along with them. When they had crowned him, 
Moses and Aaron stepped into the door of pharaoh’s palace. The servants went 
in and announced, “Two old men stand at the door.’ He answered, “They may 
enter.’ When they had entered, he looked at them, to see whether they wanted 
perhaps to crown him or present him a letter. But they did not even greet him. 
Then he said to them, ‘Who are you?’ They answered, ‘We are ambassadors of 
the Holy One—blessed be he!’ ‘What do you want?’ asked the king. They said 
“Yahweh has spoken thus, “Let my people go!” ’ Then the king became angry 
and said, ‘Who is Yahweh, that I should listen to his voice, to let Israel go? He 
did not think to send me a crown. He comes to me with words alone. I do not 
know Yahweh, and I will not let Israel go either.’ Then he said, ‘Wait until I have 
searched in my book.’ At once he went into a room in his palace and looked at 
every nation and its gods. He began to read, “The gods of Moab, the gods of 
Ammon, the gods of Sidon....’ ‘I have looked for his name in my secret archive, 
he said to them, but I have not found it.’ ” R. Levi (ca. 300) told a parable which 
makes a comparison of a priest who had a silly slave. The priest went out to the 
city, and the slave went to look for his master on a burial ground. He began to 
call to the people who were there, “Have you not seen my master here?” They 
responded to him, “Is your master not a priest?” He answered, “Yes!” Then they 
said to him, “You fool, who has seen a priest on a burial ground!” So too Moses 
and Aaron said to pharaoh, “You fool, it is indeed customary to seek the dead 
among the living, but also the living among the dead! Our God is a living God. 
However, those you are talking about are dead. But our God is a living God and 
an eternal king!” pharaoh answered, “Is he young or old? How many years old? 
How many cities has he defeated? How many countries has he conquered? How 
many years ago did he come to power?” They answered, “The power and 
strength of our God fill the world. He existed before the world was created, and 
he will exist at the end of the whole world. He formed you and put the spirit of 
life in you.” He responded, “What does he do then?” They said, “He stretches 
out the heavens and established the earth. His voice cleaves flames of fire, he 
topples mountains, and dashes rocks. His bow is fire, his arrows are flames, his 
spear is a firebrand, his shield is the clouds and his sword is lightning. He is the 
one who fashions mountains and hills, he covers the mountains with herbage, he 
causes the rain and dew to come down, he makes the grass grow and hears the 
animals. He forms a child in its mother’s womb and leads it out into the air of 
the world. He topples kings and appoints kings (cf. Dan 2:21).” He answered 
them, “From the beginning you have spoken a lie, for I am the Lord of the 
world. I created myself and the Nile (see: “Mine is the Nile, and I made it” [Ezek 


29:9]).” In that hour he assembled all the wise men of Egypt and said to them, 
“Have you heard of the name of the God of this people?” They answered, “We 
have heard that he is a son of wise men and a son of kings of the past!” Then 
God said, “You call yourselves wise men and me a son of wise men (see: ‘The 
wisest of pharaoh’s counselors, their counsel is stultifying’ [Isa 19:11]); how can 
you then say to pharaoh, ‘I am a son of the wise, a son of previous kings?’ See 
what is written of them, ‘Fools, the princes of Zoan, the wisest of pharaoh’s 
counselors, are fools’ (Isa 19:11), and ‘The wisdom of his wise men will be lost 
and the sense of his sensible ones will be hidden’ (Isa 29:14).” — Then pharaoh 
answered them, “I do not know about your God, who he is, as it says, ‘Who is 
Yahweh, that I should listen to his voice!’ (Exod 5:2).” — In Midr. Prov. 27:17 
(51A), R. Zeira (ca. 300) is named as the author; the beginning (the saying of R. 
Hiyya bar Abba) is also found in TanhB w'r' 82 (10A); the parable of R. Levi is 
likewise found in TanhB w'r' §2 (10A); the parable is found in altered form in 
Lev. Rab. 6 (109C). || Exodus Rabbah 30 (89A): “The strength of the king lies in 
his love of justice” (so Midr. Ps. 99:4). When will power be attributed to God? In 
the hour when he makes his judgment among the nations. So you find it to be 
thus in the case of Nebuchadnezzar, the blasphemer; since he proudly exalted 
himself and said, “Is this not the great Babylon” (Dan 4:27)? God said to him, 
“You blasphemer, foul dankness, you proudly exalt yourself and say, ‘By the 
strength of my power and to the honor of my glory’ (Dan 4:27)? Do you not 
know that everything is mine? Greatness is mine, power is mine, majesty is mine 
and glory is mine. And so David said, ‘Yours, O Yahweh, is the greatness and 
the power and the glory’ (1 Chr 29:11); and further he said, ‘Yahweh, my God, 
you are very great’ (Ps 104:1).” God said to Nebuchadnezzar, “The bit of 
dominion that has been given to you stems from me.” Daniel also spoke thus to 
him, “You, O king, to whom the God of heaven has granted dominion, power, 
strength and honor” (Dan 2:37). And you say: “By the strength of my power and 
to the honor of my glory”? Then you can see: The strength of the king lies in his 
love of justice. ll TanhumaB wyqr' §17 (5B): When God judges all people in the 
future age, he will judge them with the sorcerers and adulterers (see Mal 3:5: “I 
will draw near to you for judgment, and will be a swift witness concerning the 
sorcerers and adulterers and those who swear false oaths.”) Then he will declare 
them guilty and throw them into gehenna. God says, “With what I have given 
you so that you might praise and worship my name, you have cursed and 
slandered me and sworn falsely by my name. All creatures have been created to 
praise me, as it says, ‘Yahweh created everything for his own sake’ (Prov 16:4). 
And it is not enough that you do not praise me, but you also curse me!” Scripture 
says, “The godless are like the tossing sea” (Isa 57:20). Like the waves in the sea 


they proudly raise themselves high, and when each one of them has reached the 
shore, it is broken and retreats, and the other wave sees this, and although it too 
will be broken, it nevertheless raises itself proudly without turning back. So too 
the godless see each the other and proudly exalt themselves. Therefore they are 
compared with the sea (see Isa 57:20). All generations, the generation of Enosh, 
that of the flood, that of the destruction, have not learned from one another, but 
rather have proudly exalted themselves. Therefore, the godless are like the 
tossing sea. The godless have no rest in the world, but the righteous have rest 
(see Jer 30:10: “Jacob will return and have rest light-heartedly and undisturbed.” 
ll See Midr. Ps. 2 § 4 (13A) along with parallels at § Heb 1:5 A, #3 Il Midrash 
Song of Songs 8:14 (134A): R. Levi (ca. 300) said, “It is like a king, who hosted 
a meal and invited the guests. Some of them ate and drank and praised the king, 
and some of them ate and drank and cursed the king. The king noticed this and 
wanted to bring dismay among them at his meal and disrupt this. Then the 
matron came up and interceded for them. She said, ‘My lord king, instead of 
looking at those who eat and drink and curse you, look at those who eat and 
drink and praise you and extol your name.’ Likewise, when the Israelites eat and 
drink and praise and extol and worship God, he hears their voice and is 
appeased. But when the nations of the world eat and drink and blaspheme God 
and revile him with their fornication which they discuss, in that hour God thinks 
of even destroying his world. Then the Torah approaches and intercedes and 
says, ‘Lord of the world, instead of looking at those who blaspheme and enrage 
you, look on your people Israel who praise and extol and worship your great 
name with thanksgiving and songs and hymns.’ And the holy spirit (who speaks 
in Scripture) calls, ‘Flee, my companion’ (Song 8:14), flee from the nations of 
the world and bind yourself to Israel.” | Among the pseudepigrapha, reference 
may be made to 1 Enoch 46:5: “He (the Messiah) will cast the kings from their 
thrones and from their kingdoms, because they do not exalt or praise him or 
gratefully recognize whence the kingdom has been conferred upon them.” || 4 
Ezra 8:60: “For the Most High did not want men to perish. Rather the creatures 
themselves have dishonored the name of the one who made them and shown 
ungratefulness to the one who prepared life for them.” || 2 Baruch 82:3-9: “Now 
we see the fullness of the prosperity of the nations, while they act godlessly, and 
yet they are like a breath. And we behold the extent of their dominion, while 
they commit iniquity, and yet they will be made like a drop. And we see the 
strength of their power, while they oppose the Almighty year after year, and yet 
they will be counted as spittle. And we consider the glory of their greatness, 
while they do not observe the commandments of the Most High, and yet they 
will pass away like smoke. And we contemplate the beauty of their splendor, 


while they live in impurities, and yet they will wither like the grass that dries up. 
And we consider the strength of their cruel severity, while they do not think 
about the end, and yet they will be dispersed like a wave that flows by. And we 
observe their ostentatious power, while they deny the goodness of God who gave 
them (it), and yet they will pass away like a wave which goes by.” ll See 2 Bar. 
48:38ff. at § Rom 1:20 E, n. g. 


1:21 B: They became futile (emataidthésan) in their 
thoughts. 


Mataia, mataiousthai saepe dicitur de idolis eorumque cultu et 
cultoribus (2 Kgs 17:15; Jer 2:5); nam objecto suo conformator 
mens, Bengel. 


Wisdom 13:1: “All people were futile mataioi by nature, for whom ignorance of 
God was suited (see the whole passage at § Rom 1:20 D, n. a. | Deuteronomy 
Rabbah 1 (196A): R. Levi b. Lahma (ca. 250, so read instead of b. Hama) said, 
“If the idolater becomes like the idol itself, as it is written, ‘Their makers will be 
like them’ (Ps 115:8), should not then the one who serves God all the more 
become like him? How do we know this? It is written, ‘Blessed is the man who 
trusts in Yahweh. He will be (like) Yahweh as a result of his trust’ (so Midr. Jer. 
17:7).” | Jerusalem Talmud “Abodah Zarah 4.44A.44: R. Zeira (ca. 300) said, “If 
it said in Ps 115:8, “Their “worshipers” will be like them (the idols),’ the 
difficulty would be that the worshipers of the sun will be like the sun, the 
worshipers of the moon like the moon. But it says in Ps 115:8, “Their “makers” 
will be like them.’ ” R. Mani (II, ca. 370) said, “(Even) if it were written, “Their 
“worshipers” will be like them,’ there would be no difficulty; for it says in Isa 
24:23, “The moon will blush and the sun will go pale’ (thus also the end of their 
worshipers will be shame).” 


1:22: Boasting that they were wise, they became fools. 


1. Asimilar thought may underlie the exposition in b. Sanh. 109A: 
R. Jeremiah b. Eleazar (ca. 270) said, “(The generation of the 
tower in Gen 11) divided into three parties. The one said, ‘We 
want to go up and live there (on the tower).’ The other said, ‘We 
want to go up and practice idolatry.’ The third said, ‘We want to 
go up and wage war (with God).’ The one that said, ‘We want to 
go up and live there,’ Yahweh scattered; the one that said, ‘We 
want to go up and wage war,’ became apes, spirits, demons, and 
night ghosts; and concerning the one that said, ‘We want to go up 
and commit idolatry, in their case Yahweh confused the language 
of all the people of the earth.’ ” || See similar entries at § Rom 1:21 
A above. 


2. Pride destroys the wisdom of the wise. 


Babylonian Talmud Pesahim 66B: Rab Judah (f 299) said that Rab (t 247) said, 
“If a man is wise, wisdom vanishes from him if he proudly boasts hmtyhr. If he 
is a prophet, his prophecy (prophetic gift) vanishes from him.” 


1:23 A: They exchanged the glory of the immortal 
God. 


1. kai éllaxan tén doxan tou aphthartou theou. — This follows Ps 


106:20 and Jer 2:11. Septuagint Psalm 106:20: kai éllaxanto tén 
doxan auton en homoidmati moschou esthontos chorton. — 
Septuagint Jeremiah 2:11: ho de laos mou éllaxato tén doxan 
autou, ex hés ouk opheléthésontai. 


Mekilta Exodus (40A): R. Pappos (ca. 110) said in a presentation, “ “They 
exchanged their glory (the one who was their glory, i.e., God) for the image of a 
bull that eats grass’ (Ps 106:20). I could understand this about the bull of the 
world above (see Ezek 1:10). There Scripture teaches, ‘that eats grass.’ ” R. 
Agiba (t ca. 135) said to him, “Enough, Pappos!” He answered him, “How do 
you understand, ‘They exchanged their glory for the image of a bull that eats 
grass’?” “I understand it to refer to an (earthly) bull below. Perhaps a bull at all 
possible times of the year?3t Scripture teaches, ‘that eats grass’; there is nothing 
uglier and more detestable than a bull at the time when it eats grass.” — Parallel 
passages can be found in Midr. Song. 1:9 (90B); Midr. Ps. 106 § 6 (228A). I In 
Mek. Exod. (46B) R. Judah (ca. 150) lists Jer 2:11 and Ps 106:20 among the 
passages in which Scripture removed offensive statements about God by means 
of veiled circumlocution. R. Judah said, “ ‘... My people has exchanged its 
glory’ (Jer 2:11); Scripture used a circumlocution (it should say ‘my glory’). 
Likewise: ‘They exchanged their glory for the image of a bull’ (Ps 106:20); 
Scripture used a circumlocution (it should say my glory).” — The same is found 
anonymously in SNum 10:35 § 84 (22B) and Tanh. bshlch 82B; here there is the 
addition that the change is an improvement tiqun by the Sopherim, the men of 
the great synagogue (at Ezra’s time). ll Midrash Song of Songs 1:6 (88B): R. 
Isaac (ca. 300) said, “A woman who dwelled in the city once had an Ethiopian 
slave who went down with her companion to get water from a well. She said to 
her companion, ‘My companion, tomorrow my master will dismiss his wife and 
take me as his wife.’ The other one responded, ‘Why then?’ She said, ‘Because 
he has seen her hands with soot on them (blackened).’ The other one answered, 
“You biggest fool in the world, let your ears hear what your mouth says! If you 
say about his wife who is dear to him above all else that he wishes to dismiss her 
because he saw her hands with soot on them for a moment, how much more does 
that go for you who were completely sooted and black your whole life from your 
mother’s womb!’ So also Israel says, ‘When the nations of the world slander and 
say, “This nation has exchanged its glory, as it says, “They exchanged their glory 
...” (Ps 106:20)”: If we incurred so much guilt in a short moment (because of the 


golden calf), how much more does that go for you!’ Israel further says to the 
nations of the world, ‘We will tell you whom we are like. Like a king’s son who 
went out to the commons of a city. The sun fell on his head (he got sunstroke) 
and his face became yellow. He went back into the city, and with a little water 
and with a few baths from the bathhouses his body became white again, and he 
returned to his beauty, as he was before. So are we, when the sun of idolatry 
tanned us (cf. Song 1:6B). But you are tanned from your mother’s womb. While 
you were still in your mother’s womb, you served idols. How so? If a woman 
became pregnant, went into the house of her idol, bowed and worshiped the idol, 
she herself did so along with her child (in her womb).’ ” I The reference to Ps 
106:20 in b. Tem. 28B is irrelevant for our passage. 


2. How did the ancient synagogue think of the gods of the 
gentiles? 


A. The gods of the gentiles are angels to whom God subjected the 
70 nations of the world. In 1 Enoch 89:59ff., they are called 
“shepherds,” and in rabbinic literature sarei ummoth ha'olam 
“(angel) rulers of the nations of the world” (cf. Dan 10:13, 20f.). 


Septuagint Deuteronomy 32:8f.: “When the Most High distributed the nations, as 
he dispersed the sons of Adam (at the time of the confusion of the languages), he 
established the boundaries of the nations according to the number of the angels 
of God (variant reading: according to the number of the children of Israel). And 
the Lord’s portion became his people Jacob, Israel his possession apportioned to 
him.” I Sirach 17:14: “For each people he (God) appointed an (angel-)ruler 
hégoumenon; but the Lord’s portion is Israel.” ll 1 Enoch 89:59f.: “He (God) 
called 70 shepherds and cast those sheep (Israel), in order to pasture them, and 
said to the shepherds and their companions, ‘Each one of you is to pasture the 
sheep from now on and do everything that I will command you. And I will 
deliver them to you precisely numbered and will tell you who of them is to be 
killed and kill these!’ Then he ceded those sheep to them.” (As long as the 


nations of the world rule over the Israelites, the latter are handed over into the 
hand of the angel-rulers of the nations; but God watches that no hardships 
happen to them unduly.) See Jub. 15:30ff.: “But he (God) chose Israel, that they 
would be his people. And he sanctified them and gathered them from all the 
children of men; for many are the nations and numerous are the people, and they 
all (belong) to him, and he gave the spirits power over everyone, so that they 
made them stray from (behind) him. But over Israel he gave no angel or spirits 
power. Rather he alone is their sovereign, and he protects them and claims them 
for himself out of the hand of his angels and out of the hand of his spirits and out 
of the hand of all his powers, so that he may protect them and bless them, and 
they may belong to him, and he may belong to them from now until eternity.” | 
Testament of Naphtali (Hebrew) 8ff.: “I (Naphtali) warn you ... not to forget 
Yahweh your God, the God of your fathers, whom our father Abraham chose 
when the races (of men) were separated from one another in the days of Peleg. 
For then the Holy One came down from his high heaven and made the 70 angels 
of service come down (with him) and Michael was at their head. He spoke and 
commanded each one of them to teach 70 languages to the 70 generations of 
those who descended from the loins of Noah. The angels immediately came 
down and did as their creator had commanded. And the holy language, the 
Hebrew language, remained only in the house of Shem and Eber and in the 
house of our father Abraham, who belongs to their descendants. On that day, 
however, Michael delivered a message from the Holy One, the One who is 
highly to be praised, and said to the 70 nations, to each one in particular, ‘You 
know the waste that burdens you, and the plot which you have developed against 
the Lord of heavens and earth. And now, choose for yourselves today whom you 
will serve, and who your intercessor in the heavenly world will be!’ Then the 
godless Nimrod answered and said, ‘For me there is no one greater than the one 
who taught me and my people the language of Cush in one hour!’ And Phut and 
Mizraim and Tubal and Javan and Meshek and Tiras answered, and likewise 
each nation chose their (guardian) angel, and not a single one of them mentioned 
the name of the Holy one, the One who is highly to be praised. But as soon as 
Michael said to our father Abraham, ‘Abram, whom will you choose and whom 
will you serve?’ Then Abraham answered, ‘I select and choose none other than 
the One who spoke and the world came into being, who formed me in my 
mother’s womb, one body in the middle of another body, and put spirit and soul 
in it. I choose him and I will devote myself to him, I and my descendants for all 
eternity!’ Hereupon the Most High divided the nations and gave them over and 
delimited for each nation their portion and lot. And from that time all nations of 
the earth were divided by the Most High; only the house of Abraham still 


remained with its creator to serve him, and after him Isaac and Jacob.” || Targum 
YeruSalmi I Genesis 11:7f.: “Yahweh said to the 70 angels who stand before him, 
‘Come now, let us go down and confuse their languages there so that no one will 
any longer understand the language the other.’ Then the Memra of Yahweh 
appeared over the place and with it 70 angels, corresponding to the 70 nations 
and the individual languages of its nations. From then on, he bound his hands 
(those of the individual angel) and’scattered them (humanity) from there over the 
surface of the whole earth’ in 70 languages so that each one did not understand 
what the other said.” || Targum Yerusalmi I Deuteronomy 32:8f.: “When the 
Most High gave the world as a possession to the nations who had gone forth 
from the sons of Noah, when he separated writing systems and languages for the 
children of men at the time of the scattering, at the same time he cast their lot 
with the 70 angels, the rulers of the nations, with whom he had appeared to look 
at the city (Gen 11:7f.); at the same time he established the boundaries of the 
nations according to the sum of the number of the 70 souls of Israel who went 
down to Egypt. And when the holy people fell to the lot of the Lord of the world, 
Michael opened his mouth and said, ‘This is a good portion, for the name of the 
Memra of Yahweh (namely el) is in it (namely in yisra'el).’ Then Gabriel opened 
his mouth to worship and said, “The house of Jacob is the lot of his 

possession.’ ” | Midrash Song of Songs 2:1 (95A): R. Eleazar of Modiim (f ca. 
135) said, “One day in the future (at the last judgment) the ruling angels of the 
nations will come to indict the Israelites before God. They will say, ‘Lord of the 
world, these (the nations) have committed idolatry, and those (the Israelites) 
have committed idolatry; these have committed fornication, and those have 
committed fornication; these have shed blood and those have shed blood....’ ” 
— See the whole passage with parallels in the excursus “Depictions of the 
Judgment in Ancient Jewish Literature.” || Pesiqta Rabbati 21 (103B): R. Yose b. 
Halapta (ca. 150) said, “These (the myriads of angels who according to the 
haggadic interpretation of Ps 68:18 accompanied God at the giving of the law) 
were the ruling angels of the nations of the world.” And why did they come 
down? R. Hiyya b. Abba (ca. 280, so read instead of Rabba) said, “For the honor 
of the Torah.” R. Hiyya b. Yose (ca. 260) said, “For the honor of Israel.” | 
Pesigta 151A: R. Berekhiah (ca. 340) and R. Helbo (ca. 300) said in the name of 
R. Simeon b. Yosena in the name of R. Meir (ca. 150), “(Jacob’s dream about the 
heavenly ladder [Gen 28:12]) teaches that God showed our father Jacob the 
ruling angel of Babylon shrh shl bbl, how he ascended and then descended 
again, and did the same with the ruling angel of Media and that of Greece and 
that of Edom (= Rome), how each one of them ascended and then descended 
again. Then God said, ‘Jacob, you too, ascend!’ In the moment our father Jacob 


was afraid and said (in himself), ‘Maybe there is also for me a descent, just as 
there was a descent for those.’ God said, ‘ “Do not fear, Israel” (Jer 30:10). If 
you ascend, there will never be a descent for you.’ But he did not believe and did 
not ascend.” — The same is found in Lev. Rab. 29 (127A), but here instead of R. 
Simeon b. Yosena the saying is erroneously attributed to R. Simeon b. Yohai; in 
Tanh. wyts' 35B, R. Meir’s name has dropped out; in Midr. Ps. 78 § 6 (174A), 
there are amplifications that derive from the next citation. || Pesiqta 150B: R. 
Samuel b. Nahman (ca. 260) said, “(The angels on Jacob’s heavenly ladder) 
were the ruling angels of the nations of the world.” For R. Samuel b. Nahman 
said, “This teaches that God showed our father Jacob the ruling angel of 
Babylon, how he ascended 70 rungs, the ruling angel of Media, how he ascended 
52 rungs, the ruling angel of Greece, how he ascended 180 rungs, and the ruling 
angel of Edom (Rome), how he ascended and kept ascending on and on without 
knowing how far. In the moment our father Jacob was afraid and said, ‘Perhaps 
there is no descent for this one!’3? But God said to him, ‘ “Fear not, Israel” (Jer 
30:10)! Even if you saw him sitting virtually kivyakhol at my side, I will cast 
him down from there, as it says, “If you (Edom; Obad 1:1) soar high like the 
eagle, and if you make your nest among the stars, I will cast you down from 
there, says Yahweh” (Obad 1:4).’ ” — Parallel passages can be found in Lev. 
Rab. 29 (127A); Tanh. wyts' 35A. || Mekilta Exodus (43B): When the Israelites 
saw the ruling angel of the kingdom (Egypt) falling down, they began to strike 
up a song of praise.... Likewise, you will find that God in the future will not 
punish the kingdoms before he has first punished their ruling angels. For it says, 
“On that day Yahweh will visit affliction on the rulers on high (i.e., the ruling 
angels)” (Isa 24:21), and only then does it say, “And the kings of the earth on the 
earth.” Additionally: “How you have fallen from heaven, you brilliant star, son 
of the dawn (= ruling angel)” (Isa 14:12), and after that it says, “You have been 
felled to the earth, who shone down on the nations.” Additionally: “When my 
sword has finished in heaven (= with the ruling angels)” (Isa 34:5), and then 
follows, “Behold, it will travel over Edom.” — The notion that ruling angels 
were punished before their nations was later generally acknowledged; see b. 
Sukkah 29A and the next citations. ll Midrash Samuel 18 § 1 (49B): R. Hanina 
(ca. 225) said, “God never punishes a nation before he has first punished their 
ruling angel in heaven (see Isa 24:21; Gen 6:2, 5, 7; Exod 17:8 compared with 
Deut 25:17).” ll Exodus Rabbah 21 (83C): R. Eleazar b. Pedat (ca. 270) said, 
“When the Israelites went out of Egypt, they raised their eyes, and the Egyptians 
had pursued them, as it says, ‘pharaoh drew near ... and behold, Mizraim came 
up behind them’ (Exod 14:10). It does not say ‘they came,’ but rather ‘he came.’ 
When pharaoh and Egypt came out to pursue them, the Israelites raised their 


eyes to heaven and saw the ruling angel of Egypt flying in the air. When they 
saw him, they became very afraid (see Exod 14:10). What does ‘And behold, 
Mizraim came up behind them’ mean then? The name of the ruling angel of 
Egypt was Mizraim (Egypt); for God does not overthrow a people before he has 
first overthrown their ruling angel. So you find also in the case of 
Nebuchadnezzar that God first overthrew his ruling angel, as it says, ‘The word 
was still in the king’s mouth when the qol (“voice”) fell from heaven.’ ” R. 
Joshua b. Abin (in the 4th cent.) said, “The ruling angel of Nebuchadnezzar had 
the name ‘Qol,’ and God cast him down. Likewise, the ruling angel of pharaoh 
had the name Mizraim, who had flown by to pursue Israel. When God drowned 
the Egyptians in the sea, he first drowned their ruling angel (see Exod 14:27: 
“Yahweh threw Mizraim into the heart of the sea’; this was the ruling angel of 
the Egyptians; and after that he threw pharaoh and his army into it). Likewise, 
Exod 15:1 does not say that he cast ‘their steeds and riders’ into the sea but 
rather ‘steed and its rider’; thereby their ruling angel is meant. In accordance 
with this Exod 14:9 should also be interpreted: ‘Mizraim chased them.’ ” — See 
Exod. Rab. 15 (77B); Deut. Rab. 1 (196D). I Midrash Song of Songs 8:14 
(134B): al harei vesamim “on the mountains of balsam” (Song 8:14). R. Simeon 
(ca. 280) said, “God said, ‘Wait for me until I sit in judgment over their (the 
nations’) “mountains,” ’ that is, over their ruling angels which are located with 
me in heaven.” (hry bshmym therefore = hry vashshamayim = mountains or 
rulers in heaven.) ... With reference to the word of R. Isaac (ca. 300), “God does 
not punish a people below before he has abased its ruling angel above,” R. Huna 
(ca. 350) said, “And in favor of this, there are five passages of Scripture. The 
first passage of Scripture: ‘On that day God will visit affliction on the host on 
high (= ruling angels).’ After that it is written, ‘And the kings of the earth on the 
earth’ (Isa 24:21). The second passage of Scripture: ‘How you have fallen from 
heaven, you brilliant star, son of the dawn (= ruling angel).’ Then it is written, 
“You have been felled to the earth ...’ (Isa 14:12). The third passage of Scripture: 
“When my sword has finished in heaven (with the ruling angels),’ and then, 
‘Behold, it will come down over Edom’ (Isa 34:5). The fourth passage of 
Scripture: “To bind their kings with chains,’ and after that, ‘And their nobles with 
chains of iron’ (Ps 149:8).” R. Tanhuma (ca. 380) said, “ ‘To bind their kings 
with chains,’ pertains to the ruling angels above, ‘and their nobles with chains of 
iron,’ pertains to the rulers below.” (According to Deut. Rab. 1 [196D] R. 
Tanhuma is supposed to have interpreted conversely “kings” in relation to the 
earthly rulers and “nobles” in relation to the ruling angels.) “The fifth passage of 
Scripture, ‘The judgment that is written is to be carried out on them (the ruling 
angels),’ and then, “This is a glorification for all his pious ones (below). 


Hallelujah!’ (Ps 149:9).”3 | Genesis Rabbah 78 (50A): R. Hama b. Hanina (ca. 
260) said, “(The angel with whom Jacob wrestled in Gen 32:29) was the ruling 
angel of Esau (= Rome). This is what “Therefore I see your face which is like the 
appearance of the face of the angel’ (Gen 33:10) means (so the Midr.: As his 
guardian angel the ruling angel of Esau also bears Esau’s features).” — In Midr. 
Song. 3:6 (105B) the following interpretation is added to Gen 33:10: “Your face 
is like that of your ruling angel.” Then this parable follows: It is like a king who 
had a tame lion and a wild dog. What did the king do? He had the lion chase 
after his son, after he had instilled courage in him (so read with Gen. Rab. 77), 
and thought to himself, “If the dog comes to set itself on my son, my son will 
say, ‘I took on the lion, how can I not take on the dog?’ ” So God says to the 
nations of the world, when they come to set themselves on Israel, “Your ruling 
angel could not stand against the progenitor of these people, and you want to 
take them on?” — The parable is given by itself in Gen. Rab. 77 (49D); the 
saying of R. Hanina b. H. is further given in Gen. Rab. 77 (49D); it is 
anonymous in Tanh. wyshlch 40B; here the ruling angel of Esau bears the name 
Sammael, who otherwise = Satan (see § Matt 4:1, #1, c and #2). || Babylonian 
Talmud Makkot 12A: R. Simeon b. Lagish (ca. 250) said, “The ruling angel of 
Rome will one day commit three errors; for it says in Isa 63:1: ‘Who is this who 
comes from Edom, in crimson clothes from Bozrah?’ (This passage is interpreted 
in relation to the ruling angel of Rome who, laden with blood guilt, will escape 
into a city of asylum.) He errs; for the city of asylum is called only Bezer (Deut 
4:43), and he goes to Bozrah. He errs; for the city of asylum is only for one who 
inadvertently commits homicide, and he is a deliberate murderer. He errs; for the 
city of asylum is only for a human being, and he is an angel.” || Angels of the 
nations are also mentioned in Pesig. 108B; 180B; Gen. Rab. 56 (35D); Exod. 
Rab. 15 (77B). 


B. The gods of the gentiles are demons; worshiping them is the 
devil’s work. 


Septuagint Deuteronomy 32:17: ethysan daimoniois kai ou thed. — The word in 
the text is shedim. | Septuagint Psalm 96:5: hoti pantes hoi theoi ton ethnon 
daimonia, ho de kyrios tous ouranous epoiésen. — The word in the text is elilim. 
| Septuagint Psalm 106:37: kai ethysan tous huious auton kai tas thygateras 


auton tois daimoniois. — The word in the text is shedim; targum: mazzigayya = 
“wreckers, evil spirits.” ll Septuagint Isaiah 65:11: hetoimazontes to daimonio 
trapezan. — The word in the text is gad = divinity of fortune; targum: ta'awan, 
generally = idol. || Baruch 4:7: “You goad the one who made you by sacrificing 
to demons and not to God.” | 1 Enoch 19:1: “Then Uriel said to me, ‘Here (in the 
place of punishment for the fallen angels) will be the angels who mixed with 
women (Gen 6:1ff.), and their spirits, taking various forms, make humans 
impure and mislead them to sacrifice to the demons as to gods.’ ” | 1 Enoch 
99:7: “Others will worship unclean spirits, demons, and all kinds of idols 
because of ignorance.” || Jubilees 22:17: “They (the nations) slaughter their 
sacrifices for the dead and worship demons and they eat on graves.” || Sibylline 
Oracles Preface 19ff.: “You (gentiles) will receive the reward due for your 
foolishness, because you gave up on praising the true and eternal God and 
bringing holy sacrifices to him and instead have prepared your sacrifices for 
demons in the underworld.” | Targum Onkelos Deuteronomy 32:17: “They 
sacrificed to demons shedin from whom there is no benefit, divinities hachlan 
that they did not know.” — Targum YeruSalmi I: “They will sacrifice to idols 
which are like demons sheidin, from whom there is no benefit at all, idols that 
they did not know.” || Targum Psalms 106:37: “They sacrificed their sons and 
their daughters to the mazziqin (wreckers, demons).” || Sifre Deuteronomy 32:17 
§ 318 (136B): “They will sacrifice to demons” (Deut 32:17). If they served the 
sun and the moon, the stars and the images of the zodiac or things that are of use 
for the world and from which the world derives enjoyment, the jealousy (of God) 
would not be twofold. But they serve things that are not good for them but rather 
that bring evil, the demons shdym. What is the manner of the Sed? He enters the 
human and compels him (so that he lets him have his way with him). 


C. The gods of the gentiles are people who have died who during 
their lives made an outstanding contribution as rulers of nations 
or as benefactors of their generation, and to whom therefore 
grateful posterity paid divine honor. This euhemeristic** 
explanation of idolatry appears to be found only in Hellenistic 
Jewish literature. 


Letter of Aristeas 135ff.: “For they (non-Jewish humanity) make images from 
stone and wood and say that these are the images of those who invented 
something useful for their life. They then worship them, although they could 
grasp their own irrationality with their own hands. For if one is made into a god 
for this reason, namely because of his invention, they act very irrationally. For 
they (those made into gods) only composed something from what was created 
and made it useable without having created it themselves. Therefore, it is vain 
and foolish to divinize the likes of him; for even now there are still many people 
who are more inventive and more learned than the earlier ones and yet one does 
not at all think of worshiping them. And those who formed and invented these 
(figures) think that they are the wisest among the Greeks.” || Wisdom 14:7ff.: 
“Blessed is the wood by which righteousness happens; but that which is made by 
hands (into an idol) is accursed, both it itself and the one who made it; for he 
prepared it, but the perishable was called God. For in the same way both the 
godless and his godlessness (his godless work) are detestable to God; for that 
which is produced will be punished together with the producer. Therefore, 
affliction will be visited also on the idols (en eiddlois) of the gentiles, because 
they as creatures of God became an abomination and a vexation (offence) for the 
souls of human beings and a snare for the feet of the ignorant. For the beginning 
of whoredom is concocting idols but manufacturing them is the destruction of 
life; for they neither existed from the beginning, nor will they exist into eternity. 
For through the empty delusion of human beings they came into the world, and 
therefore their quick end was decided. For a father aggrieved by premature 
suffering made for himself an image of his child who had been suddenly taken 
away from him and venerated now as a god the person who had died and left 
behind to those subordinate to him secret rites and orders, but later the godless 
custom which had become solidified with time was observed as a law, and 
according to the commands of rulers the carved images (of the dead) were 
deified. Now those people who could not honor them up close because they lived 
far away reproduced their appearance at a distance and made a visible image of 
the king they venerated so that they might flatter the one absent with their zeal as 
though he were present. The artist’s ambition drove even those who did not think 
about these things to intensify (amplify) their veneration; for since this one 
wanted to immediately please his sovereign, he compelled the appearance of his 
art to be as beautiful as possible. But the multitude, carried away by the charm of 
the work of art, considered the one who just a short time ago had been venerated 
as a man to be an object of worship. And this became a snare for life because 
they attributed to stones and pieces of wood the name that is to be attributed to 
no other.”?5 — Appeals to euhemerism can also be found in Sib. Or. 3:545ff.; 


586ff.; 721ff.; 8:45ff.; 392f. 


D. The gods of the gentiles are “nothings”a elilim,*° 
“vanities”bhavalim,*’ “dead things”c methim,** in which nothing 
actually or really existsd she'ein bahen mammash, which became 
lords only because people made them lords.e Their powerlessness 
and vanity is shown in their being produced by human hands 
from perishable materials,f in their inability to help themselves 
and others,g in the treatment that they experience from their own 
worshipers.h And even if serving the stars is loftier than the 
common veneration of idols, it is also true of the stars that they 
are only works created by God.i The cult of images began in the 
generation of Enosh. When humanity became accessible to 
demons at that time, they were also misled by these to serve 
them.k To the humiliation of the idolaters, at the last judgment 
God will grant being to the vain idols so that they themselves 
might punitively reproach those who venerate them with the 
vanity of their worshiping. Idolaters must have already 
experienced something similar earlier at the giving of the law on 
Sinai.l From some older religious disputations it can be gathered 
that idolaters tried to establish the reality of their divinities by 
means of the following questions: If there is no being in the idols, 
why does Scripture call them “gods” 'lhym? Why does God 
inveigh against them and those who venerate them? Why does 
God not destroy them? How can miracles happen by means of 
them? The most respected scholars of Scripture entered in to 
deprive these questions of their probative force.m 


a. elilim. — Sifra Leviticus 19:4 (344A): “Do not turn to nothings 'lylym” (Lev 
19:4). This is one of the ten names of contempt by which the idolater is made 
contemptible because of what he does: (The idols are called) 'lylym, because 


they are hollow chlwlym; pesel (image of an idol), because they have been cut 
out npslym (from stone and the like); massekhah (a cast image), because they are 
poured nswkym; matstsevah (standing image), because they stand 'wmdym; 
atsabbim (images of idols), because they are made purely from individual pieces 
(‘tsb = to form, shape); teraphim (house idols), because they putrefy mrqybym (= 
taraph to spoil by putrefaction); gillulim (chunks, images of idols), because they 
are dirty mgw'lym (glwlym thus = gelalim “excrement”); shiqqutsim 
(abomination) because they are loathsome mshwqtsym; hammanim (pillars of 
the sun), because they stand in the sun bchmh (specifically at the top of the 
roof);°° asherim (stakes or trees of the cult of Astarte), because they are erected 
by others mt'shrym (in this case asherah would be = the “erected one.” If it is 
interpreted as the “happy one,” the explanatory sentence should be rendered: 
“because they are made happy by others”; one would then perhaps be led to 
think about the fact that the moon [Astarte = moon goddess] receives its light 
from the sun). The parallels present only the 10 names; in Mek. Exod. (107A) 
cheres “sun” and to'evah “revulsion” are given instead of mtsbh and 'shrym, and 
Abot R. Nat. 34 (8D) lists awen instead of mtsbh. — In the partial parallel SLev 
26:1 (447A), matstsevah (standing image) is explained as follows: “This is 
Mercury on the roads” Iw hammerqulyis shg chdrkhym. — To honor Hermes 
Enodios piles of stones were heaped up on the roads and passersby would add a 
stone to these.*° Therefore we read in m. Sanh. 7.6: If someone drops a stone for 
Mercury, this is his cult. — Tosefta “Abodah Zarah 6.15 (470f.): Just as the one 
who drops a stone for Mercury honors him, although he knows nothing of honor, 
likewise everyone who honors a godless man honors him although he knows 
nothing of honor. — Midrash Proverbs 26 § 8 (49B): R. Alexandrai (ca. 270) 
said, “Whoever shows a fool honor is like the one who drops a stone for 
Mercury.” Vulgate Prov 26:8: Sicut qui mittit lapidem in acervum Mercurii, ita 
qui tribuit insipienti honorem. || Midrash Psalm 96 § 2 (211A): “All the gods of 
the nations are nothings” (Ps 96:5). Why are they called elilim? R. Yose (ca. 
150) said, “(They mean) woe allai for their worshipers.” 


b. havalim.—Babylonian Talmud Ta‘anit 5A: Rab Nahman (f 320) said to R. 
Isaac (ca. 300), “What does ‘All at once b'cht they will become fools yb'rw and 
asses’ (Jer 10:8) mean? “The instruction (teaching) of the idols is wood,” he 
answered him. R. Yohanan (f 279) said, “There is one thing 'cht that will burn 
the godless in gehenna mb'rt; what is that? The idol. It is written here, ‘The 
teaching of the vanities (hblym = idols, idolatry) is wood (which will burn the 


godless in gehenna),’ and it is written there, ‘These (the idols) are a vanity hbl” 
(Jer 10:15).’ ” I Pesiqta 119A: “What wrong did your fathers find in me that ... 
they went after the vanity hahevel (idol) and became a vanity?” (Jer 2:5). R. 
Isaac (ca. 300) said, “It is like the son of a goldsmith for whom a debtor’s note 
was posted. He feared that someone might say that the debtor’s note was for 100 
pieces of gold or 200 pieces of gold. Then his creditor said to him, ‘Do not fear, 
it is for a homer of bran and a homer of barley. Whatever it was, it will be paid 
for!’ Likewise, God has said to the Israelites, ‘My children, idolatry, for which 
you were so eager, is nothing in reality but rather these (the idols) are a vanity 
hbl, a work for mockeries.’ ” 


c. methim. — Wisdom 13:18: “He (the idolater) asks the dead thing (the idol) for 
life, peri de zōēs to nekron axioi.” — Wisdom 15:17: “As a mortal man he (the 
maker of idols) makes a dead thing with his godless hands.” See also 13:10. | 
Jubilees 22:17: “They (the gentiles) slaughter their sacrifices for the dead and 
worship demons and eat on graves.” || Leviticus Rabbah 6 (109C): “The dead for 
the living?” (Isa 8:19). R. Levi (ca. 300) said, “It is like someone who lost his 
son (read 'ybd instead of 'ybd) and went to look for him among the graves. A 
clever man who saw him said to him, ‘Is your son whom you have lost living or 
dead?’ He answered him, ‘Living.’ He said to him, ‘You biggest fool in the 
world, the dead are indeed usually sought among the living (so read with the 
majority of editions), perhaps the living among the dead? Everywhere the living 
make preparations for the needs of the dead, perhaps the dead also make 
preparations for the needs of the living?’ Thus, our God lives and remains 
forever; for it says, ‘But Yahweh is truly God’ (Jer 10:10). What does ‘truly’ 
mean?” R. Abin (ca. 325) said, “He is a living God and an eternal king. But the 
gods of the nations of the world are dead mtym; for it says in Ps 115:5, “They 
have a mouth and do not speak, they have eyes and do not see, they have ears 
and do not hear,’ they are dead mtym, and we are supposed to leave the eternally 
Living One and worship the dead?!” — See further the similar exposition of R. 
Levi in Exod. Rab. 5 (71C) under § Rom 1:21 A toward the beginning. | 
Mishnah ‘Abodah Zarah 2.3: “Meat that is supposed to be taken to idolatry (to 
some cultic site) is permitted (to the Israelites for usufruct because it still has not 
become sacrificial meat); that which comes out of such a place, though, is 
forbidden because it is a sacrifice to the dead zivhei methim”; these are the 
words of R. Aqiba (f ca. 135. The halakah rejects his opinion). | Mishnah ‘Abot 
3.3: R. Simeon (ca. 150) said, “If three have eaten at a table without speaking 


words of the Torah while doing so, it is as if they had eaten from sacrifices to the 
dead mzbchy mtym (i.e., from sacrifices to idols); for it says in Isa 28:8, ‘All 
tables are full of foul meat without God.’ ” || A baraita in b. Hul. 13B: R. Judah b. 
Batera (ca. 110) said, “How do we know that a sacrifice to idols taqroveth ” (= 
t‘avodath elilim) makes one impure by being under the same roof (i.e., as a 
corpse makes impure anyone who is located with it in the same enclosed space)? 
Because it says, “They bound themselves to Baal Peor and ate sacrifices to the 
dead’ (Ps 106:28). Just as a corpse makes one impure by being under the same 
roof, so too does a sacrifice to idols make one impure by being under the same 
roof.” — Similarly, R. Yohanan (t 279) in y. Sabb. 9.11D.10. I A baraita in b. 
‘Abod. Zar. 8A: R. Ishmael (f ca. 135) said, “The Israelites abroad are idolaters 
in purity (without wanting or knowing it). How so? If a non-Israelite (goy) 
celebrates a wedding for his son and invites all the Jews in his city, Scripture 
counts it just as if they ate from sacrifices to the dead mzbchy mtym (= from 
sacrifices to idols), even if they eat from their own supply and drink from their 
own supply and their own servant serves them; for it says, ‘He will invite you 
and you will eat from his sacrifice’ (Exod 34:15).” ll See b. ‘Abod. Zar. 54B in n. 
m below. 


d. Mekilta Exodus (49A): Who is like you among those whom others (= the 
gentiles) call “gods,” and nothing actual exists in them! Concerning this it says, 
“They have a mouth and do not speak” (Ps 115:5). But God says two words with 
one utterance (all at once), something that is not possible for a human to do. For 
it says, “One word God has spoken and we have heard them as two” (so Midr. 
Ps. 62:12). ll Babylonian Talmud Sanhedrin 63B: Rab Judah (f 299) said that 
Rab (t 247) said, “The Israelites knew that nothing actually exists in an idol, and 
they only served the idol to allow themselves to commit fornication openly.” || In 
Midr. Lam. Introduction #24 at the end (39A), R. Samuel b. Nahman (ca. 260) 
has Rachel speak thus as an intercessor to God: “If I, who am flesh and blood, 
dust and ash, have not been jealous toward my rival (Leah), nor have I caused 
her to go away in dishonor and shame, why are you, the living and eternal and 
merciful king, jealous toward the idols in which nothing actually exists?!” | 
Exodus Rabbah 43 (99C): R. Nehemiah (ca. 150) said, “When the Israelites had 
committed that act (worshiping the golden calf), Moses stepped in to mollify 
God. He said, ‘Lord of the world, they have made a help for you, and you are 
angry with them? This calf which they have made should support you: you make 
the sun rise and this one the moon, you the stars and this one the signs of the 


zodiac; you make dew fall, and this one makes the winds blow; you make the 
rain fall, and this one makes the plants grow!’ Then God said, ‘Do you also go 
astray, Moses, like those ones do? In that thing (the idol calf) nothing actually 
exists!’ Moses answered, ‘In that case, why are you angry with your children?’ 
This is what the words mean: ‘Why, O Yahweh, should your anger burn against 
your people’ (Exod 32:11)?” — In Deut. Rab. 1 (195B), R. Isaac (ca. 300) is 
named as the author. || Deuteronomy Rabbah 1 (195C): If another (than Jethro) 
had said, “Now I know that Yahweh is greater than all gods” (Exod 18:11), then 
it would have been said, “Does he mean, ‘Now I know’? But since Jethro knew 
that he had been around to all the houses of idols in the world without finding 
anything actually existing in them wl' mts' bhm mmsh, and then came and 
became a proselyte, it was fitting for him to say, ‘Now I know.’ ” || Tanhuma 
wyts' 36A: God said to the Israelites, “Do not go astray after idols in which 
nothing actually exists; ‘they have eyes and do not see ...; their makers will be 
like them’ (Ps 115:5-8).” But God hears immediately when a person whispers a 
prayer in his heart. ll See Pesiq. 119A above in n. b toward the end; see Deut. 
Rab. 2 (198B) in n. m; see b. ‘Abod. Zar. 54B in n. m. 


e. Mekilta Exodus (74B): “Other gods” elohaim achreyim (Exod 20:3). Are they 
then gods? Was it not said long ago: “They threw their gods into the fire, for they 
were not gods”? (Isa 37:19). And what does Scripture intend to teach with “other 
gods”? That others (the gentiles) call them gods (and thereby make them into 
gods). (Thus ‘lhym 'chrym = elohei achreyim | Mekilta Exodus (75A): R. Hanina 
b. Antigonos (ca. 150) said, “Come and see the expression which the Torah has 
used. (It says,) “To Molekh’ molekh (Lev 18:21) (and means thereby) everything 
that you will make into a king (lord) over yourself, even a splinter or shard 
(molekh = molekh ‘ruler’).” Rabbi (f 217?) said, “ ‘Other gods’ (is what idols 
are called in Exod 20:3), because they are later acharonim (the last) than the one 
who is the last achron among the works of creation. Who is the last among the 
works of creation? The one who calls those things ‘gods.’ ” (Idols are thus a 
creation of humans.) — Parallels to the saying of R. Hanina b. Antigonos can be 
found in SDeut 11:16 § 43 (81B); y. Sanh. 7.25C.4; b. Sanh. 64A. 


f. On the derision of gentile idols in general, see Deut 4:28; 27:15; 28:36, 64; 
29:16; 1 Kgs 18:26f.; Isa 2:8, 20; 40:19f.; 41:29; 42:17; 44:9-20; 46:1f, 5-7; Jer 


2:27f.; 10:3-9, 14f.; Hos 13:2; Hab 2:18f.; Ps 115:4-8; 135:15-18; Ep Jer 4-73; 
Wis 13:10-19; 14:1f, 8-14; 15:4-17. — In particular see Jdt 8:19: “gods made 
with hands.” — Jubilees 21:5: “carved images ... cast images.” — First Enoch 
46:7: “gods which they made with their hands.” — First Enoch 99:7: “They will 
worship stones; others will make images of gold, silver, wood and clay.” — 
Sibylline Oracles Preface 67f.: “You venerate images of stone and effigies made 
by hands and heaps of stones on the streets” (see n. a toward the end). — 
Sibylline Oracles 3:586ff.: “Works of men, made of gold and bronze and silver 
and ivory, ... earthenware; paintings coated with red chalk.” — Sibylline Oracles 
3:605f.: (God will prepare perdition for humans because they) “honored idols, 
venerating works of human hands that humans themselves will throw away.” — 
Sibylline Oracles 4:7: “Like mute idols carved from stone.” — Sibylline Oracles 
5:356: “gods of stone.” 


g. Jubilees 12:1ff.: “Abram said to Terah his father: ... ‘What kind of help and 
advantage (comes) to us from these idols that you venerate ...? For there is no 
spirit in them, rather they are mute.... Why do you venerate those in whom there 
is no spirit? For they are the work of hands, and you carry them on your 
shoulders, and no help comes to you from them.’ ” || See Ma‘ase Abraham at § 
Rom 1:20 D, n. d. | Jubilees 20:8: “Do not make for yourself gods from a cast 
work, nor carved works, for they are a nullity and have no spirit; for they are the 
work of hands and everyone who trusts in them. They all trust in a nothing.” || 2 
Enoch (B) 2:2: “Do not worship vain gods; gods who made neither heaven nor 
earth pass away.” — 2 Enoch 66:1: “Worship the true God, not mute idols.” | 
Wisdom 13:15ff.: “He (the wood carver) also prepared for it (the idol) a box 
worthy of it, then he placed it on the wall, securing it with iron; lest it fall now, 
he cares for it, knowing that it is powerless to help itself; for it is just an image 
and needs help. But when he prays to it for his possessions and marriage and 
children, he is not ashamed to address the lifeless thing. And he calls to the weak 
thing for health, and he asks the dead thing for life, and he flees to the most 
inexperienced thing for support and for a (happy) journey he pleads with that 
which cannot take a step, and for earnings and business and fortune of his hands 
he requests power from the most powerless work of his hands.” || Sibylline 
Oracles 5:81ff.: “From their own work and wicked thoughts humans received 
gods of wood and stone and bronze and gold and silver; things vain, soulless, 
deaf and cast in the fire they have made for themselves, futilely trusting in such 
things.” | TanhumaB ntsbym 8 8 (25B): R. Eleazar (ca. 270) said, “May a curse 


come upon Laban, who said to Jacob, ‘Why have you stolen my gods?’ (Gen 
31:30). It (the idol) was not able to protect itself from being stolen, how could it 
protect others! But it is not so with Israel; for it says, “He is your praise and he is 
your God’ (Deut 10:21), and he protects Israel as a father protects a son; for it 
says, ‘Behold, the protector of Israel neither sleeps nor slumbers’ (Ps 121:4).” — 
The same is found in Tanh. ntsbym 26A. | See also y. Ber. 9.13A.15; 9.13B.22; 
Deut. Rab. 2 (197D) at § Matt 7:7 A, #2, n. a. 


h. Mekilta Exodus (74B): R. Eliezer (ca. 90) said, “ ‘Other gods’ (Exod 20:3) 
(are what idols are called), because they (idolaters) daily make for themselves 
new (other) gods. How do they do that? If he has one of gold and he needs this, 
he makes for himself one from silver; if he needs this, he makes one for himself 
from copper; if he has one of copper and he needs this, he makes for himself one 
from iron or lead. And, likewise, it says, ‘New ones come from nearby’ (Deut 
32:17).” R. Isaac (ca. 150?) said, “If the name of every idol were individually 
enumerated, all the hides (parchments) in the world would not be enough to 
contain them.” — A parallel passage can be found in SDeut 11:17 § 43 (81B). | 
Mekilta Exodus (79B): “You are not to make (gods) alongside me itti” (Exod 
20:23). R. Agiba (t ca. 135) said, “ ‘You are not to make it with me itti,’ as the 
others (non-Israelites) are accustomed to do so in their countries: if something 
good comes to them, they honor their gods; for it says, “Therefore he sacrifices 
to his net’ (Hab 1:16). If punishments come upon them, they curse their gods; for 
it says, ‘He curses his king and his god’ (Isa 8:21). But if I bring good to the 
Israelites, they give thanks, and if I bring chastisements (sufferings), they give 
thanks.” 


i. See Wisdom 13:1ff. at § Rom 1:20 D, n. a. — On serving the stars, see y. 
‘Abod. Zar. 4.44A.44 at § Rom 1:21 B. I Midrash Lamentations 3:24 (71B): “My 
portion is Yahweh, says my soul” (Lam 3:24). R. Abbahu (ca. 300) said in the 
name of R. Yohanan (f 279), “It is like a king who came to a city and with him 
were generals and prefects and supreme commanders. The important people of 
the city sat in the heart of the city. The one said, ‘I will house the generals’; and 
another said, ‘I will house the prefects’; and another said, ‘I will house the 
supreme commanders.’ But there was a clever one there who said, ‘I will house 
the king; for all those change (are discharged), but the king does not change.’ It 


is the same with the nations of the world: some of them serve the sun, others 
serve the moon, others serve a piece of wood or a stone. But the Israelites serve 
only the Holy One—blessed be He! This is what ‘My portion is Yahweh, says 
my soul’ (Lam 3:24) means.” — The parallel Deut. Rab. 2 (199C) with R. Isaac 
(ca. 300) as the author is essentially different. || Leviticus Rabbah 31 (129B): R. 
Levi said, “Every day God sits in judgment over the sun wheel and the moon 
because they do not want to arise to illuminate the world. What do they say? 
‘Humans present incense to us,*! humans cast themselves down before us!’ ” 
Justa b. Shunam (ca. 400) said, “What does God do with them? He sits in 
judgment over them, and (then) they arise and illuminate the world contrary to 
their will (by compulsion). This is what ‘Every morning he causes his judgment 
to fall inevitably on the light’ (so Midr. Zeph. 3:5) means. What does ‘inevitably’ 
mean? ‘Unceasingly.’ ‘But the wicked knows no shame’ (Zeph 3:5). They (the 
worshipers of the stars) are not ashamed (read bhtyn instead of khtyn), but rather 
cast themselves down before them. They see how those are darkened (beaten), 
but they are not ashamed (to worship them).” — The same is found with 
variations in Midr. Ps. 19 § 11 (85A). | Babylonian Talmud Ros HasSanah 31A: 
On the fourth (day of the week = Wednesday) they (the Levites during the 
temple service) sang: “God of vengeance, Yahweh” (Ps 94), because he created 
the sun and the moon (on the fourth day of creation) and one day he will take 
vengeance on those who venerate them. — The author is R. Aqiba, (f ca. 13)5. 


k. Jubilees 11:3ff.: “And Ur, the son of Kesed, built the city of Ara of the 
Chaldeans and named it according to his name and the name of his father. And 
they made cast images for themselves and worshiped them, each one the idol 
that he had made for himself as a cast image. And they began to make carved 
images and impure sculptures, and the evil spirits helped and misled them so that 
they committed sin and impurity. And the prince Mastema (= Satan) exerted 
himself to do all this, and he sent other spirits that had been given into his hand 
to execute every sort of evil deed and sin and every offense.” || Testament of 
Naphtali 3: “The gentiles, who are misled and have left the Lord, have changed 
their order and followed stones and pieces of wood, because they followed the 
spirits of seduction.” || Genesis Rabbah 23 (15D): Much became different in the 
days of Enosh, the son of Seth: the mountains became rocks, and the dead began 
to produce worms, and their (human’s) faces became ape-like, and they 
(humans) became accessible to demons. R. Isaac (ca. 300) said, “They were the 
ones who caused themselves to become accessible to demons. (They said 


namely,) ‘What sort of a difference is there between one who bows before an 
image and one who bows before a human being?’ “Then they became profane’ 
(accessible to demons; so the midrash interprets huchal in Gen 4:26).” I Targum 
YeruSalmi I Genesis 4:26: “A son was born also to Seth, and he named him 
Enosh. This was the generation from whose days people began to go astray 
(from God). And they made idols for themselves and named their idols with the 
name of the Memra of Yahweh (i.e., with the name Yahweh.” “Memra of 
Adonai” is a substitute for “Yahweh”; see the excursus “Memra of Yahweh,” #3, 
B, n. b-#4). 


l]. Midrash Psalm 31 § 4 (119B): “All those who venerate images will be put to 
shame” (Ps 97:7). R. Judan (ca. 350) said in the name of R. Nahman (ca. 400),*2 
“One day (namely at the last judgment) God will put some actual existence 
mammash me'et into the idols, and they will come and cast themselves down 
before God; for it says, ‘All the gods will cast themselves down before him’ (Ps 
97:7), and then they will put those who venerate them to shame.” R. Phineas (ca. 
360) said, “One day God will give the idols the possibility of speaking before 
those who venerate them, and they will say to them, ‘Woe to you, for you have 
forsaken the One who lives forever, who is the creator of heaven and earth, and 
you have cast yourselves down before the one of whom it says, “They have a 
mouth and cannot speak” (Ps 115:5).’ ” R. Yohanan (f 279) said, “When God 
revealed himself on Sinai, he gave idols the power to cast themselves down 
before him.” Rab Tahalifa (it is uncertain which Tahalifa is intended) said, “And 
Scripture supports R. Yohanan, for Ps 97:7 says, ‘And all the gods cast 
themselves down before him.’ It is not written that ‘they will cast themselves 
down,’ but rather that ‘they did cast themselves down.’ ” — See also y. ‘Abod. 
Zar. 4.44A.47 and Midr. Ps. 118 § 10 (242B) in the excursus “Depictions of the 
Last Judgment in Ancient Jewish Literature.” 


m. Sifre Deuteronomy 11:16 § 43 (81B): “And you venerate other gods” (Deut 
11:16).... R. Yose (ca. 150) said. “Why is their name (that of the idols) given as 
‘other gods’ 'chrym 'lhym? In order to give no opportunity for those who come 
into the world to say, ‘If these were named after his (God’s) name, there would 
be value (worth) in them.’ Behold, they were named after his name, and there 
was (nevertheless) no value in them. And when were they named after his name? 


In the days of the generation of Enosh; for it says, ‘A son was born also to Seth, 
and he named him Enosh. Then people began to name (the idols) with the name 
of Yahweh’ (Gen 4:26; cf. Tg. Yer. I on Gen 4:26 in n. k toward the end). In that 
hour the ocean rose up and flooded a third of the world. God said to them, ‘You 
have accomplished a new work and named after my name. I too will accomplish 
anew work and name according to my name; for it says in Amos 5:8, “The one 
who called to the waters of the sea and poured them out over the face of the 
earth—Yahweh Sabaoth is his name!” ’ (so the midr. cites the name of God in 
Amos 5:8).” — The parallel passage in Mek. Exod. (74B) has taken on a directly 
opposed sense because of the variant bshmm accepted by Weil: if (the idols) 
were named after their names, there would long since be worth in them, and 
behold, they were named after his name (namely in Gen 4:26) and (therefore) 
there is no worth in them. — On the flooding of the earth in the days of Enosh, 
see also Gen. Rab. 23 (15D); Midr. Ps. 88 § 2 (190B). || Deuteronomy Rabbah 2 
(198B): The rabbis said, “Since nothing actually exists in idols, why does it 
(Scripture) call them gods (e.g., in Gen 20:3)?” R. Phineas b. Hama (ca. 360) 
said, “In order to give a recompense to everyone who separates himself from 
them. God said, ‘Although nothing actually exists in them, I still count it for a 
person, when he separates himself from them, as if he served the one in whom 
something actually exists and came to me.’ ” |I Mishnah “Abodah Zarah 4.7: 
Someone in Rome asked the elders (namely Gamaliel II, Eleazar b. Azariah, 
Joshua and Agiba, who were in Rome around 95 CE), “If he (God) takes no 
pleasure in idolatry, why does he not destroy it?” They said to them, “If they 
venerated something that the world has no need of, he would destroy it. See, 
they venerate the sun and the moon and the stars. Should he destroy his world 
because of fools?” They said to them, “In this case he should destroy what the 
world has no need of and allow to continue to exist what the world needs!” They 
said to them, “Then we would strengthen the hands of those who venerate them; 
for they would say, ‘Recognize that these (sun, moon, and stars) are divinities; 
for look, these have not been destroyed!’ ” — The same is found expanded in 
several ways in t. ‘Abod. Zar. 6.7 (469); b. Abod. Zar. 54B. || Babylonian 
Talmud “Abodah Zarah 54B: A philosopher asked Rabban Gamaliel (ca. 90), “In 
your Torah it is written: “Yahweh your God is a consuming fire, a jealous God’ 
(Deut 4:24). Why is he jealous concerning those who venerate it (the idol) and 
why is he not jealous concerning the idol itself?” He said to him, “I will tell you 
a parable. What can this be compared with? With a king of flesh and blood who 
had a son, and this son had raised for himself a dog to which he gave a name 
after the name of his father (i.e., he named him “Abba” = my father). Now 
whenever he swore, he said, ‘On the life of the dog Abba!’ When the king heard 


this, with whom would he have been angry? Would he have been angry with the 
son or would he have been angry with the dog? Indeed, he would have been 
angry with the son.” He said to him, “You call it (the idol) a dog, is then there 
not something that actually exists in it?” He said to him, “What have you 
perceived (i.e., what sort of reason do you have for saying that)?” He answered 
him, “Once a fire broke out in our city and the whole city was incinerated, but 
that temple of the idol was not incinerated.” He said to him, “I will tell you a 
parable. What can this be compared with? With a king of flesh and blood against 
whom a city (or a province) rose up. Now when he wages war, does he wage it 
with the living or does he wage it with the dead? Indeed, he wages it with the 
living. That one answered, “You name it a dog, you name it dead; in this case, he 
(your God) should annihilate it from the world!” He said to him, “If they 
honored something that the world does not need, look, he would annihilate it. 
See, they venerate the sun and the moon and the stars and the zodiac and streams 
and valleys, should he destroy his world because of fools? And, likewise, it says, 
‘ “Should I decimate, indeed decimate everything on the face of the earth?” says 
Yahweh. Decimate humans and cattle, decimate the birds of the sky and the fish 
of the sea and everything that causes the godless to stumble?’ (Zeph 1:2f; the 
midr. understands the words as a question.) Should he annihilate them from the 
world because the godless stumble because of them? Do they not then venerate 
humans? ‘And should I eradicate humans from the face of the earth?’ (Zeph 
1:3).” — A parallel passage can be found with variations in Mek. Exod. (75B). ll 
Babylonian Talmud “Abodah Zarah 55A: Agrippa’s field captain asked Rabban 
Gamaliel (ca. 90), “In your Torah it is written, “Yahweh your God is a 
consuming, a jealous God’ (Deut 4:24). Is not then a wise man jealous of a wise 
man and a hero of a hero and a rich man of a rich man?” He said to him, “I will 
tell you a parable. What can this be compared with? With a man who took a wife 
in addition to his first wife. If the new wife is more reputable then she herself is, 
she is not jealous of her. If she is lower than she herself, she is jealous of her.” | 
Babylonian Talmud “Abodah Zarah 55A: zwnn said to R. Agiba (f ca. 135),® 
“My heart and your heart know that nothing actually exists meshasha (originally: 
there is nothing tangible) in an idol; and yet we saw people who would go (to 
them) broken and would come back healed (literally: as bound together). What is 
the reason?” He said to him, “I will tell you a parable. What can this be 
compared with? With a trustworthy (reliable) man who was in a city and all the 
inhabitants of his city used to make their deposits with him without witnesses. 
Then a man came and made a deposit with him in the presence of witnesses. One 
day he forgot it and made a deposit with him without witnesses. His (the 
trustworthy man’s) wife said to him (her husband), ‘Come, we will deny it!’ He 


said to her, ‘Because this fool acted improperly, should (or: will) we destroy our 
trustworthiness?’ It is also so with sufferings. If one (= God) sends them over a 
man, he adjures them to come (over to him) only on this or that day and to do so 
only on this or that day and in this or that hour and to go away (from him) by the 
hand of this or that (doctor) and by this or that medicine. When now the time has 
come that they should go away, this one (the suffering person) goes into the 
temple of the idol. The sufferings say, ‘It would be right that we not go away!’ 
But then they say, ‘Because this fool has acted improperly (with his prayer to the 
idol), should we nullify our oath?’ ” This is what R. Yohanan (f 279) said, 
“What does ‘Evil and faithful sicknesses’ (Deut 28:59; so the midr.) mean? ‘Evil’ 
in their sending and ‘loyal’ in their oath.” | Babylonian Talmud ‘“Abodah Zarah 
55A: Rabbah b. Isaac said to Rab Judah (f 299), “There is a temple of an idol in 
our location that, when the world needs rain, appears to them (the priests of the 
idol) in a dream and says to them, ‘Slaughter a man for me, and I will bring 
rain.’ When they slaughtered a man for him, rain came. He said to him, ‘If I were 
resting (dead) now, I could not tell you this word that Rab (f 247) said, “What 
does ‘Yahweh has allotted them (namely the stars) to all the nations’ (Deut 4:19) 
mean? This teaches that he (God) has flattered them (the gentiles) with words 
(with smooth words has encouraged them in their serving the stars) in order to 
kick them out of the world (into gehenna).” ’ ” This is what Resh Lagish (ca. 
250) said, “What does ‘When it comes to the mockers, he mocks; but he gives 
grace to the humble’ (Prov 3:34) mean? If he (someone) wants to make himself 
impure, it is open to him (he is given the opportunity to do so); if someone wants 
to purify himself, he is supported in that.” || On God’s jealousy concerning idols, 
see also Midr. Lam. Introduction #24 and Exod. Rab. 43 (99C) above in n. d. 


E. In particular the teraphim are household gods who served as 
oracles for the owner. — For a haggadic interpretation of the 
name, see SLev 19:4 (344A) above at § D, n. a. 


Tanhuma wyts' 37B: “Rachel had taken the teraphim” Gen 31:34. Why did she 

steal them? So that it (now singular) would not tell Laban that Jacob would flee 
with his wives and children and his small livestock. But do the Teraphim speak 
then? It is as it is written, “For the teraphim speak vanity” (Zech 10:2). You can 


further say, “They have eyes and do not see,” and that whole passage (i.e., Ps 
115:5ff.). But why are the teraphim called “teraphim”? Because they are a work 
of shame toreph, a work of impurity. How were they made? They brought a man 
who was a firstborn, and slaughtered him and sprinkled him with salt and spices, 
then they wrote on a sheet of gold the name of an impure spirit and laid the sheet 
under his tongue with spells and put him on a wall and lit lamps before him and 
cast themselves before him, and he spoke with them in a whisper. This is what 
“For the teraphim speak vanity” (Zech 10:2) means. Therefore, Rachel stole 
them (to deprive her father’s house of the oracle). — The preparation of the 
teraphim is depicted almost exactly verbatim in Pirge R. El. 36 (19D) and Tg. 
Yer. I Gen. 31:19, except here not the whole corpse but only his severed head is 
placed on the wall to be used for oracular purposes. — In Tg. Hos. 3:4 as well, 
the teraphim are classified as “speaking” by the rendering mechawwei. 


1:23 B: For the likeness of an image ... of birds and 
four-footed and crawling animals. 


On the animal cult, see Let. Aris. 138f.: “What should one think of the 
foolishness of the others, the Egyptians and those who are like them? These have 
placed their trust in animals, specifically mostly in creeping kai ton herpeton ta 
pleista and wild ones. They worship these and sacrifice to them when they are 
living and when they are dead.” | Wisdom 11:15: “For the ignorant thoughts of 
their (the Egyptians’) godlessness, which they were wrapped up in and thus 
venerated senseless vermin and miserable pests, you (God) sent to them a 
multitude of senseless animals as punishment so that they might recognize that 
someone is punished by the thing he sinned with.” — Wisdom 12:23f.: 
“Therefore, you tormented the godless who lived in foolishness in life with their 
own abominable works; for they had strayed far on the paths of delusion by 
considering even animals, despised among their enemies, as gods.” — Wisdom 
13:10: “But they are wretched, and their hope (depensd) on what is dead, who 
call the work of human hands gods: gold and silver, products of craft, and 
likenesses of animals apeikasmata zōōn.” — Wisdom 13:13f.: “(The wood 
carver) shaped (a piece of wood) like an image of a human or modeled it after a 
lowly animal.” — Wisdom 15:18f.: “But the most hideous animals (like snakes 


and crocodiles) are worshiped, for compared with others they are not beautiful, 
to find pleasure in them as when otherwise looking at animals.” | Sibylline 
Oracles Preface 59ff.: “You human beings, why do you uproot yourselves by 
vainly exalting yourselves? Be ashamed that you deify cats and beasts (like 
crocodiles)!... Snakes, dogs and cats you worship, you fools, and venerate birds 
and creeping animals herpeta théria of the earth.” — Sibylline Oracles 3:29f.: 
“You stray in vain, since you venerate snakes and offer sacrifices to cats.” — 
Sibylline Oracles 5:278ff.: “(Until mortal humans) no longer honor what is 
mortal, neither dogs nor vultures, which Egypt taught you to praise with an 
ignorant mouth and foolish lips.” | Josephus, Against Apion 1.25: “Furthermore 
the contrariness of the religions caused them (the Egyptians) to greatly hate (the 
Jews), in that our veneration of God differs so much from that adopted by them, 
as the being of God differs from that of senseless animals. For it is common for 
them as an ancestral custom to consider these to be gods; but in particular they 
differ from one another in their veneration.” — Against Apion 1.28: “ ‘The king 
(Amenophis of Ethiopia),’ so Manetho recounts, ‘wanted to see the gods.’ Which 
then? If those introduced among them, the steer and the goat and the crocodile 
and the dog-headed ones, then he indeed saw them. But the heavenly gods, how 
would he have been able to do that!?” — Against Apion 2.6: “Since you 
(Egyptians) venerate animals who conflict with our nature, feeding them with 
great care.” — Against Apion 2.7: “(In response to the accusation that the Jews 
venerated the head of an ass in their sanctuary, ) first I answer that, if the same 
had been the case among us, an Egyptian could certainly not have been berated 
for this, since an ass is no worse than the weasels and goats and other animals 
that are considered by them to be gods.... Therefore, Apion would have had to 
consider this, if he himself had not possessed rather the heart (the mind) of an 
ass and the shamelessness of a dog which is customarily venerated by them.... 
We therefore ascribe to asses neither honor nor any power as the Egyptians do to 
crocodiles and snakes by considering as fortunate and valued by the gods those 
who are bitten by snakes or robbed by crocodiles.” — Against Apion 2.13: “If 
everyone followed the customs of the Egyptians, the world would be empty of 
human beings; but it would be filled with the wildest animals, since they 
consider them to be gods and rear them with care.” || Philo, Contempl. 1 
(Mangey’s ed., 2:472): “It is not even pleasant to think about what is common 
among the Egyptians: from everything that is under the moon, they have 
elevated to divine honor senseless animals, and not just tame ones, but even the 
wildest of animals, among the land animals the lion, among the aquatic animals 
the native crocodile and among the birds of the air the vulture and the Egyptian 
ibis.” — See further Philo, Decal. 16 (Mangey’s ed., 2:193f.) and Legat. 25 


(Mangey’s ed., 2:570). ll Tanhuma shwptym 15B: God says to them (idolaters at 
the last judgment), “Every day you were put to shame before me: some of you 
venerated pigeons—many pigeons have been slaughtered! Other of you 
venerated stones—many stones have been dashed on the street! Others of you 
venerated fish—many fish have been sold in the market!” Immediately God will 
put them to shame; for it says, “The gentiles will see and be ashamed because of 
all their might, they will put their hands over their mouths and their ears will 
become deaf” (Mic 7:16). — A parallel can be found in TanhB shwptym 8 8 
(16A). I Exodus Rabbah 16 (79C): Likewise, you will find it to be so with the 
Israelites. When they were in Egypt, they committed idolatry without ceasing; 
for it says, “Everyone—the abominations of his eyes (so the midr. cites the text) 
they did not cast away (and they did not leave the rubbish idols of Egypt)” (Ezek 
20:8). God said to Moses, “As long as the Israelites served the gods of Egypt, 
they will not be redeemed. Go and tell them to leave their evil works and 
renounce idolatry.” This is what is meant by the words, “Withdraw and take for 
yourselves small livestock” (so Midr. Exod. 12:21), that is, withdraw your hands 
from idolatry“ and take for yourselves small livestock and slaughter the gods of 
the Egyptians (the sheep is meant) and make ready the Passover.... A different 
explanation: “Delay and get for yourselves small livestock” (Exod 12:21). This 
is what is written: “All those who serve images will be put to shame” (Ps 97:7). 
In the hour when God said to Moses, that the Passover lamb should be 
slaughtered, Moses said to him, “Lord of the world, how can I carry out this 
word! Do you not know that the small livestock (specifically the sheep) are gods 
of the Egyptians, as it says, ‘Behold, we will sacrifice the abomination of the 
Egyptians before their eyes; will they not then stone us?’ (Exod 8:22).” God said 
to him, “On your life, the Israelites will not go out from here before they will 
have slaughtered the gods of the Egyptians before their eyes, for I want them to 
know that the gods of the gentiles are nothing at all.” | Pesiqta 55A: R. Hiyya b. 
Adda of Joppa (ca. 350) said, “ ‘Withdraw and take for yourselves small 
livestock’ (Exod 12:21), so that every single person draws out the divinity of the 
Egyptians (namely a sheep) and slaughters it before him.” — The same is found 
in Pesiq. Rab. 15 (78B) with this addition at the end: “And whoever notices it, 
let him speak against it!” — Here the author named is R. Hiyya b. Aha of Joppa. 


Comment: The Egyptian Jew Artapanus, who lived before Alexander Polyhistor 
(the latter ca. 80-40 BCE), allows that not only polytheism in general but also 
the cult of Ibis and Apis in particular were introduced among the Egyptians by 


Moses; see Eusebius, Praep. ev. 27. 


1:24: Therefore, God gave them over to the desires of 
their hearts for impurity. 


1. On the connection between idolatry and the dissolute living of 
the gentiles. 


Epistle of Jeremiah 43: “The women with bands wound (around their chests) sit 
in the streets and make smoked bran. But if one of them is drawn away by some 
passerby and goes to bed, she ridicules another that she was not found as worthy 
as she and her band was not torn.” || Wisdom 12:3ff.: “You hated the old 
inhabitants of the holy land, because they committed the most hideous works of 
sorcery and wicked rites, and as merciless murderers of children and as 
celebrants of sacrificial feasts of human flesh and blood and as initiates in 
abominable societies and as parents who by their own hand killed souls of the 
helpless (children), you wanted to exterminate them by the hands of our fathers, 
so that the land that is dear to you above all lands might receive a worthy 
inhabitation by the children of God.” — Wisdom 14:8-12: “That which is made 
with hands (= an image of an idol) is accursed, both it itself and the one who 
made it. For he prepared it, but the perishable thing was called ‘god.’ For in the 
same way both the godless and his godlessness are detestable to God; the work 
will be punished together with its author. Therefore, affliction will be visited also 
on the images of the idols of the gentiles, because in the creation of God they 
became an abomination and a vexation (offence) for the souls of human beings 
and a snare for the feet of the ignorant. For the beginning of whoredom is 
concocting idols but manufacturing them is the destruction of life.” — Wisdom 
14:22-30: “Then it was not sufficient for them to stray concerning the 
knowledge of God, but also, living in the great battle of ignorance, they call so 
great an evil (nevertheless) salvation! For whether celebrating sacrificial murders 
of children or secret mysteries or frantic debaucheries according to strange 
custom, they no longer keep lives or marriages pure: one kills another in a 


dastardly way or spites him by means of adultery; but all without exception are 
ruled by thirst for blood and murder, thievery and deceit, destruction, 
faithlessness, rioting, perjury, harassment of those who are good, forgetting good 
deeds, defiling of souls, exchanging genders (= unnatural sex), breakdown of 
marriages, adultery, and fornication. For serving inglorious (nameless) idols is 
the beginning and cause and end of every evil; for either they rage in (wild) lust 
or prophesy lies or live godlessly or swear straight out falsely. For since they 
trust in lifeless idols, they swear falsely without fear of punishment. But for two 
reasons the just punishment will come: because they wickedly thought of God by 
devoting themselves to idols, and because they deceitfully swore falsely by 
having no regard for piety.” ll 2 Enoch 10:4—6: “And I (Enoch) said, ‘Woe, woe! 
What an exceedingly awful place this is!’ And those men (= angels) said to me, 
‘This place, O Enoch, is prepared for those who do not honor God, who on earth 
commit (do) fornication contrary to nature, which is pederasty, sodomy in the 
hind passage; sorceries, oaths, demonic soothsayings, and who boast of their evil 
deeds: stealing, lying, calumnies, jealousy, thinking of unrighteousness, 
fornication, manslaughter; and who steal the souls of unfortunate human beings, 
seeing the poor and taking their possessions—but they themselves become rich 
—and acting unjustly toward the possession of another; who though being able 
to satisfy the hungry killed the starving (hungry), who though being able to 
clothe undressed the naked; and who did not recognize their creator and 
worshiped lifeless gods, which can neither see nor hear, forming vain gods, 
carved images, and worship impure work of the hands. For all of these is this 
place prepared as an eternal inheritance. || Concerning the people Israel Rab (+ 
247) made reference to the close connection between idolatry and fornication in 
b. Sanh. 63B; see the passage at § Rom 1:23 A, #2, D, n. d. 


2. The handing over of the gentile world as an imposition, a divine 
punishment. 


TanhumaB shmyny § 10 (14B): (What does “He makes the gentiles jump up 
wayyatter goyim” [Hab 3:6] mean?) R. Tanhum b. Hanilai (ca. 280) said, “God 
released (hittir = allowed) to them what is forbidden, abominations (Lev 11:10f.) 
and creeping animals. With what can this be compared? With a doctor who went 
out to visit two sick people. He saw one was close to death, and he said to his 


household companions, ‘Give him anything he wants to eat.’ He saw that the 
other would return to life and said to his household companions, ‘He may eat 
this and that food, but he may not eat this and that food.’ They said to the doctor, 
‘Why are you differentiating between this man and that one? For to that one who 
is in great danger you have said that he may eat anything he wants, and to this 
one who will return to life you have said that he may eat this and that, but he 
may not eat this and that.’ The doctor answered, ‘Concerning that one who I saw 
lay near death I said, “Give to him,” because he is near death. But this one for 
whom there is hope of life, he must take care of himself.’ Likewise God released 
to the goyim, who worship the stars, abominations and creeping animals and 
every transgression because they are destined for gehenna; but to the Israelites, 
who are destined for the life of the garden of Eden, he said, ‘ “Do not make 
yourselves an abomination by means of anything that swarms ... and be holy, for 
I am holy” (Lev 11:43f.). You may eat this, but you should not eat this because 
they will remain alive; for it says, “You who have clung to Yahweh your God, all 
of you are still alive” (Deut 4:4).’ ” — A parallel passage can be found in Lev. 
Rab. 13 (114B). | Numbers Rabbah 20 (188A): “The rock, what he does is 
perfect; for all his ways are justice” (Deut 32:4). God did not leave the nations of 
the world any excuse to say in the future: “You kept us far (from yourself)!” 
What did God do? As he allowed kings, wise men, and prophets to arise for the 
Israelites, so he allowed (such ones) to arise also for the nations of the world. He 
appointed Solomon king over Israel and over the whole earth, and he did 
likewise with Nebuchadnezzar. That one built the sanctuary and said 
innumerable praises and petitionary prayers; and this one destroyed it and put it 
to shame and slandered it and said, “I will ascend to the heights of the clouds” 
(Isa 14:14). On David he bestowed a kingdom, and this one acquired the house 
(the temple) for his (God’s) name; on Haman too he bestowed a kingdom, and he 
acquired a whole nation to butcher it. So, you find that all the great things that 
the Israelites received, the nations received too. In the same way he made Moses 
arise for the Israelites and Balaam for the nations of the world. See what a 
difference there is between the prophets of Israel and the prophets of the nations 
of the world. The prophets of Israel warned Israel about transgressions; for it 
says, “And you, son of man, I have appointed you as a watchman” (Ezek 3:17). 
But the prophet who arose from the gentiles (namely Balaam) brought about 
debauchery to blot the creatures out from the world (cf. Num 31:16). And not 
only this, but also all the prophets were merciful to Israel and the nations of the 
world; for Jeremiah said this, “My heart mourns over Moab like a flute” (Jer 
48:36), and likewise Ezekiel, “But you, O son of man, raise a lament for Tyre” 
(Ezek 27:2). But that cruel one (= Balaam) appeared in order to uproot an entire 


nation for no reason and for nothing. Therefore, the section about Balaam was 
written down (in Scripture), in order to make known why God removed the holy 
spirit from the nations of the world. — The same is found in Tanh. blg 231A. | 
See further § Rom 3:9. 


1:25: Who is blessed forever, Amen! 


Doxologies are occasionally found in ancient Jewish literature, 
particularly at the close of a remark. 


1 Esdras 4:40: “And it (truth) is the strength and the kingdom and the power and 
the glory of all ages. Blessed be the God of truth eulogétos ho theos tés 
alétheias.” || Midrash Ecclesiastes 9:10 (42B): R. Aha (ca. 320) was eager to see 
the face of the (dead) R. Alexandrai (ca. 270). He appeared to him in his dream; 
he showed him two things: “There is nothing inside of the mechitza (partition) of 
the slain of Lydda. Blessed be he barukh, for he took away the disgrace of 
Lulianos and Pappos!” — See the whole passage at § Matt 5:10, #3; see also § 
Matt 10:28, #2. | Mishnah ‘Abot 6 Heading: The wise taught in the language of 
the Mishnah. Blessed be the one who has chosen it and its teaching! || The best- 
known example is the extraordinarily common designation of God as “the Holy 
One—blessed be He” haqqadosh barukh hu! (see the excursus “Memra of 
Yahweh,” #3, A, n. k). 


1:26 A: Therefore, God gave them over to passions of 
shame. 


1. Gentile fornication in general. 


See Ep Jer 43; Wis 14:22-30 at § Rom 1:24, #1. | Sibylline Oracles 3:171: 
“Then the arrogant and unchaste anagnoi Hellenes will rule.” || Testament of 
Judah 12: “It is a custom of the Arameans that the woman who has married sits 
at the gate seven days for whoredom.” || Mekilta Exodus (17B): For they said, 
“We are all doomed to die” (Exod 12:33). So they said, but not according to the 
norm of Moses. Moses said, “Every firstborn in the land of Egypt will die” 
(Exod 11:5); and they thought that, if someone had four or five sons, only the 
firstborn among them would die. But they did not know that their wives were 
suspects of fornication and those were all firstborn children of other single men.” 
I Midrash Song of Songs 6:8 (123B): “There are sixty of the queens and eighty 
of the concubines” (Song 6:8). R. Levi (ca. 300) said, “60 and 80, that is 140; 
70 of them know their fathers, but not their mothers, and 70 of them know their 
mothers, but not their fathers. ‘And virgins without number’ (Song 6:8), who 
know neither their fathers nor their mothers (because they were abandoned and 
raised by others). Is this the case perhaps also with the Israelites? Scripture 
teaches, ‘And they registered their birth relations according to their clans, by the 
houses of their fathers’ (Num 1:18).”4¢ ll Pesiqta Rabbati 23/24 (122A): “Honor 
your father and your mother” (Exod 20:12). There (see Lev 19:3) reverence lets 
the mother precede the father, and here in honor the father precedes the mother. 
R. Joshua of Sikhnin (ca. 330) said in the name of R. Levi (ca. 300), “In the tent 
of meeting (i.e., in the case of the commandments given in the tent of meeting), 
because the nations of the world do not listen (as on Sinai), the mother precedes 
the father with the exclusion of the non-Israelite (goy), because he has no father 
sh'yn lw 'b.” | Babylonian Talmud Yebamot 98A: Raba (f 352) said, “If our 
teachers said, ‘The non-Israelite (nkry) has no father,’ you may not think (that 
they said this), because they are addicted to fornication and he (the father) is not 
known, but that we, if he is known, take this into account; rather even if he is 
known, we still do not take this into account. For look, concerning two (gentile) 
twin brothers (who converted to Judaism), in whose case the drop of sperm was 
one and divided into two, the conclusion (of m. Yebam. 11.2) teaches, “They 
fulfill neither the ceremony of the withdrawing of the shoe nor levirate 
marriage.’ Conclude from this that the All-merciful One has released his sperm 
(declared it to be without owner; i.e., unfit to produce a lineage considered 
legitimate by the Jewish law); for it is written, ‘Their flesh is the flesh of a 
donkey and their ejaculation (of semen) that of a horse.’ ” — See b. B. Qam. 
88A: A proselyte has no legitimate kin above him (insofar as the Jewish law is 
concerned), though he does in fact have legitimate kin beneath him (for after his 


conversion to Judaism his descendants count as legitimate according to the 
Jewish law). — A further consequence of this for proselytes is found, for 
example, also in a baraita in b. Sanh. 57B: A proselyte whose conception did not 
occur in holiness (i.e., before his mother converted to Judaism) and whose birth 
did happen in holiness (after the mother converted) has kin on his mother’s side 
but not on his father’s side. How then? If he married a sister on his mother’s 
side, he must (at his conversion to Judaism) dismiss her; if a sister on the father’s 
side, he may keep her; if a sister of his father on his mother’s side, he must 
dismiss her; if a sister on his father’s side, he may keep her.... — A parallel 
passage can be found in b. Yebam. 98A. | Babylonian Talmud Qiddušin 49B: 
Nine measures (qab) of whoredom came down to the world; Arabia got nine of 
them and the whole rest of the world got one. || The beginning of ‘Abot R. Nat. 
28: There is no fornication like that of the Arabs. || Babylonian Talmud Pesahim 
113B: Canaan commanded his sons five things: Have sex with each other, love 
robbery, love fornication, hate your masters and do not speak the truth. (By “the 
sons of Canaan” should be understood, in the first place, slaves of non-Israelite 
origin.) | Babylonian Talmud “Abodah Zarah 65B: Raba (f 352) delivered a gift 
to Bar Shishak (a great Persian figure) on one of their holidays. He said, “I know 
about him, that he does not serve idols.” He went and met him; how he sat up to 
his neck in a bath of roses while prostitutes stood before him! He said to Raba, 
“Will you have the same in the future world?” He answered him, “Ours is far 
more exquisite than this.” He said to him, “Is there something more exquisite 
than this?” He answered him, “You fear the government; we will not fear the 
government.” He said to him, “That concerns me least of all; why should I be 
afraid of the government?” While they were still sitting, a servant of the king 
came, who said, “Get up! For the king has made a decree concerning you.” As he 
went forth, he said to Raba, “May the eye that wishes to see your misfortune 
pop!” Raba answered him, “Amen!” Then the eye of Bar Shishak popped. || The 
end of Sopherim 21: It was a custom of the Arameans for them (the fathers) to 
sleep with their virgin daughters and then they would marry them. || Babylonian 
Talmud Sabbat 33B: R. Judah (ca. 150) said, “How glorious are the works of this 
(Roman) nation! They have made streets, bridges, and baths.” R. Yose was silent 
in response to that; but R. Simeon answered and said, “Everything they have 
made, they have made only for their own good. They have made streets to put 
prostitutes in them; baths to take pleasure in them; and bridges to raise taxes on 
them.” — The works of Rome are evaluated in the exact same way in b. ‘Abod. 
Zar. 2B. — On brothels, see Midr. Lam. 1:15 (56A): Vespasian filled three ships 
with the great ones of Jerusalem (men and women) in order to put them into the 
brothels qalon of Rome. — A baraiata in b. Git. 57B: Once 400 boys and girls 


were taken prisoner for shame qlwn (brothels). — Babylonian Talmud ‘“Abodah 
Zarah 17B: They (the Roman rulers) decided to bring the daughter (of R. Hanina 
b. Teradion, f ca. 135) into a brothel qubbah shel zonoth (literally: tent of 
prostitution). — The same expression is found also in b. ‘Abod. Zar. 18A; in b. 
‘Abod. Zar. 18B we find instead bei zonoth = house of prostitution. See further 
Sib. Or. 5.387ff. at § Rom 1:27 A, A, #1. | Babylonian Talmud Baba Qamma 
58A.22: A man heard that his wife said to his daughter, “Why do you not commit 
fornication secretly?” That woman (i.e., I) has ten sons, and of those only one of 
those is from your father.” (According to the broader context, this is a non- 
Jewish woman.) 


2. In the face of gentile fornication, Israel repeatedly boasted 
about the purity of its marriages;a but this self-boast must be 
seriously qualified.b 


a. Letter of Aristeas 152: “The majority of the rest (i.e., non-Israelites) defiled 
themselves in (sexual) intercourse, by committing a grievous wrong, and whole 
countries and cities (still) boast about this. For they not only go around with 
men, but they also defile mothers and daughters. But we (Israelites) abstain from 
these things.” ll Sibylline Oracles 3:584ff.: “To them (the Israelites) alone the 
great God has given rational counsel and faith and the best sense in the breast; 
who do not with vain delusions honor works of human beings, made of gold and 
iron and silver and ivory, and images of deceased gods made of wood and stone, 
clay, painted with crimson, formed (?) paintings, as mortals (do) according to 
their vain thoughts, but rather they lift up pure arms to heaven, early in the 
morning (when they get up) from bed always purifying their hands with water, 
and they alone honor the immortal one who always rules and then the parents. 
Then exceptionally more than all people they think of the purity of the bed and 
do not mix themselves unchastely with male youth, as the Phoenicians, the 
Egyptians, Latins, larger Hellas, the many nations of the others, the Persians and 
Galatians and of all Asia, transgressing the holy law of the great God which they 
have transgressed.” | See b. Qidd. 82A at § Rom 1:27 A, B. 


b. Psalms of Solomon 4:1ff., 9ff. (from before 63 BCE; the psalm is directed 
against a great Sadducee and his followers): “Why do you, unholy one, sit in the 
counsel of the pious ...? Excelling all (others) in words and behaviors, (he is 
ready) with harsh words to condemn the guilty in judgment. He is the first to 
place his hand on him as in (pious) zeal, while he himself though is involved in 
many sins and impurity. His eyes are directed at each woman without distinction, 
his tongue lies (even) in an agreement made under oath. He sins at night and in 
secret because he believes he remains unseen; with his eyes he holds a sinful 
tryst with every woman. He swiftly invades every house—harmlessly, as if he 
acted with no malice.... Their eyes are directed at the houses of people who 
(morally still) stand firm in order to destroy snakelike the wisdom of the pious 
by means of godless speech. His words are deceptions in order to carry out 
wicked desires; he does not stop until he has carried through on driving away 
(the people) as orphans. Thus, he has desolated houses for the sake of his godless 
desire, conducted deceitful talks, as if no one sees and hears (it). When his 
godlessness is done in one place, his eyes are directed to another house to 
destroy (it) with misleading talk. In all this his greed is insatiable like hell.” — 
Psalms of Solomon 8:9f. (from soon after 63 BCE): “In chasms under the earth 
(they) wickedly (practiced) their abominations, a son fornicated with his mother 
and a father with his daughter. They committed adultery, each one with his 
neighbor’s wife, negotiated deals with each other under oath about these things.” 
— Psalms of Solomon 2:11ff. (from soon after 48 BCE): “They made a mockery 
of the sons of Jerusalem because of the harlotry in it; everyone who went on the 
road could go inside in broad daylight.... The daughters of Jerusalem were 
disgraced according to your (God’s) judgment because they had defiled 
themselves in abominable fornication.” || See T. Levi 17 at § Rom 1:27 A, B, #1 
below. || Babylonian Talmud ‘Erubin 21B: Raba (ft 352) publicly said in a 
presentation, “What does ‘Arise, my beloved, let us go out to the country ...’ 
(Song 7:12f.) mean? The community of Israel says before God, ‘Lord of the 
world, do not judge me according to the inhabitants of the great cities among 
which there is thievery, fornication, vain and deceitful swearing ...’ (see the 
whole passage at § Luke 18:11 B).” | Babylonian Talmud Pesahim 113A: R. 
Yohanan (f 279) said, “God daily proclaims three people (announcing their 
merit): a single person who lives in a big city and does not sin (protects his 
chastity); a poor person who returns what is found to its owner; and a rich person 
who tithes his crops in secret (and so goes without thanks).” Rab Safra was a 
single man who lived in a big city; someone learned in the tradition taught (that 
word of R. Yohanan) before Raba (f 352) and Rab Safra; (in the process) Rab 
Safra’s face shone. Raba said to him, “Not (one) like the lord (= like you, is what 


is meant here), but rather like Rab Hanina and (his brother) Rab Hoshaiah (ca. 
300), who were shoe-makers in the land of Israel (namely in Tiberias). They 
lived in the alley of prostitutes and made shoes for the prostitutes and brought 
them to them. Those women looked at them, but they would not raise their eyes 
to look at them.” — Elsewhere as well particular alleys for prostitutes would not 
have been lacking in Jewish cities. This can be concluded from the proverb-like 
saying in the mouth of Samuel (t 254) in b. Ketub. 64B: “Go out and learn from 
the alley of prostitutes: who hires whom?” || Mishnah Sotah 9.9: Since the time 
adulterers increased, the drinking of bitter water (the water of jealousy) has 
ceased, and specifically Rabban Yohanan b. Zakkai (f ca. 80) put an end to it, 
because it says, “I will not visit affliction on your daughters when they act as 
prostitutes, and your brides when they commit adultery” (Hos 4:14). — For the 
sense Rabban Yohanan b. Zakkai gave to this meaning of Scripture, see § Matt 
12:39 A, #2. | Babylonian Talmud Sanhedrin 21A: Rab Judah (f 299) said that 
Rab (t 247) said, “At that time (after the episode in 2 Sam 13:11ff.) it was 
forbidden (for a man) to be alone (with a married woman) and for a woman to be 
single. Being alone (with a married woman) is indeed a biblical prohibition! For 
R. Yohanan (ft 279) said in the name of Simeon b. Yehozadaq (ca. 225), ‘Where 
can one draw from the Torah a hint about the issue of being alone? Because it 
says, “If your brother, your mother’s sin, leads you astray” (Deut 13:7); if then 
(only) the son of the mother leads you astray, does not (also) the son of the father 
lead you astray? It means just this: A son may be alone with his mother, but no 
other man may be alone with any of the women the Torah proscribes to him to 
marry. Therefore, it can be said: It has been forbidden to be alone with a single 
woman.’ ” — Babylonian Talmud QidduSin 81A: Rab (f 247) said, “(A woman) 
can be whipped for being alone (with a man), but the rule about being alone does 
not prohibit her from being alone (with her husband to carry on the matriage).” 
Rab Ashi (f 427) said, “This was said only concerning being alone with a single 
woman, but not about the being alone of a married woman so that her children 
might not be slandered (that they are bastards).” The saying of Rab is also found 
in b. Ketub. 13A. — Mishnah QidduSin 4.12: A man may not be alone with two 
women, but a woman may indeed be alone with two men. R. Simeon (ca. 150) 
said, “A man may also be alone with two women if his wife is with him, and he 
may sleep with them in a lodging house because his wife will keep an eye on 
him.” || Mishnah QidduSin 4.13: A single man may not give instruction as a 
children’s teacher and a woman may not give instruction as a children’s teacher. 
R Eliezer (ca. 90) said, “Also, whoever does not have his wife with him (so 
according to the Tosefta) may not serve as a children’s teacher.” — See b. Qidd. 
82A: The single man because of the mothers of the children, the woman because 


of the fathers of the children. — Jerusalem Talmud QidduSin 4.66B.24: Because 
his mother comes with him (the child to the teacher), because his sister comes 
with him. — The saying of R. Eliezer is also found in t. Qidd. 5.10 (342) and y. 
Qidd. 4.66B.20. — From these regulations we can infer that the leading circles 
of the people had very little confidence in the chastity of Jewish men and 
women. | See further § Rom 2:22 A. 


1:26 B: For their women exchanged the natural 
custom for the unnatural one. 


1. The physiké chrésis and the para physin chrésis correspond to 
the rabbinic kedarkah weshello khedarkah “according to their 
ordinary (natural) way and according to their not ordinary 
(unnatural or perverse) way.” para physin chrésis refers to using 
a woman in a pederastic fashion. According to a word of Resh 
Lagqish (ca. 250), this type of fornication must have been 
exceptionally widespread in the gentile world.a But the ancient 
synagogue was also exceedingly lax in its judgment on this point. 
Such use of a woman was categorically rejected by R. Ishmael (t 
135);b but the usual opinion was that the husband was allowed to 
do what he wanted with his own wife, and that he was therefore 
not forbidden from having intercourse with her in a pederastic 
fashion.c This opinion is still represented even in Schulchan 
‘Arukh, even if with a certain reservation. 


a. Genesis Rabbah 60 (37D): Resh Lagish (ca. 250) said, “The daughters of the 
goyim (non-Israelites) take care in the place of their shame; but they expose 
themselves in another location.” — See also Sib. Or. 5:166f.: “Adultery is in you 
(Rome) and nefarious mingling with boys and sacrilegious mingling with 


women, evil city, more unholy than any other!” 


b. Sifra Leviticus 20:13 (369A): “And if a man sleeps with a male in the ways 
one would sleep with a woman mishkevei ishshah, they have both committed an 
abomination” (Lev 20:13). “A man” ish: this excludes a minor (who is younger 
than 9 years and 1 day old, and thus he goes unpunished); “who sleeps with a 
male zakhar”: a minor is also included in the wording; “in the ways one would 
sleep with a woman”: Scripture thereby shows that there are two ways of 
sleeping with a woman (namely kdrkh and shl' kdrkh). R. Ishmael said, “See, 
this (namely mshkby 'shh) was supposed to teach (that pederasty is punishable) 
and is devised as something that learns (namely that pederastic intercourse with 
a woman or her having intercourse shl' kdrkh is forbidden).” This is the same as 
a baraita in b. Sanh. 54A; here Rashi puts into words what mshkby 'shh “learns”: 
that whoever has intercourse with a woman, whether it be kdrkh or shl' kdrkh, is 
liable to punishment. — Reference can also be made to Sib. Or. 5:166f.: 
“Adultery is in you (Rome) and nefarious mingling with boys and sacrilegious 
mingling with women, evil city, more unholy than any other!” 


c. Babylonian Talmud Nedarim 20A: R. Yohanan b. Dahabai (ca. 180) said, 
“The angels of service recounted many things to me: Why do children become 
lame? Because they (the parents during intercourse) invert their table.” Why do 
they become mute? Because they kiss on that place. Why do they become deaf 
and mute? Because they talk to each other at the time of intercourse. Why blind? 
Because they look at that place....” (20B:) R. Yohanan (ft 279) said, “These are 
the words of Yohanan b. Dahabai; but the scholars said, ‘The halakah does not 
follow Yohanan b. Dahabai; rather a man is permitted to do whatever he wants to 
do with his wife. As with a piece of meat that comes from the butcher: if he 
wants to eat it with salt, he may do so; roasted, he may do so; cooked, he may do 
so; boiled, he may do so. It is likewise with a fish that comes from the fish shop. 
...” A woman came before Rabbi (t 217?). She said to him, “Rabbi, I had 
prepared the table for him (my husband), and he inverted it (see above).” He 
answered her, “My daughter, the Torah has allowed you (to your husband, in 
whatever way he wants), what can I do for you about that?!” A woman came 
before Rab (t 247). She said to him, “I had prepared the table for him, and he 
inverted it.” He answered, “How is it any different with a carp?” || Babylonian 


Talmud 58B: R. Eleazar (ca. 270) said that R. Hanina (ca. 225) said, “Ifa 
Noachide (= a non-Israelite) has intercourse with his wife in an unnatural way 
shl' kdrkh, he has committed an offense. For it says, ‘And he will cling to his 
wife’ (Gen 2:24), and so not in an unnatural way shl' kdrkh.” Raba (f 352) said, 
“Ts there then something for which an Israelite would not become liable to 
punishment but for which a non-Israelite (goy) would?48 Rather, said Raba, if a 
Noachide (non-Israelite) has intercourse with the wife of another man in an 
unnatural way shl' kdrkh, he is exempt from punishment. What is the scriptural 
basis for this? Gen 2:24: (‘And he will cling) to his wife,’ and not to the wife of 
another; ‘and he will cling,’ and not in an unnatural way shl' kdrkh.” 


d. Schulchan ‘Arukh 'bn h'zr § 25 Comment: He (the Israelite) may do whatever 
he wants with his wife ...; and he may have intercourse with her both in the 
natural way kdrkh and in the unnatural way shl' kdrkh, as long as he does not 
needlessly spill semen. Some ease this by saying that he may sleep with his wife 
in an unnatural way, even if he spills semen, as long as he does this only 
occasionally and not usually. — The Tosafists in b. Sanh. 58B my are among 
those who speak in the latter sense. 


2. Most find in Rom 1:26 B a reference to the lesbian 


debauchment of women designated as frictrices or triabdes 
(tribades). 


Lucian, Hetairikoi dialogoi 5: Toiautas gar en Lesbo legousi gynaikas, hypo 
andron men ouk ethelousas auto paschein, gynaixi de autas plésiazousas, hōsper 
andras.... Egennéthén men homoia tais allais hymin. hē gnomé de kai hē 
epithymia kai thalla panta andros esti moi. || Martial, Epigrams 90.5: Mentiturque 
virum prodigiosa Venus. | The halakah has something similar in view in the 
following passages. Jerusalem Talmud Gittin 8.49C.58: As for two women who 
have moved to and fro msldwt on each other (in fornication), the school of 
Shammai has declared them to be ineligible (to marry priests; thus, their act was 
viewed as harlotry), but the school of Hillel declared them to be eligible. — The 
parallels in b. Sabb. 65A and b. Yebam. 76A do not read msldwt, but rather 


mswllwt with the same meaning. In b. Yebam. 76A Rashi gives the explanation: 
“they rub each other’s genitals.” || Tosefta Sotah 5.7 (310): As for a woman who 
has moved to and fro mslslt on top of her son who is a minor so that genital 
touching has occurred, the school of Shammai has declared her to be ineligible 
(to marry a priest), but the school of Hillel has declared her to be eligible. — 
Parallels can be found in y. Git. 8.49C.58 with the verb msldt, and in b. Sanh. 
69B as a baraita with the verb mswillt. || Another kind of female fornication is 
mentioned in b. ‘Abod. Zar. 44A: What does miphletseth (“idol,” 1 Kgs 15:13) 
mean? Rab Judah (f 299) said, “There was occasion for too much mockery 
mply' lytsnwt’” (a notarikon interpretation of mpltst), as Rab Joseph (t 333) 
taught as a tannaitic tradition: “She (Maacah, the mother of King Asa) had a 
certain kind of penis made with which she had intercourse every day.” || It is 
worded quite dully in SLev 18:3 (337A): “You are not to act as they do in the 
land of Egypt and as they do in the land of Canaan” (Lev 18:3). Are we then not 
to construct buildings or set up any planting as they do? Scripture teaches: “And 
you are not to walk in their statutes” (Lev 18:3). I have spoken only of statutes 
that were established for them and for their fathers and for their fathers’ fathers. 
And what did they do? A man married a man and a woman a woman. A man 
married a woman along with her daughter, and a woman married two men. 
Therefore, it is said: “And you are not to walk in their statutes.” 


1:27 A: But in the same way the men too abandoned 
the natural use of woman.... 


A. Fornication contrary to nature in the gentile world: 


1. With men. 


Sibylline Oracles 3:184ff.: “But the compulsion of godlessness among these (the 
Romans) will straightaway be: A man will copulate with a man, and they will 


place their boys in shameful houses.” — See Sib. Or. 3:584ff at § Rom 1:26 A, 
#2, n. a. — See Sib. Or. 5:166f. at § Rom 1:26 B, #1, n. b. — Sibylline Oracles 
5:387ff.: “You (Romans) who in ancient times unchastely had intercourse with 
boys and placed the (girls) in houses as prostitutes, who were previously pure, 
with abusive lust and torment and painstaking shame. For in you (Rome) a 
mother mingles wickedly with her son and the daughter is bound as a bride to 
the one who begat her.” — Sibylline Oracles 5:429f.: “(In the blessed end time) 
there will no longer be among wretched mortals what they would have to fear, 
neither adultery nor wicked boy-love.” | See Let. Aris. 152 at § Rom 1:26 A, #2, 
n. a. | Genesis Rabbah 26 (16D): “They took wives for themselves” (Gen 6:2): 
thereby married women are meant; “from all who were pleasing to them”: 
thereby males (for pederasty) and livestock (for sodomy) are meant. R. Huna 
(ca. 350) said in the name of Rab (so read instead of “Rabbi”) Joseph (f 333), 
“The generation of the flood was not wiped off the earth until they wrote 
marriage contracts for males and livestock (as for women).” — Parallel passages 
can be found in Lev. Rab. 23 (122B); TanhB br'shyt § 33 (12B), though here R. 
Idi (ca. 310) is named as the author who then as elsewhere” should be thought of 
as the tradent of Rab Joseph. — On marriage contracts for males, see also b. 
Hul. 92A at Rom 1:20 C. | Babylonian Talmud Sanhedrin 108A: “All flesh had 
corrupted its way on earth” (Gen 6:12). R. Yohanan (f 279) said, “This teaches 
that they (the people of the generation of the flood) made the livestock couple 
(copulate) with wild animals and wild animals with the livestock and everything 
with people and people with everything.” | Genesis Rabbah 50 (32A): R. 
Menahemah (ca. 350) said in the name of R. Bibi (ca. 320), “The people of 
Sodom had agreed among themselves: ‘We will sleep with every foreigner who 
comes here and takes his money.’ ”—See Gen. Rab. 26 (16D): R. Joshua b. Levi 
(ca. 250) said in the name of Pedaiah, “That whole night Lot had prayed for 
mercy for the Sodomites, and they (the angels) had accepted it from him; but 
when they said to him, ‘Bring them out to us so we may know them’ (Gen 19:5), 
namely compel them to sleep with us, then they said to him, ‘Whom do you still 
have here?’ (Gen 19:12).” — On the sodomitic vice, see further 2 En. 10:4—6 at 
§ Rom 1:24, #1; 2 En. 34:2: “They (the people of the generation of the flood) 
made the whole earth recoil by its unrighteous acts and deeds of injustice and 
wicked fornication, which is a man acting sodomitically (literally: “in the hind 
passage”) with another”; see T. Naph. 4 and T. Benj. 9 further below at B, #11. | 
Concerning the Egyptians and Canaanites, see SLev 18:3 (337A) at § Rom 1:26 
B, #2. | Babylonian Talmud Sabbat 149B: “As you fell from heaven, ... you who 
cast the lot for nations” (the midr. interprets chwlsh in Isa 14:21 as helesh “lot”). 
Rabbah bar Rab Hunna (in 309 became head of the school in Sura, f 322) said, 


“He (Nebuchadnezzar) cast the lot for the great ones of the kingdom in order to 
know who on the given day would be his next partner for pederastic intercourse 
mishkav zakhur (literally: lying with a man). Further it says, ‘All the kings of the 
nations, they all (call: You too have become weak like us)’ (Isa 14:9f.).” R. 
Yohanan (f 279) said, “They rested from pederastic intercourse.” || Hiram and 
pharaoh and king Joash had sex like women; see TanhB w'r' § 7ff. (11B) at § 
John 5:18, #1. ll Genesis Rabbah 63 (40A): (“Esau ... became a man of the 
steppe” [Gen 25:27]). R. Hiyya (ca. 280) said, “He exposed himself like the 
steppe (which is accessible to everyone as an ownerless good). The Israelites 
said before God, ‘Lord of all worlds, is it not enough for us that we have been 
made subservient to the 70 nations; must we also become subservient to this one 
(Esau = Rome), who had intercourse in a womanly fashion?’ God said to them, 
‘I too will take revenge on him with the same word (namely “woman”)!’ This is 
what is written: “The heart of the heroes of Moab on that day will be like the 
heart of a woman in her distress’ (Jer 48:41).” (This citation is not appropriate 
because of the mention of Moab; apparently there is a confusion with Jer 49:22.) 
— The first four citations from the Sib. Or. used at the beginning of #1 are also 
related to Rome. || See further below at B, #1 “Halakic Material.” 


2. With animals. 


Here belong the passages from #1 above: Gen. Rab. 26 (16D) and b. Sanh. 
108A. — See further Sib. Or. 5:393: “In you (Rome) wicked men have invented 
even intercourse with animals.” | Babylonian Talmud Yebamot 63A: R. Eleazar 
(ca. 270) said, “What does ‘This one is at last bone from my bone and flesh from 
my flesh’ (Gen 2:23) mean? This teaches that Adam had intercourse with all 
livestock and wild animals; but his mind was stilled (was satisfied) only when he 
had intercourse with Eve.” | Babylonian Talmud “Abodah Zarah 22B: R. 
Yohanan (f 279) said, “When the snake had intercourse with Eve, it cast filth 
into her. In that case, it is also valid for the Israelites! In the case of the Israelites, 
because they stood at Mount Sinai, their filth came to an end; in the case of the 
goyim (non-Israelites), because they did not stand at Mount Sinai, their filth did 
not cease.” (The filth zuhema that the snake inflicted on Eve refers not to 
original sin but rather to the inclination to fornication that is contrary to nature; 
this came to an end for the Israelites at the giving of the law.) Parallel passages 


can be found in b. Sabb. 146A; b. Yebam. 103B. || Babylonian Talmud Sanhedrin 
105A: Balaam (is called) son of Beor (see Num 22:5) because he had intercourse 
with livestock be'ir. — Babylonian Talmud Sanhedrin 105A: Mar bar Rabina 
(ca. 400) said, “Balaam had intercourse with his jenny.” — A similar claim can 
be found in b. Sanh. 105B. || All the animals of the field had intercourse with 
Nebuchadnezzar; see TanhB w'r' § 7ff. (11B) at § John 5:18, #1. | Babylonian 
Talmud ‘“Abodah Zarah 22B: They (the teachers) asked, “What is the case with 
poultry? Come and hear!” Rab Judah (f 299) said that Samuel (t 254) said in the 
name of R. Hanina (ca. 225), “I have seen a goy (non-Israelite) who bought a 
goose from the market, had sex with it, choked, fried and ate it.” And Rab 
Jeremiah of Difti said, “I have seen an Arab who bought a haunch (leg) from the 
market, made a hole in it to have sex with it, had sex with it, fried it and ate it.” | 
See further at B, #2 “Halakic Material.” 


B. Fornication contrary to nature in Israel. 


The ancient synagogue boasted that fornication contrary to 
nature had no place in its midst. 


Sibylline Oracles 3:594f.: “Then exceptionally more than all people they (the 
children of Israel) remember the purity of the bed and do not mingle unchastely 
with a young male.” — Sibylline Oracles 4:33f.: “(The pious look to God), not 
tending shameful longing for a strange bed, nor for the odious and appalling rape 
of boys.” ll See Let. Aris. 152 at § Rom 1:26 A, #2, n. a. | A baraita in b. Qidd. 
82A: Someone said to R. Judah (ca. 150), “The Israelites are not suspected of 
lying with a man mshkb zkwr or (having sex with) livestock.” 


In reality the matter was probably considerably different. This is 
attested not merely by occasional remarks but rather above all by 
the preventive regulations of the halakah. 


1. Fornication contrary to nature with men. 


Testament of Levi 17: “In the seventh week (on which the messianic time 
follows) the priests will come, as will idolaters, the contentious, the greedy, the 
cocky, the godless, the lustful, those who rape boys, those who rape livestock.” 
(Thereby the author of the Testaments depicts his own time as if it were before 
the destruction of Jerusalem.) — Testament of Naphtali 4: “I say this, my 
children, because I read in a holy writing of Enoch that you too will fall away 
from the Lord by walking in accordance with the wickedness of the gentiles, and 
that you will act in accordance with every sin of Sodom.” (On the sin of Sodom, 
see § Rom 1:27 A, A, #1.) — Testament of Benjamin 9: “I (Benjamin) suppose, 
however, on the basis of the words of Enoch, the righteous one, that good deeds 
will not happen among you either. You will namely commit whoredom as 
Sodom did....” | See the beginning of b. Sanh. 82A at § Matt 5:27 B, #4. | 
Jerusalem Talmud Sanhedrin 6.23C.4: R. Judah b. Pazzi (ca. 320) went up to the 
balcony of the house of learning and saw two men (literally: two children of 
men, people) who were having sex with each other. They said to him, “Rabbi, 
remember that you are one man and we are two!” (Your testimony as one person 
does not count as valid before the court, but our testimony as two people against 
you would be valid.) 


Halakic Material. Mishnah Sanhedrin 7.4: The following are stoned: He who has 
sex ... With a male.... | Mishnah Keritot 1.1: There are 36 cases in which the 
Torah prescribes the punishment of eradication (namely when the act in question 
occurred on purpose but without warning): He who has sex ... with a male.... | 
The scriptural basis is given in SLev 20:13 (369A): “If a man sleeps with a male 
in the ways one would sleep with a woman, they have both committed an 
abomination; they are to be killed; their bloodguilt clings to them” (Lev 20:13). 
“A man” ish: this excludes a minor (who is younger than 9 years and 1 day old, 
and thus he is not punished as a perpetrator); “who sleeps with a male”: a minor 
is also included in the wording (therefore a man who sleeps with a minor would 
also be punished); “in the ways one would sleep with a woman”: Scripture 
shows (with the plural “ways one would sleep with”) that there are two ways of 


sleeping with a woman (kedarkah and shello khedarkah). R. Ishmael (f ca. 135) 
said, “See, this was supposed to teach (that pederasty is punishable) and is 
devised as something that learns (namely that intercourse with a woman shl' 
kdrkh is forbidden); ‘they are to be killed’: by stoning. You say ‘by stoning,’ but 
should the punishment be carried out instead by one of all (the other) death 
penalties in the Torah? Scripture teaches: ‘Their bloodguilt clings to them,’ and it 
says there (namely in Lev 20:27): ‘Their bloodguilt clings to them’; as the 
sentence ‘Their bloodguilt clings to them’ there (is punished) by stoning, so too 
should the act be punished by stoning here. We have heard the punishment but 
not the warning (in Scripture). Scripture teaches: ‘And you are not to lie with a 
male in the ways one would sleep with a woman’ (Lev 18:22). There I have only 
a warning concerning the one who sleeps with someone; whence comes the 
proof concerning the one who is slept with? Scripture teaches, ‘Let there be no 
consecrated prostitute from the sons of Israel’ (Deut 23:18); and further it says, 
“There were also consecrated prostitutes in the land’ (1 Kgs 14:24).” R. Agiba (f 
ca. 135) said, “ ‘And you are not to lie lo thishkav with a male in the ways one 
would sleep with a woman’ (Lev 18:22); for ((lo) thishshakhev read ‘you are not 
to let yourself be slept with.’ ” — The same is found in a baraita in b. Sanh. 
54A; a further parallel, but in a different version, can be found in y. Sanh. 
7.24D.65. || Different from this Sifra passage is t. Sanh. 10.2 (430): He who 
sleeps with a male who is 9 years and 1 day old ..., they all are due to be stoned. 
— Here the rape of a boy under 9 years old goes unpunished; this corresponds to 
the opinion of Rab (f 247); see b. Sanh. 54B, though here the beginning of the 
baraita is to be corrected according to the Tosefta. | Mishnah QidduSin 4:14: R. 
Judah (ca. 150) said, “Two single men are not to sleep under one coat (one 
blanket)”; but the scholars allowed this. — Tosefta QidduSin 5.10 (343) adds: 
They said, “The Israelites are not suspected of this (that is, of mshkb zkwr).” See 
the baraita in b. Qidd. 82A above at the beginning of § Rom 1:27 A, B. I 
Babylonian Talmud Sabbat 17B: Rab Nahman b. Isaac (+ 356) said, “(On the 
day when a decision was made about the 18 questions in accordance with the 
opinion of the school of Shammai,) they established (as a preventive regulation) 
concerning the non-Israelite child tynwq gwy that it makes one unclean as a 
discharge does, so that an Israelite child with him (near him) would not become 
accustomed to pederasty mshkb zkwr.” — The same is found in b. ‘Abod. Zar. 
36B. 


Haggadic Material. A baraita in b. Sukkah 29A: The sun is beaten (a solar 


eclipse occurs) for many reasons: because of a presiding judge who died and was 
not properly mourned; because of a betrothed girl who screamed in the city, and 
there was no one to save her (cf. Deut 22:23ff.); because of pederasty mshkb 
zkwr and because of two brothers whose blood was spilled simultaneously (at 
once). || Jerusalem Talmud Berakot 9.13C.42: (Why do earthquakes come into 
the world?) R. Aha (ca. 320) said, “Because of the sin of pederasty mshkb zkwr. 
God says, ‘You have aroused your penis because of something that is not yours; 
on your life, I will arouse (shake) my world because of this man.’ ” 


2. Fornication contrary to nature with animals. 


See T. Levi 17 above at #1. | Jerusalem Talmud Sanhedrin 6.23B.58: There was 
a pious man who was out and about and saw two men having sex with a female 
dog. They said, “We know that this pious man will go and give testimony against 
us, and our lord (king) David will kill us. But we will go ahead of him and give 
testimony against him (that he committed that act).” They gave testimony 
against him, and his judgment was given, that he would be killed. This is what 
David said in Ps 22:21: “Save my soul from the sword, my only soul from the 
violence of the dog.” “From the sword”: namely from the sword of Uriah (whom 
I killed by the sword of the Ammonites [see 2 Sam 11]); from “the dog”: 
because of the dog of the pious man (who was killed though innocent). | 
Babylonian Talmud QidduSin 81B.22, 28: Samuel said, “It is forbidden to be 
alone with any women whom the Torah forbids a man to marry, and also with 
livestock....” (When he went into the field) Abbayye (t 338/39) kept the animals 
away at the distance of the entire field (in order not to be suspected of sexual 
offense). Rab Sheshet (ca. 260) had the livestock go on a rope bridge (across the 
river, also so as not to come under suspicion). Rab Hanan of Nehardea came to 
Rab Kahana (ca. 250) in Pum Nahara (in Babylon); he saw him, how he sat there 
and studied, and livestock stood before him. He said to him, “Is my lord not of 
the opinion: ‘Also with livestock’ (one should not be alone)?” He answered him, 
“T did not think about that.” 


Halakic Material. Mishnah Sanhedrin 7.4: The following are stoned: He who has 


sex ... with livestock; additionally, a woman who lets livestock have sex with 
her.... ll Mishnah Keritot 1.1: There are 36 cases in which the Torah prescribes 
the punishment of eradication (namely when the act in question occurred on 
purpose but without warning): He who has sex ... with livestock; additionally, a 
woman who lets livestock have sex with her. Il Tosefta Sanhedrin 10.2 (430): He 
who has sex with livestock in the usual way and in the unusual way, a woman 
who lets livestock have sex with her, whether in the usual or in the unusual way 
byn kdrkh ... wbyn shl' kdrkh, they all make themselves due for the penalty of 
stoning. | The scriptural basis is given in SLev 20:15 (370A): “If a man 
ejaculates into livestock, he is to be killed, and you are to kill the livestock” (Lev 
20:15). “A man”: this excludes a minor (who is younger than 9 years and 1 day 
old, and thus he is not punished as a perpetrator); “who ejaculates into 
livestock”: whether he is big (an adult) or small; “he is to be killed”: by stoning. 
You say “by stoning,” but should the punishment happen (instead) by one of all 
(the other) death penalties in the Torah? Scripture teaches: “And you are to kill 
the livestock”; here it talks of killing, and there (specifically Deut 13:10) it talks 
of killing; as the killing spoken of there means stoning, so also here it means 
stoning. We have learned the penalty concerning the one who has sex with the 
livestock; where does the proof come from concerning the penalty for those who 
let livestock have sex with them? Scripture teaches: “Everyone who lies with 
livestock is to be killed” (Exod 22:18). If the passage (because of the general 
expression “lie”) references not (only) the one who has sex, then it should be 
related (also) to those who let livestock have sex with them. We have learned the 
penalty both for the one who has sex and for those who let livestock have sex 
with them; whence comes the proof about the warning? Scripture teaches: “And 
you are not to ejaculate into any livestock, to thereby make yourself impure” 
(Lev 18:23). We have learned the warning for the one who has sex; where does 
the proof come from for the warning for those who let livestock have sex with 
them? Scripture teaches: “Let there be no consecrated prostitute from the sons of 
Israel” (Deut 23:18); and further it says, “There were also consecrated prostitutes 
in the land” (1 Kgs 14:24). These are the words of R. Ishmael (f ca. 135). R. 
Agiba said, “This is not needed. See, it says, ‘You are not to ejaculate 
shekhavtekha’ (Lev 18:23, which can be interpreted as:) ‘You are not to allow 
your being laid with shekhivettikha’ (i.e., that someone lie with you).” — The 
same can be found in a baraita in b. Sanh. 54B; further parallels can be found in 
Mek. Exod. 22:18 (100B); y. Sanh. 7.25A.10; see also b. Sanh. 15A. || Mishnah 
Qiddusin 4.14: R. Judah (ca. 150) said, “A single man should not pasture 
livestock....” The scholars allowed it. — According to b. Qidd. 82A.6, 12, 
someone answered R. Judah, “The Israelites are not under suspicion because of 


livestock.” — A parallel can be found in t. Qidd. 5.10 (343). I Babylonian 
Talmud Baba Mesia 71A: Rab Joseph (f 333) taught as a tannaitic tradition, “A 
widow should not raise a dog and should not let a young man at school live in 
her dwelling (literally: lodging house). The rule is given concerning the young 
man at school, since he can hide it (if he regularly has contact with his landlady); 
but in the case of the dog she must fear since it may cling to her (run after her if 
she has committed fornication with it, so that people can conclude from the 
behavior of the dog toward her about her behavior toward the dog; why is this 
forbidden!?).” Someone said, “Since, if she drops him a piece of meat for it, it 
(likewise) may cling to her (run after her), people may think that it clings to her 
because of the piece of flesh that she threw to him.” (Since fornication can 
remain hidden, that prohibition was issued.) — The same can be found in b. 
‘Abod. Zar. 22B. || Caution about non-Israelites. Mishnah “Abodah Zarah 2.1: 
Livestock may not stay in the inns of the goyim (non-Jews) because they are 
suspected of copulating. | Tosefta “Abodah Zarah 3.2 (463): Livestock may not 
stay in the inns of the goyim, neither male animals with men nor female animals 
with women, because the man causes someone to lie with the male livestock and 
because the woman causes someone to lie with the female livestock (see the 
following two citations), and it is not necessary to say in the first place that male 
animals may not stay with women and female animals with men. Further, 
livestock may not be handed over to one of their (the goyim’s) shepherds; also, a 
child may not be handed over to him (a goy) for school instruction or to teach 
him a trade if he is alone with him. — The same may be found in a baraita in b. 
‘Abod. Zar. 15B. | A baraita in y. “Abod. Zar. 2.40C.33: Livestock may not stay 
in the inns (of the goyim), neither male animals with men nor female animals 
with women, and it is not necessary to say in the first place that male animals 
may not stay with women and female animals with men. “Male animals may not 
stay with men”: what do you have against this? His (the innkeeper’s) lover stays 
with him, and if she does not find him, she lets the livestock have sex with her 
(so the man causes male cattle to be used for sex, as it says above in t. “Abod. 
Zar. 3.2); “female animals may not stay with women”: what do you have against 
that? Her lover stays with her, and if he does not find her, he has sex with them. | 
Babylonian Talmud “Abodah Zarah 22B: “Female animals may not stay with 
women” (see t. ‘Abod. Zar. 3.2 above). Why are they not allowed to be together? 
Mar Uqba b. Hama (ca. 375) said, “Since the goyim are often with the wives of 
their associates, and if he once does not find her, he finds (female) livestock and 
has sex with it. And if you want, I will say: Even if he finds her (the woman), he 
still has sex with the livestock; for the author said, ‘They (the goyim) prefer the 
livestock of the Israelites to their own women.’ ” — The last sentence is also in 


b. Git. 38B. 


Haggadic Material. Sifra Leviticus 20:16 (371A): “And if a woman approaches 
any livestock so that it may have sex with her, you are to strike dead the woman 
and the livestock” (Lev 20:16). “You are to strike dead the woman and the 
livestock.” If a person has sinned, how has the animal sinned? Yet because the 
offense (being enticed to sin) came to the person by the animal, Scripture said: 
“Tt is to be stoned.” Then the inference is justified by moving from the lesser to 
the greater: if, because an offense came to a person by livestock, Scripture says 
concerning livestock, who do not know how to differentiate between good and 
evil, “It is to be stoned,” how much more does it go for a person, who caused 
someone else to deviate from the way of life onto the way of death, that God will 
make him disappear from the face of the earth! — Babylonian Talmud Sanhedrin 
55B: (Why are the person and the animal stoned?) So that the animal might not 
go across the street and then someone could say, “This is the animal on whose 
account this or that person was stoned.” — Both explanations are found 
alongside each other in m. Sanh. 7.4; they are referred to by R. Joshua b. Levi 
(ca. 250) in Pesiq. 142B; Gen. Rab. 15 (11B); R. Abbahu (ca. 300) in Pesiq. 
75B; TanhB 'mwr § 11 (45B) and R. Jacob b. Zabdai (ca. 330) in Lev. Rab. 27 
(125B); the second explanation is cited in Pesig. 142B. 


1:27 B: Receiving in themselves the retribution ... for 
their aberrance. 


Babylonian Talmud Sabbat 33A: R. Hoshaiah (ca. 225) said, “Whoever gives 
himself fully to fornication, on him wounds and welts will appear; for Prov 
20:30 says, ‘Running wild in vice brings about welts of wounds’ (so the midr.); 
and not only this, he is also punished with dropsy, for Prov 20:30 says, ‘And 
blows which hit the chambers of the belly.’ ” Rab Nahman bar Isaac (f 356) 
said, “Dropsy is a sign of fornication.” 


1:29-31: Unrighteousness, wickedness, worthlessness, 
greed.... 


Similar vice catalogues appear rather frequently in the 
pseudepigrapha. 


See Wis 14:22ff.; 2 En. 10:4ff. at § Rom 1:24, #1; T. Levi 17 at § Rom 1:27 A, 
B, #1. | 3 Baruch 4: “Everything (bad) comes rather from drinking wine, such as 
homicide, adultery, fornication, perjury, stealing, and the like.” — 3 Baruch 8: 
“And I, Baruch, said, ‘O Lord, and why are its (the sun’s) rays speckled on 
earth?’ And the angel said to me, ‘Because it has to look at the transgressions of 
the law and the sins of men together, such as fornication, adultery, stealing, 
robbery, idolatry, drunkenness, homicide, quarrels, jealousy, suspicions, 
grumbling, gossip, fortune telling, and the like.’ ” — Almost the same list is 
found in 3 Bar. 13. 


1:30 A: Haughty. 


On pride, see § Matt 23:12 and § Luke 1:51. 


1:30 B: Disobeying parents. 


The following story is recounted many times as an example of childish piety in 
the gentile world. Jerusalem Talmud Pe ah 1.15C.14: R. Abbahu (ca. 300) said 
in the name of R. Yohanan (f 279), “R. Eliezer (ca. 90) was asked to what extent 


one was supposed to honor one’s father and mother. He answered them, ‘You are 
asking me? Go and ask Damah b. Netinah.’ Damah b. Netinah was the chairman 
of the councilmen. Once his mother hit him in the face in the presence of the 
whole council and her shoe fell out of her hand. He gave it to her so that she 
would not have to make an effort. R. Hezekiah (ca. 350) said, “There was a goy 
(non-Israelite) from Ashkelon and a chairman of the councilmen, and his whole 
life he never sat on the stone that his father used to sit on, and when his father 
died, he made that (stone) into an idol.’ Once the jasper of Benjamin (from the 
breastplate of the high priest) had gotten lost; someone asks, ‘Who is it who 
owns a stone similarly precious?’ Someone said, ‘Damah b. Netinah owns one.’ 
They went to him and agreed with him on a price of 100 denars. When he went 
up to get it for them, he came upon his father sleeping—some say, “The key to 
the box (with the jasper) lay between the father’s fingers’; others say, ‘His 
father’s feet were resting stretched out on the box’—then he went down to them 
and told them, ‘I cannot bring it to you.’ They thought, ‘Maybe he wants a 
higher price.’ They raised it to 200, raised it to 1000 (denars). When his father 
awoke from sleep, he went up and got it for them. They wanted to give him the 
last price they had offered (see the reading in y. Qidd. 1); but he did not take it. 
He said, ‘Should I sell honoring my father to you for money? I do not want to 
gain from honoring my father.” What did God pay him as a recompense? R. Yose 
b. Abun (ca. 350) said, ‘On that night his cow gave birth to a red cow (as she 
was used for the atoning water in the temple), and all Israel weighed out for him 
its weight in gold and took it.’ R. Shabbetai (ca. 260) said, ‘It is written, “Justice 
and the fullness of righteousness he does not decline” (Job 37:23). God does not 
delay the payment of wages to those who fulfill the commandments among the 
goyim.’ ” — Parallel passages can be found in y. Qidd. 1.61A.67; Pesiq. Rab. 
23/24 (123B); Deut. Rab. (196B); in b. Qidd. 31A and b. ‘Abod. Zar. 23B, 
excluding other variations, Samuel (t 254) is named as the author and Rab Judah 
(7 299) as the tradent. 


1:32: Since they knew God’s righteous demands. 


On the gentiles’ knowledge of God’s will, see § Rom 1:20 C. — As 
the one who knows and does God’s will earns praise,a so the one 


who knows God’s will but does not do it earns special 
punishment.b 


a. Mekilta Exodus 12:28 (16B): “Then the children of Israel did as Yahweh had 
commanded” (Exod 12:23): this is meant to make known to you their praise; for 
they did as Moses and Aaron told them to. | Sifra Leviticus 10:7 (192A): “They 
acted according to the word of Moses” (Lev 10:7); they fulfilled the 
commandments of our teacher Moses. Scripture has praised the Israelites in the 
same way in the section about sending away the impure: “And the children of 
Israel acted thus and sent them out in front of the camp” (Num 5:4). Scripture 
likewise praises Joshua: As Yahweh commanded Moses, Moses commanded 
Joshua, and Joshua did so (cf. Num 27:22 and Exod 17:10). |I Sifre Numbers 8:3 
§ 60 (16A): “And Aaron did so” (Num 8:3): this is meant to make known to you 
Aaron’s praise, for he did as Moses told him. 


b. Deuteronomy Rabbah 7 (204A): “To observe and to do all my 
commandments” (so the midr. cites Deut 28:1). R. Simeon b. Halapta (ca. 190) 
said, “Whoever studies the words of the Torah but does not fulfill (do) them, his 
punishment is heavier than the one who does not study at all. What can this be 
compared with? With a king who had an arboretum. He put two coloni in it: one 
planted trees and cut them down (again), and the other did not plant at all and 
did not cut down. Whom will the king be angrier at? Will he not be angrier at the 
one who had planted and cut them down (again)? In the same way whoever 
studies the words of the Torah but does not fulfill them, his punishment is 
heavier than the one who does not study at all. How do we know this? Because it 
says, “The godless, who does not study how to be righteous, will receive pardon’ 
(Isa 26:10, so the midr.); but if he did study and did not fulfill, he will not 
receive pardon.” | Pesigta 13B: “There arose great anger at Israel” (2 Kgs 3:27). 
God said to the Israelites, “My children, the nations of the world do not know 
my power (Tanh. ky tsh': my glory) and they rise up against me; but you know 
my power and you rise up against me” (hence the great anger in 2 Kgs 3:27; see 
b. Sanh. 39B on this passage of Scripture). — A parallel passage can be found in 
Tanh. ky tsh' 111B. — See further § Luke 12:47f. 


2:2: But we know that God’s judgment is according to 
truth. 


2 Baruch 85:9: “Before the judgment demands his own and the truth (of the 
judgment) demands what is due to it, we will prepare ourselves....” — Judgment 
and truth likewise stand alongside each other in 4 Ezra 7:34. ll Mishnah ‘Abot 
3.16: (R. Agiba, t ca. 135, said,) “The judgment is a judgment of truth wehaddin 
din emeth.” || Mekilta Exodus 14:28 (40A): R. Pappos (ca. 110) said ina 
presentation, “ ‘He is one, who will answer him? His soul demands, he carries it 
out’ (Job 23:13). Alone he judges all who come into the world, and there is no 
one who could respond to his words.” R. Aqiba (t ca. 135) said to him, “Enough, 
Pappos!” R. Pappos said, “How do you explain the words then: ‘He is one, who 
will answer him?’ ” R. Aqiba answered, “One cannot respond to the words of the 
one who spoke and the world came into existence; rather he judges everything 
according to truth b'mt and everything according to justice bdyn.” — The same 
is found in Midr. Song. 1:9 (90A); in TanhB wyr' § 21 (49A) the words 
“according to truth” are lacking; R. Aqiba’s answer is completely different in 
TanhB shmwt § 14 (4B). || A common dictum is: God’s seal is truth (see the end 
of § John 1:14 and § John 3:33.) See 4 Ezra 7:104: “The day of decision is like 
the court courier and shows to all the seal of truth.” 


2:3: Do you think ... that you will escape God’s 
judgment? 


1 Enoch 52:7: “In those days (of the decision) no one will save himself, neither 
with gold nor with silver, nor will one be able to escape.” — 1 Enoch 102:1: 
“Whither will you flee in those days, when he brings painful fire upon you, and 
how will you save yourselves? Will you not be terrified and afraid when he hurls 
his voice at you?” || Psalms of Solomon 15:8f.: “Those who do injustice will not 
avoid the judgment of the Lord; they will be seized as by enemies skilled in war, 


for the sign of doom is on their forehead.” 


2:4 A: Or do you despise the richness ... of his 
forbearance? 


1. makrothymia = a. erekh aph (Jer 15:15); LXX: makrothymia. 
The targum changed the thought: “do not give an extension arkha 
of my disgrace.” b. orekh appayim (Prov 25:15); LXX: 
makrothymia. Targum: negirutha derucha (a different reading: 
ngydwt’) = length of spirit or forbearance. 


2. On God’s forbearance in general. 


Jerusalem Talmud Ta ‘anit 2.65B.38: “For he is gracious and merciful, 
longsuffering erekh aphayim and rich in grace and relents from evil” (Joel 2:13). 
R. Samuel b. Nahman (ca. 260) said in the name of R. Jonathan (ca. 220), “erekh 
aph (sg.) is not written here, but rather 'rk 'pym ‘slow to manifestations of anger’ 
(pl.); he is longsuffering with the righteous and longsuffering with the godless.” 
R. Aha (ca. 320) and R. Tanhum b. Hiyya (ca. 300) said in the name of R. 
Yohanan (f 279), “rk 'p is not written here, but rather 'rk ‘pym; he is 
longsuffering, before he exacts (punishment); and when he has begun to exact 
punishment, he is (again) longsuffering and exacts it (i.e., longsuffering in the 
process of exacting itself).” R. Hanina (ca. 225) said, “Whoever says that the All 
Merciful One is lenient wautheran (lets sins go unpunished), may his bowels 
disappear yithwautterun (through diarrhea); he is rather longsuffering, but he 
exacts from his own.” R. Levi (ca. 300) said, “What does 'rk 'pym mean? Far 
from anger (then follows the passage from y. Ta an. 2.65B.43 cited in Rom 1:18 
A, n. b). — In Pesiq. 161B the names of the authors are switched; further, a 
remark is attached to the dictum of R. Jonathan cited above, and the remark 


belongs to R. Agiba (t ca. 135) according to Pesiq. 73A; Gen. Rab. 33 (19D); 
Lev. Rab. 27 (128A) and Tanh. 'mwr 173A. The passage elaborated in this way 
states: R. Aha and R. Tanhum b. Hiyya (so read!) said in the name of R. 
Yohanan, “'rk 'p is not written here, but rather 'rk 'pym; he is longsuffering with 
the righteous and exacts punishment on them for the few evil works that they did 
in this world, in order to give them their full recompense in the future (in the 
future world). And he richly gives wellbeing (fortune) to the godless in this 
world and repays them (thereby) for the few good works that they did in this 
world, in order to demand their full debt from them in the future (in the future 
world). For it is written, ‘He will repay (each) of his haters to his face, to destroy 
him; he will not delay ...” (Deut 7:10).” R. Samuel said in the name of R. 
Yohanan (read: R. Jonathan) ... as above in the name of R. Yohanan. — Parallels 
can be found in Midr. Ps. 86 § 7 (187B), which links itself to y. Ta‘an. 2.65B.38; 
Midr. Ps. 103 § 11 (218B) is connected to Pesiq. 161B. The dictum of R. Hanina 
is also in Gen. Rab. 67 (42D); y. Besah 3.62D.19; y. Seqal. 5.48D.31; b. B. Qam. 
50A, but here too R. Jonathan’s dictum appears briefly under the name of R. 
Samuel b. Nahman as the author. || Seder Eliyahu Rabbah 24 (135): Just as it is 
God’s way to be longsuffering, he is forbearing with the godless and accepts 
them in repentance, so you too should be forbearing with one another for the 
good. 


3. God’s forbearance is a product of his omnipotence. 


Babylonian Talmud Yoma 69B: R. Joshua b. Levi (ca. 250) said, “Why are the 
men of the ‘Great Synagogue’ (the administrative body of 120 members who 
supposedly led the Jewish community since the days of Ezra) called by this 
name? Because they brought the wreath (of divine attributes) to its earlier state. 
Moses came and said, ‘The great, strong, and dreadful God’ (Deut 10:17). 
Jeremiah came and said, ‘gentiles have torn down his temple, where is his 
dreadfulness?’ So he did not say ‘dreadful’ (but rather only ‘great, strong God’ 
[Jer 32:18]). Daniel came and said, ‘His children have served gentiles, where are 
the manifestations of his strength?’ He did not say’strong’ (but rather only ‘great 
and dreadful God’ [Dan 9:4]). Then those (the men of the Great Synagogue) 
came and said, ‘On the contrary, his strength is shown in that he suppresses his 
impulse (to punish and destroy) and bestows forbearance 'rk 'pym on the godless 


and these are the manifestations of his dreadfulness; for if the dreadfulness of 
God did not exist, how could one nation (namely the Jewish one) continue to 
exist among the (other) nations? And our teachers (Jeremiah and Daniel), how 
did they act thus and tear down the definition that Moses had established?’ ” R. 
Eleazar (ca. 270) said, “Because they knew about God that he is truthful and 
therefore they did not lie to him.” — See Wis 11:23: “You have mercy on all 


because you can do everything.” — Wisdom 12:16: “For your strength is the 
cause (principle) of your righteousness, and so that you may rule over 
everything, you spare everything.” — See other motifs about the divine 


forbearance in the following section on Rom 2:4 B. 


2:4 B: Misunderstanding that God’s goodness leads 
you to repentance? 


Wisdom of Solomon 11:23: “You overlook people’s sins so (they) can repent.” 
— Wisdom of Solomon 12:10: “But you punished them (only) bit by bit and 
gave them time to repent.” || Midrash Ecclesiastes 7:15 (36A): Samuel the Small 
(ca. 100) was asked, “What does ‘Many righteous men perish in their 
righteousness’ (Eccl 7:15) mean?” He said, “It is evident and known before the 
one who spoke and the world came into existence that a righteous man will one 
day unravel (fall). Then God says, ‘As long as he is still in his righteousness, I 
will take him away’; for it says, ‘Many righteous men perish in their 
righteousness.’ ‘And many unrighteous men live a long time in their 
wrongdoing’ (Eccl 7:15). As long as a person is alive, God hopes that he will 
repent. When he has died, his hope is lost; for it says, ‘His hope is lost in the 
death of a godless person’ (Prov 11:7). It is like a band of robbers that lay locked 
up in prison. One of them dug an opening and all escaped. Only one of them 
stayed back and did not escape. When the guard came, he began to beat that man 
with a stick and said to him, ‘Your destiny is bad and your star has sunk (read 
tmy' with Midr. Eccl. 11:9)! The opening lay before you, but you did not 
escape!’ So God will one day say to the godless, ‘Repentance lay before you, but 
you did not convert; rather “the eyes of the wicked languish and all refuge 
vanishes for them, and their hope—a wisping away of the soul” ’ (Job 11:20).” 
R. Josiah (I, ca. 140; II, ca. 280) said, “Because of three things God has patience 


m'ryk pnym with the godless in this world: they might perhaps repent or they 
might fulfill the commandments so that God may pay them their wage in this 
world, or perhaps righteous sons might issue from them. For so we find: he had 
patience with Ahaz, and Hezekiah issued from him; with Amon, and Josiah 
issued from him; with Shimei (see Esth 2:5), and Mordecai issued from him. 
We hear a completely different motif about the divine forbearance in 4 Ezra 
7:74: “The Most High has had patience long enough with the inhabitants of the 
world—not however for their sake, but rather because of the times that he had 
established (from the beginning).” | On repentance, see § Matt 4:17 A. 
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2:6: Who will repay each one according to his works. 


See Ps 62:13; Prov 24:12; Job 34:11. || Mishnah ‘Abot 3.15: (Aqiba [T ca. 135] 
said,) “Everything is foreseen, but permission (free will) is given; the world is 
judged with goodness, but everything is according to the amount of the act lephi 
rov hamma'aseh” (i.e., according to the majority of the works). I Jerusalem 
Talmud Pe’ah 1.16B.37: If a person’s merits constitute the majority, he will 
inherit the garden of Eden; if transgressions constitute the majority, he will 
inherit gehenna. If however he has a balance (of merits and transgressions), then, 
as R. Yose b. Hanina (ca. 270) has said, “It is not written here (Exod 34:7; Mic 
7:18): ‘He who takes away sins 'wnwt (so read!),’ but rather, ‘he who takes away 
one sin 'wn.’ God quickly tears off a debt note from the transgressions so that the 
merits cause the scale to sink (so that they gain the greater weight).” R. Eleazar 
(ca. 270) said, “ “Grace is yours, Yahweh; for you repay everyone according to 
what he does’ (Ps 62:13). And if he does not have (what gives the merits the 
greater weight over the debt), you give to him from what is yours (from your 
grace).” This is the opinion of R. Eleazar. For R. Eleazar said, “ ‘He who is rich 
in grace’ (= God in Exod 34:6) tips the scale according to grace.” — Both R. 
Yose b. Hanina and R. Eleazar follow the opinion of the Hillelites; see the 
baraita in b. Roš Has. 16B at § Matt 1:19, #1, n. a. — Parallels can be found in y. 
Sanh. 10.27C.30; somewhat differently in y. Qidd. 1.61D.47; in a different form 
in Pesiq. 167A; Midr. Ps. 30 § 4 (118A); 86 § 2 (187A); in the last passage the 
opinion of R. Yose b. Hanina is attributed to R. Phineas the priest (ca. 360) and 
that of R. Eleazar, at least according to the manuscript reading in Buber n. 10 on 


Rabbanan. See further b. Roš Haš. 17A and b. ‘Arak. 8B. | Babylonian Talmud 
Roš HaSSanah 17B: R. Eleazar (ca. 280) raised the objection, “It says, ‘Grace is 
yours, Yahweh’ (Ps 62:13), and then it says (again), ‘For you repay everyone 
according to what he does’ (Ps 62:3). First, ‘You repay everyone according to 
what he does,’ and in the end (God acts according to the words), ‘Grace is yours, 
Yahweh.’ ” 


2:10: Glory and honor and peace to everyone who 
does good, to the Jew first and also to the Greek. 


On the last words, see b. B. Qam. 38A: Mar b. Rabina (ca. 400) said, “... Even if 
they (non-Jews) keep them (the commandments), they receive no recompense 
for this.” Really they do not? But in a baraita it says that R. Meir (ca. 150) said, 
“Where does the notion come from that even a goy (non-Jew) who devotes 
himself to the Torah is like the high priest? Scripture teaches, ‘The person who 
does them will live by them’ (Lev 18:5); it does not say priests or Levites or 
Israelites but rather ‘person.’ This teaches that even a goy who devotes himself 
to the Torah is like the high priest. I mean: They do not receive a recompense for 
this like one who is commanded (to do something) and does it, but rather like 
one who it not commanded (to do something) and (nevertheless) does it. For R. 
Hanina (ca. 225) said, ‘Greater is the one who is commanded (to do something) 
and does it than the one who is not commanded (to do something) and does it.’ ” 
— The same is found in b. ‘Abod. Zar. 3A. — The saying of R. Meir is also 
found in b. Sanh. 59A; in SLev 18:5 (338B), R. Jeremiah (ca. 110) is named as 
the author (perhaps Jeremiah was a slip of the pen when writing Meir?). — The 
saying of R. Hanina is found also in b. Qidd. 31A and b. B. Qam. 87A. 


2:11: With God there is no esteem of the person. 


1. ou gar estin prosodpolémpsia para tō thed = ein im yhwh mas 
phanim (2 Chr 19:7). 


Septuagint 2 Chronicles 19:7 ouk esti meta kyriou ... thaumasai prosōpon.5° — 
Targum: leith qodam y”y missav appin “before Yahweh there is no accepting (no 
preference) of a person.” | (Hebrew) Sirach 35:15: “For he is a God of justice 
and with him there is no esteem of the person 'yn 'mw mshw' pnwm.” — (Greek) 
Sirach 32:12 (according to the chapter count in Fritzsche®*!): “For the Lord is 
judge and with him there is no esteem of a person ouk esti par’ autō doxa 
prosopou.” || Jubilees 5:16: “He is not one who looks at the person, and he is not 
one who takes a gift when he says he will execute judgment on every single 
person. If (one) gives everything that is on earth, he does not take a gift and does 
not (look at the person) and he accepts nothing from his hand, for he is a 
righteous judge.” || Psalms of Solomon 2:18: ho theos krités dikaios kai ou 
thaumasei prosopon. — On thamazein prosoOpon see LXX 2 Chr 19:7 above. | 
Mishnah ‘Abot 4.22: (R. Eleazar Haqgappar [ca. 180] said,) “... He is God, he 
the one who forms, he the creator, he the one who pays heed, he the judge, he the 
witness, he the accuser, and one day he will judge, the one before whom no 
wrong is valid and with whom there is no forgetting and no esteeming of the 
person masso phanim and no taking of bribes; for everything belongs to him. 
See 1 En. 63:8 and 2 Bar. 13:8 and § Eph 6:9. 


” | 


2. Balancing Num 6:26 with Deut 10:17; here the rabbinic 
scholars proceed from the assumption that nsh' pnym has the 
same meaning in both passages, namely “to lift the face to 
someone” = to look at someone, to take account of someone. 
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A baraita in b. Nid. 69B: The people of Alexandria asked R. Joshua b. Hananiah 
(ca. 90) about 12 things; three concerned words of wisdom (i.e., the halakic 
knowledge of the law), three concerned words of the Haggadah, three concerned 


foolish (trivial) things and three concerned things about ordinary life divrei 
derekh erets.... (70B): Three concerned words of the Haggadah.... A passage of 
Scripture says, “He does not take account (of the person) and accepts no gift” 
(Deut 10:17) and another passage of Scripture says, “Yahweh takes account of 
you” (Num 6:26). Here (Num 6), before he (God) has laid down his judicial 
decision (since God can change his judgment and make allowances for 
someone); there (Deut 10), after he has laid down his judicial decision. See R. 
Agiba in the next citation. || Babylonian Talmud Ros Haššanah 17B: Come and 
hear! The proselyte Beluriah (Veluria) asked Rabban Gamaliel (ca. 90), “In your 
Torah it is written, ‘He takes no account (of the person)’ (Deut 10:17), and then 
again it is written, ‘Yahweh takes account of you’ (Num 6:26).” Then R. Yose, 
the priest, attended to her; he said to her, “I will tell you a parable. What can this 
be compared with? With a person who borrowed a mina from someone else; he 
appointed a time (for repayment) before the king and swore to him on the life of 
the king. The time came, and he did not pay him. Then he came to placate the 
king. This one said to him, ‘May the insult you have done to me be forgiven you; 
go and placate the other person!’ So too this passage (Num 6) deals with 
transgressions between a person and God (since God makes allowances) and that 
passage (Deut 10) deals with transgressions between one person and another 
(since God does not make allowances in changing a decision).” (So it was said) 
until R. Agiba (t ca. 135) came and taught, “Here (Num 6 deals with the time) 
before he (God) has made his judicial decision; there (Deut 10 deals with the 
time) after he has laid down his judicial decision.” See the interpretation of R. 
Joshua in the previous citation. || Babylonian Talmud Berakot 20B: Rab Avira 
(4th cent.) said in a presentation, sometimes in the name of R. Ammi (ca. 300) 
and sometimes in the name of R. Asi (ca. 300), “The angels of service said 
before God, ‘Lord of the world, in your Torah it is written: “He does not take 
account and takes no gift” (Deut 10:17); but do you not take account of Israel? 
For it is written: “Yahweh takes account of you” (Num 6:26).’ He answered 
them, ‘Should I take no account of Israel, to whom I have written in the Torah: 
“Tf you have eaten your fill, praise Yahweh your God” (Deut 8:10)—and they are 
so meticulous with themselves down to the size of an olive and down to the size 
of an egg?!’ ” — Here the solution is: God takes account of Israel, but not of 
others. | Sifre Numbers 6:26 § 42 (12B): “Yahweh takes account of you” (Num 
6:26), namely when you stand and pray; for it says, “He said to him: Look, I 
have taken account of you (Lot)” (Gen 19:21). Then the inference is justified by 
moving from the lesser to the greater: “If I have taken account of Lot 'm llwt 
nsh'ty pnym because of my friend Abraham, should I not take account of you 
(the one who prays) for your sake and the sake of your fathers?” And this is what 


Scripture said: “Yahweh takes account of you” (Num 6:26). A passage of 
Scripture says, “Yahweh takes account of you” (Num 6:26), and another passage 
of Scripture says, “He takes no account” (Deut 10:17). How will these two 
passages of Scripture be maintained alongside each other? If the Israelites do the 
will of God, then the following is valid: “Yahweh takes account of you.” And if 
they do not do the will of God, then the following is valid: “He takes no 
account.” A different explanation: Before the judicial decision is sealed, the 
following is valid: “Yahweh takes account of you”; but after the judicial decision 
is sealed, the following is valid: “He does not take account (thus as R. Joshua 
and R. Agiba said in a presentation in the first two citations). | Numbers Rabbah 
11 (164A): “May Yahweh take account of you” (Num 6:26) pertains to this 
world; “he takes no account” (Deut 10:17) pertains to the future world. — 
Parallels: the explanation of R. Yose the priest reappears as a saying of one R. 
Yose b. Dosai (when?) in Num. Rab. 11 (164A); excluding SNum 6:26 § 42 
(12B) the explanation of R. Joshua and R. Agiba is anonymous both in Num. 
Rab. 11 (164A) and in TanhB nsh' § 18 (17B); the explanation of R. Ammi and 
R. Asi is anonymous in Num. Rab. 11 (164A) and in TanhB nsh' § 18 (17B). | 
See Pesiq. 156A at the end of #3 below. 


3. In spite of the divine impartiality, God has a different 
relationship to Israel than to the nations of the world. This idea 
recurs in all kinds of contexts and expressions. 


a. Only Israel is God’s possession (see § John 1:11). — b. Only the Israelites are 
called friends of God (see § John 15:14). — g. Israel is more beloved by God 
than all other nations; therefore, God’s hatred and wrath apply only to the latter, 
but grace applies to Israel; therefore, Israel is also judged differently than the 
nations. Sifre Deuteronomy 33:3 § 344 (143B): “He loved nations” (Deut 33:3) 
(the rabbinic scholars took this to mean the tribes of Israel; see Tg. Onk. and 
Rashi on the passage): this teaches that God loves Israel as he loves no other 
nation and no other kingdom. — The same sentence is found again a few lines 
later below. || Sifre Deuteronomy 33:3 § 344 (143B): “He loved nations” (Deut 
33:3): this teaches that God did not show love to the nations of the world as he 
showed it to the Israelites. | Pesiqta 15B: R. Judan (ca. 350) said in the name of 


R. Samuel b. Nahmani (ca. 260), “It is like a king who had an undergarment and 
he commanded his servant and said to him, ‘Shake it out, fold it together and 
take care of it!’ His servant said to him, ‘My lord king, of all the undergarments 
you have, you have issued me a command concerning only this one.’ He 
answered him, ‘Because it clings closely to my flesh.’ Likewise Moses said 
before God, ‘Lord of the world, of the 70 nations that you have, you have issued 
me a command concerning only Israel: “Thus you are to speak to the children of 
Israel” (Exod 3:15); “And to the children of Israel you are to speak thus” (Exod 
30:31); “Say to the children of Israel” (Exod 33:5); “Speak to the children of 
Israel” (Exod 31:13); “Command the children of Israel” (Lev 24:2); “And you 
are to command the children of Israel” (Exod 27:20); “When you take the total 
of the children of Israel” (Exod 30:12).’ He answered him, ‘Because they cling 
closely to me; for it says, “As a belt clings closely to a man’s hips, so I have 
made myself cling closely to Israel” (Jer 13:11).’ ” — The same is found in Lev. 
Rab. 2 (106B); only the beginning is found in Lev. Rab. 24 (123A). | 
Deuteronomy Rabbah 5 (202A): “You are to appoint judges and officials for 
yourself in all your gates” (Deut 16:18). R. Levi (ca. 300) said, “What can this 
be compared with? With a king who had many sons, and he loved the youngest 
one most of all. He also had a garden that he loved more than anything else he 
owned. The king said, ‘I will give this garden, which I love more than anything 
else I own, to my youngest son, whom I love more than all my other sons.’ 
Likewise, God said, ‘Of all the nations I have created, I love only the Israelites; 
for it says, “When Israel was a boy, I developed a love for him” (Hos 11:1); and 
of everything I have created, I love only justice; for it says, “I, Yahweh, love 
justice” (Isa 61:8).’ So, God said, ‘I will give what I love to the nation I love.’ 
This is the point of: “You shall appoint judges and officials ...’ (Deut 16:18).” | 
Midrash Song of Songs 1:2 (84B): “Your caresses are tastier than wine” (Song 
1:2). “Your caresses are tastier”: here the Israelites are meant; “than wine”: here 
the nations of the world are meant. (The numerical value of yyn = “wine” is) y 
10, y 10, n 50, these are the 70 nations; this teaches that the Israelites are more 
beloved before God than all the nations. || See Pesiq. 193B in the excursus “The 
Feast of Tabernacles,” VI, #2, n. b. | Tanhuma trwmh 100A: The tyrant Rufus 
(Tineius Rufus, who became governor of Judea around 132 CE) once asked R. 
Aqiba (f ca. 135) and said to him, “Why does God hate us? For it is written: 
‘Esau I hate’ (Mal 1:3).” He answered, “Tomorrow I will give you the answer.” 
On the next day he (Rufus) said to him, “R. Agiba, what did you dream this 
night and what did you see (in your dream)?” He answered him, “In the dream 
during the night there were two dogs, one whose name was Rufus and the other 
whose name was Rufina.” Immediately he (Rufus) got angry and said to him, 


“You named your dogs only after me and my wife, so you have subjected 
yourself to death by the government.” R. Agiba answered him, “What difference 
is there then between you and them (the dogs)? You eat and drink, and they eat 
and drink; you think about procreation, and they think about procreation; you 
die, and they die. Since I named them after you, you have gotten angry; and God 
spreads out heaven and establishes the earth, kills and makes alive, then you take 
a piece of wood and call it God, naming it after him; must he not hate you all the 
more? This is the point of: ‘And Esau I hate.’ ” | Babylonian Talmud “Abodah 
Zarah 4A: R. Hama b. Hanina (ca. 260) interjected, “It is written, ‘I have no 
wrath’ (Isa 27:4); and it is written, “Yahweh takes revenge and is full of wrath’ 
(Nah 1:2). There is no contradiction: here (Isa 27:4) it pertains to Israel, there 
(Nah 1:2) to the nations of the world.” || Midrash Psalm 36 § 7 (126A): “Keep 
your grace for those who know you” (Ps 36:11). R. Isaac (ca. 300) said, “Do not 
keep your grace for the nations of the world, who do not know you.” || Genesis 
Rabbah 82 (52C): (A Roman military officer spoke to two students of R. Joshua 
[ca. 90],) “One passage of Scripture says, ‘Yahweh has arisen for a lawsuit and 
stands to judge the nations’ (Isa 3:13), and again it is written, ‘I will sit there to 
judge the nations on every side’ (Joel 4:12).” They said to him, “In that hour 
when God judges the Israelites, he will judge them while standing in that he will 
briefly make judgment and mitigate the same; but when he judges the nations of 
the world, he will judge them while sitting, while being meticulous in judgment 
and drawing it out for a long time.” He said to them, “Your teacher R. Joshua did 
not explain the passages in this way, rather he said that in both passages 
Scripture speaks about the nations of the world: ‘When God judges the nations 
of the world, he will judge them while sitting, while being meticulous in 
judgment and drawing it out for a long time; and then (he will arise and) become 
their accuser.’ ” || Jerusalem Talmud Ros HaSSannah 1.57A.40: R. Levi (ca. 300) 
said, “ ‘He judges the earth with righteousness and speaks justice to the nations 
with equity’ (Ps 9:9). God judges the Israelites by day, when they devote 
themselves to fulfilling the commandments, and the nations at night, when they 
celebrate about their transgressions (read with the parallels 'brwt instead of 
mtswt).” Parallels can be found in Pesig. Rab. 40 (167B), which is extensively 
elaborated, and Midr. Ps. 9 § 11 (44A). I Mekilta Exodus 21:30 (93B): For the 
nations there is no redemption (atonement); Scripture teaches, “A man will 
surely not redeem a brother, and he will not give God his ransom. The ransom of 
their souls is too costly” (Ps 49:8f.). The Israelites are beloved, for God gives the 
nations of the world in their stead as atonement for their souls; for it says, “I will 
give Egypt for you as atonement” (Isa 43:3). Why? “Because you are precious in 
my eyes, valued, and I love you. I give people for you and nations for your life” 


(Isa 43:3). — The author is R. Ishmael (f ca. 135). — See similar ideas in SDeut 
32:43 § 333 (140A) at § Luke 24:26, I, #2, n. m and Tg. Isa. 53:8 at § Matt 8:17, 
A. | Jerusalem Talmud Pe’ah 1.16B.5: God counts a good intention as an action 
(so that it can be recompensed as one); God does not count an evil intention as 
an action. God counts a good intention as a deed; for it is written: “Then the 
pious conferred with each other (and a commemorative book was written before 
him for the pious)” (Mal 3:16). God does not count an evil intention as a deed: 
“Tf I intended wrong in my heart, Yahweh would not hear it” (Ps 66:18). What 
you say here is relevant for Israel, but with the goyim (non-Israelites) it is 
reversed: God does not count the good intention, but he does count the evil 
intention. God does not count the evil intention, for it is written: “And till the 
sun went down he was anxious to save him” (Dan 6:15), and it is not written: 
“and he saved him” (read wshyzbyh instead of Ishyzbyh. Although the king in 
fact kept Daniel alive until the evening, this is not viewed as saving him but only 
as intending to save him; see Tosafot b. Qidd. 39B mhshbh). God counts the evil 
intention: Because of killing, because of wickedness toward your brother Jacob 
(shame must cover you ...; so the midr., which relates mqtl in Obad 9 to verse 
10). How so? Did Esau kill Jacob? Rather, it teaches that he intended to kill him, 
and Scripture reckons it to him as if he had killed him. — See a partial parallel in 
b. Qidd. 40A. | Leviticus Rabbah 27 (125D): R. Samuel b. Nahman (ca. 260) 
said, “In three passages (of Scripture) God comes to go to court with Israel, and 
the nations of the world rejoiced and said, ‘They cannot go to court with their 
creator; now he will exterminate them from the world.’ (First) in the hour when 
he said to them, ‘Come now, let us go to court, says Yahweh!’ (Isa 1:18). When 
God saw that the nations of the world rejoiced, he turned it for their good; for it 
says, ‘If your sins should be as scarlet, they are to become white as snow’ (Isa 
1:18). In that hour the nations were astonished and said, ‘Is this a conviction and 
is this a rebuke? He wanted to delight Imtprggh (Pesiq.: Imtpggh) only in his 
children.’ Then in the hour when he said to them, ‘Hear, you mountains, the 
lawsuit of Yahweh!’ (Mic 6:2). The nations of the world rejoiced and said, ‘How 
can these ones go to court with their creator; now he will exterminate them from 
the world!’ When God saw that the nations of the world rejoiced, he turned it for 
their good; for it says, ‘My people, what have I done to you?’ (Mic 6:3); ‘My 
people, think what Balak the king of Moab planned!’ (Mic 6:4). Then they were 
astonished and said, ‘Is this a conviction and is this a rebuke, this after he said 
that? He wanted to delight only in his children.’ And then in that hour when he 
said, ‘Yahweh has a lawsuit against Judah and wants to settle up with Jacob’ 
(Hos 12:3). Then (the nations) rejoiced and said, ‘How can they go to court with 
their creator; now he will exterminate them from the world!’ Immediately he 


turned it to their good; this is what is written, ‘In your mother’s womb he 
grabbed his brother’s heel’ (Hos 12:4).... Immediately the nations of the world 
were astonished and said, ‘Is this a conviction ...’ as above.” — Parallels can be 
found in Pesiq. 76B; Num. Rab. 10 (157A); Midr. Song. 5:16 (121B); TanhB 
'mwr § 13 (46B). |I Jerusalem Talmud Pe’ah 1.16B.49: R. Huna (ca. 350) said in 
the name of R. Abbahu (ca. 300), “Before God there is no forgetting; see, 
because of Israel he becomes forgetful shokhehan. What is the scriptural basis? 
‘The one who nwsh' guilt’ is written in Micah 7:18 (i.e., it need not be read as 
nose ‘who takes away’ or ‘forgives’; it can also be read as noshe = ‘who 
forgets’). And, likewise, David says, ‘You took away nasatha (= nashatha “you 
forgot”) the guilt of your people’ (Ps 85:3).” The same can be found in y. Sanh. 
10.27C.45; y. Sebu. 1.33C.15; Pesiq. 167A; in another form in Midr. Ps. 32 § 2 
(121B); very briefly in y. Qidd. 1.61D.48. See Pesiq. Rab. 45 (186A): “Blessed 
is the one who nesuy phesha'” (Ps 32:1); do not read samekh (s = s), but rather 
neshuy pesha' sh = “whose transgression was forgotten.” R. Berekhiah the priest 
(ca. 340) said, “For he (God) forgets anshi our sins before him (against him).” | 
Pesigta 156A: It is written: “May Yahweh take account of you” (so Midr. Num. 
6:26); and it is also written: “He takes no account” (Deut 10:17). Whoever 
repents, he takes account of him; perhaps of everyone? Scripture teaches: “of 
you” (thus of Israel; Num 6:26), but not of another nation. || It also says of the 
Messiah that he will be aggressive with the nations of the world but mild with 
Israel (see SDeut § 1 [65A] at § Matt 1:21 B, #2, n. b). ll For further remarks that 
belong in this context, see § Matt 5:43, #1, n. g. 


2:12 A: For as many as have sinned without the law 
will perish also without the law. 


The gentiles protest against this conclusion in, for example: 


See Lev. Rab. 2 (134B) at § Luke 16:28. | Pesiqta Rabbati 21 (99A): (The 
emperor) Hadrian—may his bones be crushed—asked R. Joshua b. Hananiah 
(ca. 90) and said to him, “God has bestowed great honor on the nations of the 
world; for his name is connected with those first five words? (commandments), 
which God gave to the Israelites, in order to say that, when the Israelites sin, he 
will proclaim a dispute against them. His name is not connected with the last 
five commandments, which he gave to the nations of the world, in order to say 
that, when the nations of the world sin, he will not proclaim a dispute against 
them.” (See the continuation of the passage at § Luke 19:22). 


2:12 B: As many as have sinned with the law will be 
judged by the law. 


The Torah as the measure of God’s judgment. 


2 Baruch 48:47: “On account of all this their end will incriminate them (the 
godless), and your law, which they have transgressed, will punish them on that 
day.” — 2 Baruch 48:27: “My judgment exacts my own and my law exacts its 
justice.” — See also Jub. 5:13 and 4 Ezra 7:72f. | See Pesiq. Rab. 21 (107A) at 8 
Matt 19:18 A, #2, end of n. a. || Tanhuma shwptym 15B: R. Hanina b. Hama (ca. 
225) said, “When God judges the world, he will gather (read twpshn) them (the 


nations) and their gods for judgment, and he will put down posts (?) for them 
and have the two tablets fetched on which the 10 commandments are written and 
say to them, ‘Have they (the nations) tended to you at all?’ Then they will say 
before him, ‘Since the day you created us, only your people Israel have tended to 
us.’ (Then the nations will be put to shame.)” — The same is found in TanhB 
shwptym § 8 (16A). I Babylonian Talmud ‘“Abodah Zarah 2A: R. Hanina b. Papa 
(ca. 300) (according to others, R. Simlai [ca. 250]) said in a presentation, “In the 
future (at the last judgment) God will put the book of the Torah in his lap and 
say, ‘Whoever has devoted himself to her (Torah), let him come and receive his 
recompense!’ ” — The same is found in Pesiq. 185B; in Tanh. shwptym 15B, 
Rab (t 247) is named as the author and R. Hama b. Hanina (ca. 260) as the 
tradent; in TanhB shwptym § 9 (16A), R. Hama b. Hanina is the author. | 
TanhumaB shmyny § 14 (16B): In the future God will have a herald go out and 
say: “Whoever has devoted himself to the Torah, let him come and receive his 
recompense!” Then the nations will say, “Give us our recompense, for we too 
have fulfilled this and that commandment.” Then God will say, “Whoever has 
not eaten abominable and creeping animals, let him come and receive his 
recompense!” In that hour they will accept their judgment, as it said, “Those 
who eat the flesh of pigs and abominable animals and mice, all of them will 
come to an end, says Yahweh” (Isa 66:17). — In the parallel Tanh. shmyny 
150A, B, God’s answer is: “Whoever has fulfilled qyym the Torah, let him come 
and receive their recompense (i.e., the recompense for them)!” | Exodus Rabbah 
29 (89A): R. Jeremiah (ca. 320) said, “If the earth quaked at the hour when God 
gave life to the world (i.e., at the giving of the law), how much more will this 
happen when he comes to punish the godless because they have transgressed the 
word of the Torah (see Nah 1:6; Mal 3:2).” ll The idea of being judged by the law 
can be compared with the idea that the poor are to be judged by the poor, the rich 
by the rich, craftsmen by their peers, the gentiles by the proselytes who have 
come from them, that is, they will be measured by them and be assessed 
according to them; see the passages at § Matt 12:41 B. 


2:13: For it is not the hearers of the law who are 
righteous before God, but rather the doers of the law 
will be declared righteous. 


1. Similar ideas are heard more or less in the following passages. 


Sifra Leviticus 18:3 (337A): “You are to do my laws and you are to keep my 
statutes (so the midr.), to walk in them” (Lev 18:4). “My laws”: these are the 
(individual) stipulations (halakoth); “statutes”: these are the studies in Scripture 
(for the biblical basis of the halakoth); “you are to keep”: this pertains to 
learning (study); “to walk in them”: this pertains to doing (the practical carrying 
out of religion); “you are to keep them, to walk in them”: learning (study) is not 
what leads (to eternal life nor is it the decisive thing), but rather doing (the 
practice of the religious life) is what leads. | See SLev 26:3 (448A); Lev. Rab. 35 
(132C); b. Ber. 17A; t. Yebam. 8.4 (250) at § Matt 23:3 B. — See Deut. Rab. 7 
(204A) at § Rom 1:32, n. b. | Babylonian Talmud Yoma 72B: R. Samuel b. 
Nahman (ca. 260) said that R. Jonathan (ca. 220) said, “What does ‘Why then is 
a purchasing price in a fool’s hand to acquire wisdom, since he has no 
understanding!’ (Prov 17:16) mean? Woe to those who hate pupils of the learned 
(= godless pupils of the learned), who devote themselves to the Torah, without 
having the fear of God in them (who engage in religious practice)!” R. Yannai 
(ca. 225) publicly proclaimed, “Woe to the one who has no dwelling place and 
makes a door his dwelling! (Study is the door to the dwelling of the fear of God; 
meaning: Woe to the one who studies the Torah without living according to what 
he has learned!)” Raba (ft 352) said to the scholars, “I beg you, do not make 
yourselves heirs of a twofold hell (once by tormenting yourselves with the study 
of the Torah without combining true piety with study, and second by thereby 
cutting yourselves off from blessedness).” The saying of R. Yannai is found also 
in b. Sabb. 31B. | Babylonian Talmud Sabbat 31A: Rabbah bar Rab Huna (t 
322) said, “If someone possesses knowledge of the Torah but does not have the 
fear of God, he is like a treasurer who has been given the inner key but not the 
outer key; how will he get in?” || Leviticus Rabbah 25 (123B): R. Huna (ca. 350) 
said, “If a man has fallen into sin and made himself liable to death by God’s 
hand (being eradicated), what is he to do to remain alive? If he used to read a 
page (in Scripture), let him read two; if he used to read a chapter (from the 
Mishnah), let him read two. If, however, he was not accustomed to read or study, 
what is he to do to remain alive? Let him go and become a community leader or 
one who raises alms (i.e., let him devote himself to religious practice), and he 
will remain alive. For if it said, ‘Cursed is the one who does not “study” the 


words of this law,’ there would be no way for him to stay alive; but it says, 
‘Cursed is the one who does not “fulfill” ’ (Deut 27:26); if it said, ‘She (Torah = 
Wisdom) is a tree of life for those who toil with (the study of) her,’ there would 
be no way for him to stay alive; but it says, ‘She is a tree of life for those who 
cling to her (do what she asks in practice)’ (Prov 3:18).” — The same is found 
with many variations in TanhB wyshlch § 9 (84A). I Mishnah ‘Abot 5.14: There 
are four kinds among those go into the house of learning: the one who goes but 
does not act (according to what he has heard), in his hand is the recompense for 
going there; the one who does what he should but does not go there, in his hand 
is the recompense for his action; the one who goes there and does what he 
should is a pious man chasir; the one who neither goes nor does what he should 
is a godless man. 


2. What is more important: the study of the Torah or carrying it 
out in practice? In older times, greater value was clearly awarded 
to religious practice;a it was rare to grant precedence to the study 
of the Torah.b A complete reversal came about with the Hadrianic 
edicts, which forbade on threat of death not only the practice of 
the religious law but also occupying oneself with the Torah. At 
that time an assembly of Jewish scholars in Lydda decided that an 
Israelite may transgress any commandment in the Torah under 
duress from enemies, and thus may desist from performing 
religious commandments, if in doing so he might save his life; only 
the commandments concerning idolatry, fornication, and 
shedding blood (murder) should be observed in all circumstances; 
for the sake of these commandments every Israelite must accept 
martyrdom. It is probable that another decision, this one 
concerning the study of the Torah, stands in close connection to 
this decision. After it had been decided to abandon the 
performance of the religious law in situations of duress, a 
settlement was demanded because of another question, namely 
how, in view of the imperial edicts, should one hold to the teaching 
of the rabbis and the studies of their students? Should these too be 


sacrificed or be continued despite the threat of death? R. Tarfon 
declared in another assembly that practicing the Torah was more 
important than studying it. Therefore, if the more important 
thing, religious practice, had been abandoned by the earlier 
decision, so, R. Tarfon thought, it would be unjustified to demand 
that someone put their life at risk for the sake of the Torah of the 
study, which was less important. However, R. Agiba said, “Study 
is more important!” And all answered, “Study is more important, 
for study leads to practice.”c Hereby it was avowed that devotion 
to the Torah was not to be surrendered despite any persecutorial 
edict (see this in more detail at § Matt 5:10, #2). As was to be 
expected, since that time the view remained dominant that 
studying the Torah was more important than actually doing it in 
practice;d the opposite opinion is only rarely expressed.e 


a. Wisdom of Solomon 6:18f.: “Concern for education is love (for Wisdom = 
Torah); but love is observation of her commandments; but devotion to the 
commandments is a guarantee of life.” | Mishnah Abot 1.15: Shammai (ca. 30 
BCE) used to say, “Make your study of the Torah into something firm; speak 
little but do much.” || Mishnah ‘Abot 1.17: Simeon (f ca. 70, if the son of 
Gamaliel I is meant) said, “The main thing is not study, but action.” || Mishnah 
Abot 3.9: The same one (R. Hanina b. Dosa, ca. 70) said, “The one whose deeds 
are more than his wisdom, his wisdom endures; but the one whose wisdom is 
more than his deeds, his wisdom does not last.” || Mishnah ‘Abot 3.17: The same 
one (R. Eleazar b. Azariah, ca. 100) said, “Everyone whose wisdom is greater 
than his deeds, what is he like? Like a tree that has many branches but few roots. 
The wind comes and uproots it and turns it over. Yet anyone whose deeds are 
more than his wisdom, what is he like? Like a tree that has few branches but 
many roots; even if all the winds in the world come and blow against it, they do 
not move it from its place.” — A parallel passage with elaborations can be found 
in Abot R. Nat. 22 (6D). |I See ’‘Abot R. Nat. 24 at § Matt 7:24 B. — From the 
NT, Jas 1:22ff. belongs here. 


b. Sifre Deuteronomy 11:13 § 41 (79B): R. Yose the Galilean (ca. 110) said, 
“Study is greater (than action); for study preceded the dough offering by 40 
years; the levying of the tithe by 54 years; the observation of the fallow years by 
61 years; and the observation of the jubilee years by 103 years.” (Study began 
immediately on Sinai, but the implementation of the prescriptions of the law that 
are named began only after the possession of Canaan; specifically, the dough 
offering began immediately after the 40 years of wandering in the wilderness, 
the levy of tithes began 14 years after the complete subjugation of Canaan; after 
another 7 years [40 + 14 + 7 = 61 years since the giving of the law] the first 
fallow year occurred and 42 years later [61 + 42 = 103 years] came the first 
jubilee year.) — The same is found in b. Qidd. 40B; here “the Galilean” must be 
added after R. Yose. || Mekilta Exodus 15:26 (54A): “If hearing you listen (= 
listen closely) to the voice of Yahweh your God” (Exod 15:26). R. Eleazar of 
Modiim (f ca. 135) said, “ ‘Hearing’: maybe then optionally? Scripture teaches: 
‘you listen.’ It (hearing or studying the Torah) is a duty and not an option. ‘If you 
listen’: this is the most general rule (the basic principle) in which the (whole) 
Torah is contained.” (Hearing and studying the Torah constitutes the 
presupposition of practicing it; therefore, the former is more important than the 
latter.) 


c. Babylonian Talmud Qiddušin 40B: Once R. Tarfon and the elders sat with 
each other in the upper room of Nitzah in Lydda. The following question was 
raised before them, “Is study or action (practicing the Torah) greater?” R. Tarfon 
answered and said, “Action is greater.” R. Aqiba answered and said, “Study is 
greater.” Then all answered and said, “Study is greater; for study leads to action 
shhtlmwd mby' lydy m'shh.” — Parallels can be found in Midr. Song. 2:14 
(101B); SDeut 11:13 § 41 (79B); reference to this decision is made briefly in, for 
example, y. Pesah. 3.30B.41; y. Hag. 1.76C.41:44; b. B. Qam. 17A. — On the 
words: “Study leads to action,” see Mek. Exod. 15:26 above at the end of n. b 
and SDeut 11:13 § 41 (79A): “And learn them (the statues and the laws) and 
keep them, in order to do them” (Deut 5:1). The passage of Scripture shows that 
action depends on study, and not that study depends on action. 


d. Mishnah Pe ah 1.1: There are three things for which people enjoy interest 
(preliminary recompense) in this world, while the capital (the main recompense) 


remains due for the future world: honoring father and mother, the works of love, 
bringing peace between one person and another, and studying the Torah, which 
compensates for all of them. | Midrash Psalm 17 § 8 (66B): R. Yohanan (f 279) 
said, “Studying the Torah is greater than practicing its commandments; for 
practicing a commandment is before (in the face of) studying the Torah as a lamp 
before the sun. For it says, “The commandment is a lamp and the Torah is a light’ 
(Prov 6:23), and Scripture further says, “The sun to be light by day’ (Isa 60:19; 
so Torah = light = sun).”® | ‘Abot de Rabbi Nathan 41 (10C): Once R. Simeon b. 
Yohai (ca. 150) visited the sick; there he found a person who was swollen and 
lay there because of abdominal pains and spoke blasphemies before (= against) 
God. He said to him, “Stupid, you should have asked for mercy for yourself, and 
you speak blasphemies?!” He answered him, “May God remove them (the 
sufferings) from me and lay them on you!” He said, “God has acted justly 
toward me; for I have left the words of the Torah (and devoting myself to them) 
and attended to trivial things.” (Fulfilling the commandments like visiting the 
sick therefore are trivialities in comparison to studying the Torah.) || Jerusalem 
Talmud Hagigah 1.76C.42: R. Abbahu (ca. 300) was (lived) in Caesarea; he sent 
his son away to R. Hanina in order to improve (specifically in the study of the 
Torah) in Tiberias. Word was sent to him (the father): “He practices works of 
love (visits the sick, buries the dead, and the like).” He sent him a letter: “Did I 
send you to Tiberias because there are no graves (Exod 14:11) in Caesarea? 
Long ago it was determined on the balcony of Beth-Arim (Arum) in Lydda, 
‘Study takes precedence over action htltmwd qwdm Im'shh.’ ” The rabbis of 
Caesarea said, “What you say there is valid if there is someone (else) there who 
can do these things (then one should not interrupt studying the Torah for the 
purpose of practicing its imperatives; for someone else can do it); but if there is 
no one else there who can do these things, then action takes precedence over 
study.” — The same can be found in y. Pesah. 3.30B.42. — The saying of the 
rabbis of Caesarea is found as a baraita and in another form in b. Meg. 29A. | 
Jerusalem Talmud Pe’ah 1.15D.40: R. Berekhiah (ca. 340) and R. Hiyya of 
Kefar Tehumin (3rd cent.; R. Berekhiah should be seen as the tradent of R. 
Hiyya, whose saying he contrasts with his own). The one said, “The value of the 
whole world is not equal to a single word that one studies from the Torah.” The 
other said, “The value of doing even all the commandments of the Torah is not 
equal to a single word that one studies from the Torah (therefore the study of the 
Torah is so much more important than doing it).” R. Tanhuma (ca. 380) and R. 
Yose b. Zimra (ca. 220; R. Tanhuma is to be considered the tradent). The one (R. 
Tanhuma) spoke as that one (namely as R. Berekhiah above), and the other (R. 
Yose b. Zimra) spoke as this one (namely as R. Hiyya from Kefar Tehumin 


above). || Sifre Deuteronomy 11:13 § 41 (79A): (As action depends on study and 
not vice versa,) so we find that he (God) punishes more because of study than 
because of action.... And as he punishes more because of study than because of 
action, so he gives more recompense because of study than because of action. | 
Babylonian Talmud Qiddušin 40B: As study takes precedence over action (in 
relation to value and importance), so the punitive sentence given for (neglecting) 
study takes precedence over the punitive sentence given for action. This 
corresponds to the opinion of Rab Hamnuna (ca. 290). For Rab Hamnuna said, 
“The beginning of judgment happens over a person only concerning the Torah 
(begins with the question of whether the person devotes himself to the Torah); 
for it says, ‘If a man ceases from water (i.e., from the Torah), this is the 
beginning of judgment’ (so Prov 17:14 is formulated). And as the punitive 
sentence given for (neglecting) study takes precedence over the punitive 
sentence given for action, so its recompense takes precedence over that given for 
action; for it says in Ps 105:44f., ‘He gave to them the lands of the goyim and 
they took the purchase of the nations for their possession, so that they might 
keep (= “study” in the meaning of the midr.) his statues and observe (= keep) his 
laws.’ ” — The proof lies in the fact that “study” is spoken of first and then 
“keeping.” 


Comment: Explanations about the recompense for studying the Torah are found, 
for example, in b. Ber. 14A.28; b. “Erub. 18B.40; b. Sanh. 92A.32; b. “Erub. 
63B.11; b. Roš Haš. 18A.20; b. Meg. 16B.36; b. Hag. 12B.31 (= ‘Abod. Zar. 
3B.35); b. Menah. 110A.18; b. ‘Abod. Zar. 19A.21; b. Meg. 28B.40 (= S. Eli. 
Zut. 2). 


e. Mishnah ‘Abot 6.4: Act more than your studying is (= than you study). | 
Jerusalem Talmud Hagigah 1.76C.40: When R. Judah (ca. 150) saw how a dead 
man (in a funerary procession) and a bride (in a wedding procession) were 
praised, he would set his eyes on his students and say, “Action takes precedence 
over study.” (He thereby would interrupt his lectures to associate with the 
funerary or wedding procession along with his students.) — The same is found 
in y. Pesah. 3.30B.41, but here at the beginning the name “Judah” has fallen out. 
The passage is found in another form in b. Meg. 29A. 


2:14: When the gentiles who do not have the law by 
nature do what the law requires.... 


It was very common in rabbinic Judaism to think that God’s will 
had been made known to the gentiles, specifically in the seven 
Noahic commandments, and then through the Torah itself, in that 
God had offered the gentiles the opportunity to accept the Torah 
supposedly at Sinai and then later he had made it knowable to 
them on Ebal (see § Rom 1:20 C). In addition to that, the Jewish 
law had long ceased to be an unknown entity as a consequence of 
the diaspora of the Jews through the whole Roman Empire and 
thanks to the many full- and half-proselytes who had connected 
themselves to Judaism. It therefore comes as no surprise if ancient 
Jewish literature sometimes speaks of gentiles who fulfilled God’s 
law or specific commandments therein.a However it was 
completely foreign to the rabbinic scholars to think, as Paul 
claims above, that the gentiles, who do not have the law, fulfill the 
law by nature (i.e., by the power of the natural impulse of their 
conscience). Indeed, this thought is nowhere encountered in the 
actual rabbinic literature, though it is once clearly discernible in a 
pseudepigraphal writing.b 


a. 4 Ezra 3:33ff.: “(Ezra said to God,) ‘I have wandered here and there among 
the nations and seen them in their fortune, although they have forgotten your 
commandments. Now, however, weigh our sins and those of the inhabitants of 
the world on the scale, so that it may be shown which way the bar tips. Or when 
would the inhabitants of the world not have sinned before you? Or which 
generation would have thus fulfilled your commandments? Individuals you can 
name you will indeed find who kept your commandments, but nations you will 


not find.’ ” I Tanhuma shmyny § 14 (16B): In the future (at the last judgment) 
God will have a herald sent out: “Whoever devotes himself to the Torah, let him 
come and receive his recompense!” Then the goyim (non-Israelites) too will say, 
“Give us our recompense, for we too have fulfilled this and that commandment 
...” (see § Rom 2:12 B). || Tanhuma 'qb 6A: “Not because you were more 
numerous than all the nations did Yahweh become devoted to you ...” (Deut 
7:7). Not because you are more numerous than all (other) nations, not because 
you do what is commanded more than those nations—for more than you the 
nations do what is commanded, without having been commanded, and they 
glorify my name more than you; as it says, “From the rising of the sun to its 
setting, my name is great among the gentiles” (Mal 1:1). You however desecrate 
it by your chatter: “The table of Yahweh is defiled along with its harvest, its food 
is contemptible!” (Mal 1:12); “for you are the least among the nations” (Deut 
7:7). But because you have humbled yourselves before me, therefore I love you; 
as it says, “I have loved you, says Yahweh” (Mal 1:2). — In TanhB 'qb § 4 (9A) 
the words on which the passage depends are lacking, namely “For the nations 
do, moreso than you.” || TanhumaB qdwshym § 1 (36B): What does “The hair of 
his head was pure as wool” (Dan 7:9) mean? That God keeps himself pure (from 
debt and indebtedness) in relation to the nations. He pays them the recompense 
for the light commandments which they have done in this world in order to be 
able to judge them in the future world and declare them to be indebted, so that 
they cannot protest and no credit may be found for them. — Similar explanations 
are found in TanhB 8 4 (42A), where the author is R. Levi (ca. 300); Tanh. 
mshptym 92B, where the author is R. Simeon b. Laqish (ca. 250); Midr. Esth. 
1:1 (84A), where the author is R. Samuel b. Nahman (ca. 260). I See further b. 
B. Qam. 38A at § Rom 2:10; y. Pe’ah 1.15C.14 at § Rom 1:30 B. 


b. 2 Baruch 48:38: “At that time (of the tribulations at the end of days) the 
change of times will become clearly visible to everyone, because they 
(inhabitants of the earth) defiled themselves in all those times and practiced 
deceit and each one passed away in his (own) deeds and did not remember the 
law of the Almighty. Therefore fire will consume their plans, and the 
deliberations of their kidneys will be tested by the flame. For the judge will 
come and not delay, because each one of the inhabitants of the world could have 
known when he sinned (namely on the basis of the knowledge of the law) and 
yet they did not know my law because of their pride.” 


2:15 A: For they show that the work (= the demand) 
of the law is inscribed on their hearts. 


After what has been remarked on in § Rom 2:14, one cannot 
expect to find among the rabbis the notion that the law was 
inscribed on the hearts of the gentiles. Insofar as we can see, this 
idea is in fact encountered nowhere in the rabbinic writings. 
However, on the basis of Jer 31:32, in many places one does find 
the notion that the law of God was written on the hearts of the 
Israelites.a Once it is even said that the law of God is embedded in 
the evil inclination yetser hara' in order to restrain it.b See also 
the tablets of the heart in Jer 17:1; Prov 3:3; and 2 Cor 3:3.c 


a. Jeremiah 31:32: nathatti eth-torathi veqirvam we'al libbam ekhtovennah. — 
Septuagint: didous ddsO nomous mot eis tén dianoian auton kai epi kardias 
autōn grapso autous. — Targum: “I will give my law into their interior and write 
it on their heart we'al libbehon ekhtevinnah.” || Midrash Ecclesiastes 2:1 (12B): 
R. Hezekiah (ca. 350) said in the name of R. Simon b. Zabdai (ca. 300), “The 
whole Torah, which you study in this world, is vanity (nullity) compared to the 
Torah in the future world; for in this world a person studies the Torah and forgets 
(it); but concerning the future, what is written there? ‘I will put my Torah in 
them and write it on their heart’ (Jer 31:32).” — See also the following 
embryological poetry. Babylonian Talmud Niddah 30B: R. Simlai (ca. 250) said 
in a presentation, “What is a child in its mother’s womb like? Like a book that 
lies folded together: its hands on both temples, its armpits on both knees, both 
heels on both butt cheeks and its head on both knees. Its mouth is closed and its 
navel is open; it eats from what its mother eats, and drinks from what its mother 
drinks; but it does not discharge any refuse; otherwise it might kill its mother. 
When it comes up to the air of the world, it opens up what was closed, and it 
closes what was open; for if it were not so, it could not live an hour. But a lamp 


burns (in its mother’s womb) over its head in which it looks peering from one 
end of the world to the other, as it says, ‘When his lamp shone over my head, I 
walked through darkness by his light’ (Job 29:3). Do not marvel at this; for look, 
a person sleeps here and sees a vision in Spain (Apamea?). And there are no 
days when the person spent his time in greater happiness than in those days; for 
it says, ‘O, if only I were as I was in the months of the time beforehand, as in the 
days when God protected me!’ (Job 29:2) And when are the days, in which there 
are months but no years? Say: ‘These are the months of the birth (pregnancy).’ 
(In those months) one learns the whole Torah; for it says, ‘He taught me and said 
to me, “Let your heart hold fast to my words, observe my commandments, and 
you will live” ’ (Prov 4:4). It also says, ‘Since God’s secret was over my tent’ 
(Job 29:4). Why ‘it also says’? (The first citation was already enough!) If you 
were to suggest that the one who said (the first word from Scripture) was a 
prophet (for whom the time in the womb is different from all other children of 
men), then come and hear (the second passage): ‘Since God’s secret was over 
my tent.” When, however, the child comes up to the air of the world, an angel 
comes and hits it on its mouth and makes it forget the whole Torah; for it says, 
‘Sin camps at the door’ (Gen 4:7). And it does not go out from there before it has 
been forced to swear, as it says, ‘For to me (read ly instead of lk) every knee will 
bow, and to me every tongue will swear’ (Isa 45:23). “To me every knee will 
bow’: this pertains to the day of death, for it says, ‘Before him all who sank into 
the dust of the grave will bow’ (so Midr. Ps. 22:30);5¢ ‘to me every tongue will 
swear’: this pertains to the day of birth, for it says, ‘He who has guiltless hands 
and is of a pure heart, who does not set his soul on deceit and does not swear to 
what is false’ (Ps 24:4). And what is the oath to which one is sworn? That one be 
a righteous person and not a godless person, and even if the whole world should 
say to you, ‘You are a righteous person!,’ in your own eyes you would be as a 
godless person and know that God is pure and his servants are pure and the soul 
that he has placed in you is pure; if you keep the soul in purity, it is good; but if 
not, look, I will take it from you.” — Similar thoughts can be found in Tanh. 
pqwdy 127A, though in this case they are based on the teaching about the 
preexistence of the souls of humanity (see § John 1:1 A, C, #3). 


b. Leviticus Rabbah 35 (132C): R. Levi (ca. 300) said in the name of R. Hama b. 
Hanina (ca. 260): “chuqqim ‘statutes’ (are what the laws of the Torah are called) 
because they are embedded chqwgqym in the evil inclination; this is what is 

written, ‘Woe to those for whom the statutes are embedded, who prepare distress 


(perdition) for them’ (so the midr. appears to interpret Isa 10:1).” R. Levi said, 
“Tt is like a barren (read with Dalman eyreimon = erémos instead of 'drymwn) 
region that was brought into disarray by bands of robbers. What did the king do? 
He set up guards (read qusetodeyanos) there to protect it (the region). Likewise, 
God said, ‘The Torah is called “stone” and the evil inclination is called “stone” ’; 
the Torah is called stone: see ‘So I may give you the tablets of stone and the 
Torah (instruction) and the commandment’ (Exod 24:12). The evil inclination is 
called stone: see ‘I will remove the heart of stone from your flesh’ (Ezek 36:26). 
The Torah is a stone and the evil inclination is a stone: let the stone watch the 


stone.” — A parallel passage is found in Midr. Song. 6:11 (125A). 


c. Tablet of the heart. Targum YeruSalmi I Deuteronomy 6:6: “Those words that I 
assign to you today are to be written on the tablet of your heart ktybyn 'l Iwch 
Ibkwn.” | Targum Proverbs 3:3: “Write them (goodness and truth or faithfulness) 
on the tablet of your heart.” || Targum Jeremiah 17:1: “The debts of the house of 
Judah ... are embedded on the tablet of their heart.” | Targum Song of Songs 8:9: 
“The merits of the Torah, to which the youths devote themselves, which are 
written on the tablet of the heart, will be remembered for her (the community of 
Israel).” — See the “inscription on the chest of man” in T. Jud. 20 at § Rom 2:15 
B, #3, n. h. 


2:15 B: With their conscience bearing witness and 
their thoughts indicting or excusing. 


1. The OT has no particular word to designate the conscience; it 
attributes the activity of the conscience to the lev or levav, that is, 
the heart. Thus 1 Sam 24:6 (5); 25:31; 2 Sam 24:10; Jer 17:1; Job 
27:6; Eccl 7:22. The LXX leaves lb in 1 Sam 25:31 untranslated; 
in Jer 17:1 it is missing altogether; in Job 27:6 it is re-expressed as 
ou gar synoida emaut6 atopa praxas “I am not aware ...”; in the 
other passages lb, Ibb are rendered with kardia = “heart.” — In 


all these passages the targumim keep lb, Ibb in the Aramaic forms 
livva, libba. — In the pseudepigrapha “heart” is found for 
“conscience” in T. Gad 5: “The righteous and humble man is 
unwilling to do wrong, not because he will be incriminated 
(condemned) by someone else, but rather by his own heart (= 
conscience) ouk hypo allou kataginoskomenos, alla hypo tés idias 
kardias.” — The NT maintained the OT mode of expression only 
sporadically; see in particular 1 John 3:19-21, where kardia is 
synonymous with “conscience. 


2. Though still not according to the later usual meaning 
“conscience,” the word syneidésis is used in LXX Eccl 10:20: kai 
ge en syneidései sou basilea mē katarasé. For syneidésis the 
underlying Hebrew text has madda’, which is “insight, 
knowledge” in 2 Chr 1:10, 11:12; Dan 1:4, 17, and “insight, 
understanding” in Sir 3:13; 13:8. The targum has replaced md' 
with mande'a = “insight, knowledge,” and elucidates this word 
with the addition libbakh bechevyonei = “in the recesses of your 
heart.” Accordingly, the Septuagint passage should be translated: 
“Even in your consciousness (which you alone know) do not curse 
the king.” — Also, in Sir 42:18 many manuscripts have the word 
syneidésis: egno gar ho hypsistos pasan syneidésin. Fritzsche has 
accepted eidésin: here both words mean “knowledge.” 


In biblical Greek, syneidésis is first found with the meaning 
“conscience” in Wis 17:11: “Wickedness is cowardly, condemned 
by its own witness; but it (itself) has always (first) added what is 
evil, tormented by the conscience synechomené syneidései.” In the 
pseudepigrapha syneidésis = “conscience” appears in T. Reu. 4: 
“Until our father’s end, I (Reuben) had no joy looking in the face 


of Jacob or speaking with one of my brothers because of the 
shame (with Bilhah in Gen 35:22). And up till now my conscience 
torments me syneidésis mou synechei me.” — The word syneidésis 
first appears in the NT as a generally known and conventional 
way of designating the conscience, though it is not present in the 
synoptic Gospels” and John. — Philo and Josephus use the 
synonymous to syneidos instead of hē syneidésis. For Philo, see the 
citations in Hermann Cremer® on synoida; for Josephus, Against 
Apion 2.30: “For those who act according to the laws in 
everything, the recompense is not silver or gold, nor a coronal 
wreath made from the wild olive tree or from ivy or the like that 
proclaims him as the victor, but rather each one is completely 
confident in having his conscience as a witness to syneidos echon 
martyroun.” 


3. Like the OT, the rabbinic writings have no particular 
expression for the conscience. They made do with either the more 
general term lev, levava as in the OT, or attributed the functions 
of the conscience to the “good inclination” yetser tov. The yeser 
tob is the good spirit, the spirit of truth, the inclination in the 
human that is oriented to the divine and eternal. It is formed by 
the Torah and draws its power from the Torah;b for this 
inclination, the Torah alone serves as the norm for its judgment 
and desire.c Its opponentd is the “evil inclination” yetser hara’. 
This term denoted the inborn sinful desire in people, the 
inclination of the human set on the earthly and perishable. Its 
power lay in making itself subservient to the natural impulses of 
the human body before the yeser tob, strengthened only later on, 
could exercise its countereffects. In this way the evil inclination 
gets a head start on the good inclination which it exploits to get its 
way everywhere and to accustom the human person to the unholy 


and ungodly from youth on. Both inclinations have their seat in 
the heart of the human being. As a scriptural proof, the rabbis 
employ particularly the word levav “heart,” whose double b 
refers to the two inclinations, one good and one evil.e According 
to another opinion, the good inclination lives on the right side of 
the person and the evil inclination on the left side. A third view 
assigned both kidneys as the dwelling place of each inclination. In 
any case the struggle between the two inclinations takes place in 
the heart. It was accepted that this struggle begins when the 
Israelite boy has completed his 13th year of life.g Then through 
instruction in the Torah the boy was supposed to ground himself 
so firmly in the fear of God that he could set himself on the side of 
the good inclination in the conflict between the two inclinations 
and thus aid this inclination in overpowering the evil inclination. 
The conflict itself is depicted in the following way. If a person 
wishes to perform a commandment or a good work, the evil 
inclination immediately interlopes to mislead the person and 
raises its tempting voice in the heart against doing the good. It 
presents to the person the idea that he will gain more from not 
completing the commandment or good work in question. But the 
good inclination also does not stay silent: admonishing and 
warning it refers to the Torah and demands the completion of the 
intended good deed.h The decision lies in the person’s hand: he 
alone has to bear responsibility, and on him alone the potential 
guilt also falls. But even when the person decides in favor of sin, 
the inclination does not stop being his loyal adviser. It refers him 
to the ordained means of atonement, repentance, and good 
works.i If, however, the person continually follows the evil 
inclination, God takes the good inclination away from him 
completely, so that the evil inclination attains sole domination. If 
he continually follows the good inclination, God removes the evil 
inclination from him, so that only the good inclination prevails in 
him.k In this line of thought the yeser tob is nothing other than 


the conscience of the Israelite that is bound to God’s Torah: as the 
conscience has its norm in the divine will, so the yeser tob has its 
norm in God’s Torah; as the conscience warns and admonishes 
the person before the evil deed has been committed and pushes 
the person toward repentance and reversing course after sin has 
been committed, so also the yeser tob; and as the conscience fades 
out when it is continually ignored, so the yeser tob disappears 
fully from the heart of the Israelite who knowingly withdraws 
himself continually from its voice. The rabbinic scholars spoke 
about the yeser tob in this way and thereby meant in substance 
the conscience, not always to be sure, although this identification 
can be made where the context encourages it. Here we will have to 
see the reason why a particular word for the conscience is lacking 
in rabbinic literature: for the Jewish scholars, the yeser tob that 
dwells and prevails in the heart of the person was sufficient to 
represent all the functions of the human conscience in their 
lectures. — See more about the good and evil inclination in the 
excursus by the same name; here only a few supporting passages 
are given which are important for the present context. 


a. Babylonian Talmud Berakot 7B: R. Yohanan (f 279) said in the name of R. 
Simeon b. Yohai (ca. 150), “One may be indignant at the godless in this world, 
for it says, ‘Those who forsake the Torah praise the godless; but those who keep 
the Torah are indignant at them’ (Prov 28:4).” The baraita contains the same: R. 
Dosetai b. Judah (ca. 150, so read with Derek Eres 2) said, “One may be 
indignant at the godless in this world (see Prov 28:4, as above); and if someone 
whispers to you and says, ‘Look, it is written, “Do not get angry about 
wrongdoers and do not be envious of evildoers” (Ps 37:1),’ (know) he who is 
struck by his heart’ speaks in this way. Rather: ‘Do not get angry about 
wrongdoers’ in order to be like the wrongdoers; and ‘do not be envious of 
evildoers’ in order to be like evildoers (to imitate them).” The same is found in b. 
Meg. 6B; only the saying of R. Dosetai is found in Dérek Eres 2 (19A), though 
differently. 


b. Babylonian Talmud Nedarim 32B: Rammi (= Rab Ammi) b. Abba said, 
“What does ‘A small city and only a few men in it ...’ (Eccl 9:14f.) mean? ‘A 
small city’: that is the (human) body; ‘and only a few men in it’: these are the 
limbs; ‘and a great king came against them and surrounded them’: this is the evil 
inclination; ‘and built siege towers against them’: these are the sins; ‘and he met 
in it a poor wise man’: this is the good inclination. (In the rabbinic view Wisdom 
= Torah; therefore, since the good inclination is called ‘a wise man,’ it is implied 
that his wisdom comes from the Torah.) ‘He saved the city by his wisdom’: this 
pertains to repentance and good works (in favor of which the good impulse 
counsels so that the sins may be forgiven); ‘and no one thought any more about 
the poor man’: for in the hour of the evil inclination (i.e., at the time when the 
evil inclination has fortune) there is no one who remembers the good 
inclination.” — A parallel passage that is anonymous and has some differences is 
found in Midr. Eccl. 9:15 (45A): Why is the evil inclination called a great king? 
Because he is 13 years older (than the good inclination); “siege towers”: these 
are ambush and pitfall; why is the good inclination called a poor man? Because 
it is not found in all people and the majority of people do not listen to it. — 
Additionally, Midr. Ps. 41 § 1 (130A). I See Midr. Eccl. 4:13 (24A) in the 
following n. c. ll See T. Jud. 20 in n. h. 


c. See ‘Abot R. Nat. 16 (5D); Exod. Rab. 36 (95D) in n. h. I Midrash Ecclesiastes 
4:13 (24A): “Better a boy poor and wise and a king old and foolish” (Eccl 4:13). 
“Better a boy poor and wise”: this is the good inclination; and why is it called a 
“boy”? Because it is first joined (bound) to a person from the time he is 13 years 
old. And why is it called “poor”? Because not everyone listens to it. And why is 
it called “wise”? Because it teaches people the straight (right) way (i.e., the way 
prescribed by the Torah). “Than a king old and foolish”: this is the evil 
inclination. Why does he call it a “king”? Because everyone listens to it. And 
why does he call it “old”? Because it is joined to him (a person) from his youth 
to his old age. And why does he call it “foolish”? Because it teaches a person the 
wrong (evil) way. “He who no longer knows how to be warned” (Eccl 4:13); 
since he does not know how much distress and chastisement will come upon 
him, he cannot be warned. “For he went forth from the place of thorns to rule” 
(so Midr. Eccl. 4:14); for it caresses people (to mislead them), hidden kamen 
among thorns. “For also the poor man is born under his dominion” (Eccl 4:14): 


under the dominion of the good inclination the poverty of the evil inclination is 
born. 


d. The evil inclination is expressly labeled as the “opponent” of the good 
inclination in Ag. Ber. 23 (20A): “You will see and your heart lbkm will rejoice” 
(Isa 66:14). Should it not rather have said, “You will see and lbbkm (with two 
b’s) will rejoice? R. Aha (ca. 320) said, “Because only one heart (i.e., one 
inclination of the heart, namely the good one) will survive and God will tear out 
the heart of the evil inclination (at the eschaton), as it says, ‘I will remove the 
heart of stone’ (Ezek 36:26); but he will leave the good inclination, for it says, ‘I 
will give you a heart of flesh’ (Ezek 36:26), and the good inclination will rejoice 
that it no longer has an opponent antidiqos (see § Matt 5:25); therefore it is said, 
“You will see and your lbkm (with one b) will rejoice.’ ” 


e. Tosefta Berakot 7.7 (15): R. Meir (ca. 150) said, “See, Scripture says, ‘You 
shall love Yahweh your God with your whole heart lbbk (with two b)’ (Deut 
6:5), with both of your inclinations, with the good inclination and the evil 
inclination.” — The same is found anonymously in m. Ber. 9.5; SDeut 6:5 § 32 
(73A). See also ‘Ag. Ber. 23 in n. d. 


f. Numbers Rabbah 22 (193B): “The heart of the wise man goes to his right and 
the heart of the fool to his left” (Eccl 10:2). “The heart of the wise man does to 
his right”: this is the good inclination, which is located on his (the person’s) right 
side. “And the heart of the fool to his left”: this is the evil inclination, which is 
located on the left side. || A baraita in b. Ber. 61A: There are two kidneys in a 
person: one (with the good inclination) counsels him for the good, and the other 
(with the evil inclination) to evil. It is clear that the good one is located on his 
right side and the evil one is located on his left side; see Eccl 10:2 (as in the 
previous citation). 


g. See Midr. Eccl. 4:13 in n. c; Midr. Eccl. 9:15 in n. b; ‘Abot R. Nat. 16 in n. h. 


h. ‘Abot de Rabbi Nathan 16 (5D): It has been said, “The evil inclination (which 
is born with the child) is 13 years older than the good inclination (which is 
joined to the person only when the 13th year of life is completed). It gradually 
grew up with him from his mother’s womb, then he began to profane the 
Sabbaths without struggling against it. After 13 years the good inclination is 
born (begins its opposition). (Now) when he profanes the Sabbaths, the good 
inclination says to him, ‘You fool ryq' (= rhacha in Matt 5:22). Look, it says, 
“Whoever profanes it is to be killed” (Exod 31:14).’ If he wants to kill a person, 
it says to him, ‘You fool. Look, it says, “Whoever sheds man’s blood, by man his 
blood is to be shed” (Gen 9:6).’ If he sets out to commit a sin of fornication, it 
says to him, ‘You fool. Look, it says, “The adulterer and the adulteress are to be 
killed” (Lev 20:10).’ ” | Exodus Rabbah 36 (95D): What does “And the Torah is 
a light” (Prov 6:23) mean? Often it appeals to a person in his heart to fulfill a 
commandment (= to give alms); but the evil inclination says to him inwardly: 
“Why are you thinking about giving alms and (thus) depleting your wealth! 
Instead of giving to others, give to your children!” And the good inclination says 
to him: “Give alms. See what is written, ‘For the commandment (mitswah in the 
later usage it also = alms) is a lamp’ (Prov 6:23).” Just as a million wax and 
tallow candles can be lit by one burning lamp, and its light continues to exist, no 
one who gives alms Imtswh depletes his wealth. Therefore, it is said, “For the 
commandment is a lamp and the Torah a light.” | Among the pseudepigrapha, 
see T. Jud. 20: “Know now, my children, that two spirits bother with the person, 
the spirit of truth (= yeser tob), and the spirit of deceit to tés planés (= yeser ha- 
ra‘), and the mediator is the spirit of discretion of understanding to tés syneseds 
tou noos, where he wants to incline. (The person makes his decision on the basis 
of synesis, which rationally considers obligation and inclination, advantage and 
disadvantage.) And both that which relates to truth and that which relates to 
deceit (in favor of which the person decides) is written on the chest of man, and 
the Lord knows each one of them. And there is no time when a person’s works 
can be hidden, because they are written on the chest of bones (bony chest) before 
the Lord. And the Spirit of truth witnesses everything and indicts everyone 
martyrei panta kai katégorei panton, and the sinner is set aflame by his own heart 
and cannot lift his face to the judge.” 


i. See b. Ned. 32B in n. b. 


k. ‘Abot de Rabbi Nathan 32 (8C): The same man (namely R. Yose the Galilean 
[ca. 110]) used to say, “He (God) removes the evil inclination from the righteous 
and gives them the good inclination; for it says, ‘My heart lby (with one b, i.e., 
the heart of the evil inclination) is pierced within me’ (Ps 109:22). He removes 
the good inclination from the godless and gives them the evil inclination; for it 
says, “The wicked man says to the godless (= to the evil inclination), “Within my 
heart there is no fear of God before his eyes”® (the complete eradication of the 
fear of God is a proof that the yeser tob has vanished from the heart).’ To the 
middling man he gives both the latter and the former inclination. The evil 
inclination judges shwptw (= rules) the one who follows the evil inclination 
(literally: who comes to the evil inclination); the good inclination judges the one 
who follows the good inclination; for it says, ‘He (God) himself stands at the 
right hand of the poor to help him to be free of those who judge his soul’ (Ps 
109:31).” — The same exposition is found in another form in a baraita in b. Bar. 
61B: R. Yose the Galilean said, “The good inclination judges shwptw (= rules) 
the righteous; see Ps 109:22 (as above); the evil inclination judges the godless; 
see Ps 36:2 (as above); both inclinations judge the middling man; see Ps 109:31 
(as above).” 


2:16: Since God will judge ... through Jesus Christ. 


On the involvement of the Messiah in the judgment of the world, 
see the excursus “Sheol, Gehenna, and the Garden of Eden,” II, 
#10; see also § John 5:22. 


2:17 A: If you call yourself a “Jew.” 


According to the rabbinic scholars, yehydi, Aram. yehuda'ah, 
yehuday “Jew” denotes the individual Israelite as monotheists, as 
venerators of the one and true God, over against the 
polytheistically oriented confessors of paganism. Thus, “Jew” is 
an honorific name in the view of the ancient synagogue.a 
Conversely non-Israelites associated something contemptible with 
the name “Jew,”b and even used it as invective.c 


a. Midrash Esther 2:5 (93A): Why is Mordecai (Esth 2:5) called a Jew yhwdy? 
Was he not a Yeminite (= Benjaminite)? Because he, as opposed to everyone else 
who comes into the world, confessed the oneness (uniqueness) of the divine 
name. This is what is written: “Mordecai did not bow and did not prostrate” 
(Esth 3:2).... “When Haman saw that Mordecai did not prostrate, he became full 
of anger” (cf. Esth. 3:5). But Mordecai said to him, “There is one Lord who is 
exalted over every exalted person; how should I abandon him and prostrate 
before an idol!” And (just) because he confessed the oneness (uniqueness) of the 
divine name, he was called a “Jew” yhwdy; this means: A Jew is tantamount to a 
confessor of the only God (monotheist) yehudi yehidi. || Babylonian Talmud 
Megillah 13A: R. Yohanan (t 279) said, “(Mordecai) stems from Benjamin and 
why does Scripture (Esth 2:5) call him a Jew? Because he repudiated idolatry; 
for everyone who repudiates idolatry is called a ‘Jew’ yhwdy. As it is written, 
“There are Jewish men here ...’ (Dan 3:12).” When R. Simeon b. Pazzi (ca. 280) 
would begin interpreting the books of Chronicles, he would say, “All your words 
are one (however many different names you may give to a person, they still 
designate only one person), and we understand how to interpret them. ‘And his 
wife, the Jewish woman, gave birth to Jered the father of Gedor, and Heber the 
father of Soco, and Jekuthiel, the father of Zanoah. And these are the sons of 
Bithiah the daughter of pharaoh, who Mered (according to the midr. = Moses) 
married’ (1 Chr 4:18). Why is she (Bithiah, who was an Egyptian) called a Jew 
yehudith? Because she repudiated idolatry; for it is written, “Then the daughter 
of pharaoh went down to the Nile to bathe’ (Exod 2:5).” And R. Yohanan said 
that she went down to bathe herself (clean) from the idols (= idolatry) of her 
father’s house. — In this passage yhwdy or yhwdyt appears to be brought into 
etymological connection with horah. || Differently, though in content little is 
different, Rab Nahman (f 320) explains the designation of Mordecai as a “Jew.” 
He says in b. Meg. 12B: “ ‘Mordecai was crowned with his law,’ that is, since he 


held fast to the Torah as to the most beautiful crown, he was called a Jew. Jew is 
therefore an honorific name for all who are faithfully devoted to the law.” | 
Exodus Rabbah 42 (98D): “Yahweh said to Moses, ‘I have seen this people, and 
behold, it is a stiff-necked people 'm qshh 'rp’ ” (Exod 32:9). What does 
“Behold, it is a stiff-necked people” mean? R. Judah b. pwlwyh (if = pelaya, 
then in the 4th cent.) said in the name of R. Meir (ca. 150), “They would have 
earned that their neck be broken lh'rp.” R. Yagim® (ca. 350) said, “There are 
three hard-necked® types: The hard-necked hatsuph among the wild animals is 
the dog,® among the birds the rooster, and among the nations Israel.” R. Isaac b. 
Redipah (ca. 330) said in the name of R. Ammi (ca. 300), “You think (or: do you 
think perhaps) that this amounts to shame? Rather it amounts to praise for them: 
either a Jew yhwdy or crucified!” (A Jew prefers to be crucified before giving up 
his faith.) R. Abin (I, ca. 325; II, ca. 370) said, “Still now Israel is called abroad 
the people with a hard neck h'wmh shl qshh 'wdp.” — The parallel passage b. 
Besah 25B: In the name of R. Meir (ca. 150) it was taught (as a baraita): “Why 
was the Torah given to the Israelites? Because they are (stubborn) azzim (hard, 
firm).” In the school of R. Ishmael (f ca. 135) it was taught: “ ‘At his right hand 
the fire of the law for them’ (so Midr. Deut. 33:2). God said, ‘These are worthy 
to be given the law of fire.’ ” Some say: “Their law is fire; for if the Torah had 
not been given to the Israelites, no nation and tongue would be able to exist 
before them.” (The fire of the law is therefore supposed to tame their spirit, as R. 
Meir claimed at the beginning.) And this is what R. Simeon b. Laqish (ca. 250) 
said, “There are three stubborn azzin (hard, firm) types: Israel among the 
nations, the dog among the wild animals, the rooster among the birds.” Some 
say, “Also the goat (ez, evidently because of the same consonants in az) among 
the small livestock”; and some say, “Also the caper shrub tsalaph among the 
trees.” || See y. Seb. 4.35A.62 at § Matt 5:10, #2, at the end. 


b. See Meg. Ta‘an. 9 = the baraita in b. Yoma 69A at § Matt 10:5 B, #4, two- 
thirds down; see y. Ber. 5.9A.30 at § Acts 6:15. || Jerusalem Talmud Berakot 
5.9A.32: R. Jonah and R. Yose (both ca. 350) came before Ursicinus in Antioch. 
He saw them and stood up before them. Someone told him, “You stand up before 
these Jews yhwd'y?” He answered them, “I saw their face in combat and 
prevailed.” | See further Gen. Rab. 11 at § Matt 12:1, next to last paragraph of 
#2, and Midr. Lam. Introduction #17 at § Matt 12:1, last paragraph of #2. 


c. Midrash Lamentations 1:11 (55A): R. Phineas (ca. 360) said, “It once 
happened that two whores fought with each other in Ashkelon. One said to the 
other while they fought, ‘Are you still not leaving this place? Your face looks 
like a Jew yhwd'yt'!’ After a few days the one reconciled with the other. She said 
to her, “You are to be forgiven and let off for everything shry wshbygq lyk, but 
that thing you said to me, ‘Your face looks like a Jew’—that I will not forgive 
you for or let you off the hook for.” There it is said. ‘O look, Lord, and see that I 
am despised!’ (Lam 1:11).” 


2:17 B: And you rest on the law. 


The LXX uses epanapauesthai many times to render nish'an = to 
support oneself a. in the proper sense in 2 Kgs 5:18; 7:2, 17; b. in 
the metaphorical sense in Mic 3:11: epi ton kyrion epanepauonto 
“to depend on the Lord” = to (unjustifiably) rely on the Lord. 
Targum: “To depend (rely) on the Memrah of Yahweh 
mistamkhin.” — So also epanapauesthai nom6 = to stand erect on 
or to rely on the law, to rest (complacently) on the law. People 
took some pride in the law, as if possessing it and exerting oneself 
in studious devotion to it were a guarantee for participation in the 
future salvation. — Rabban Yohanan b. Zakkai (f ca. 80) already 
opposed this unjustifiable trust in the Torah. He used to say: If 
you have studied a lot of the Torah (another reading: asitha 
“done”), do not be proud of it; for you were created for this 
purpose (m. Abot 2.8). 


See § Rom 2:23 A and 3:26 for passages supporting the claims that possessing 
the Torah is Israel’s boast, that the Torah is the only good that remained for 
Israel, that the Torah is the source of all salvation and the pledge of divine love. 


2:17 C: And you boast in God. 


The Israelites boasted that God was their father (see § Matt 6:4; 6:9 B; § Mark 
14:36). They also boasted that they were God’s children (see § Matt 5:9 #2; 5:45 
A; § John 1:12). They further boasted that they were God’s possession (see § 
John 1:11). They moreover boasted that they were God’s friends (see § John 
15:14). 


2:18: You know his will. 


Israel’s boast includes that it alone knows God’s will. 


(Hebrew) Sirach 45:5: “God let Moses hear his voice and let him draw near to 
the darkness (cf. Exod 20:21) and put the commandment in his hand, the Torah 
of life and insight, in order to teach his statutes in Jacob and his testimonies and 
laws to Israel.” — (Greek) Sirach 17:10: “He established the eternal covenant 
with them and made his laws known to them.” || Baruch 3:36, 37; 4:2—4: “This is 
our God, there is no other beside him. He investigated every way to wisdom and 
gave her (wisdom = Torah) to Jacob, his servant, and to Israel, his favorite.... 
Turn, Jacob, and seize her, walk in the splendor of the light that comes from her! 
Do not surrender your honor to another, nor salvation to a foreign nation. 
Salvation is ours, Israel, because we know what pleases God.” || 4 Ezra 8:12: 
“You have given him (human beings) instruction by your law and teaching in 
your wisdom.” || See passages from rabbinic literature at § Luke 12:47f.; § Rom 
1:32; 2:23; and 3:2. 


2:19-20: You also presume to be a guide for the blind, 
a light for those in darkness, a tutor for the ignorant, 
a teacher for the uninstructed. 


With these words the apostle may be thinking less of Palestinian 
Judaism and more of Hellenistic Judaism. The rabbinic scholars 
of the motherland only very rarely and very quietly espouse the 
idea that Israel is called to be the teacher of the gentile world. The 
Judaism of the Diaspora was all the more pervaded by this idea. 


1. The whole of Hellenistic Jewish literature is ultimately 
propaganda literature: on one occasion the law of Moses is 
glorified in order to make the depicted Hellenism more 
sympathetic to the Jews, and then above all in order to win over 
people who believed differently to the veneration of the Jewish 
God. The Torah of Israel is the best and most excellent lawa that 
has ever been given. The philosopher and poets of Greece drew 
knowledge and wisdom from her.b The Torah will one day be the 
law of the world which will bind all humanity to the service of the 
one and true God.c It is therefore no wonder if this law already 
now reveals its allure in the world: scarcely ever has a Jew who 
has known his ancestral law fallen away from it,d but among the 
multitude of Greeks and barbarians, there has long been a great 
enthusiasm to imitate the customs of the Mosaic law.e How could 
the people that was the bearer of the Torah not have felt that it 
was a light for the gentiles,f a guide for the human race!g Even 
Philo has no qualms about calling the Jews the priests of prophets 
of humanity.h 


a. Letter of Aristeas 31: “This (Jewish) law is as a divine law, full of wisdom and 
flawless.” I Philo, De vita Mosis 3.23 (Mangey’s ed., 2:163): “Moses is the best 
king and lawgiver and high priest; in conclusion I will demonstrate that he too 
was the most reliable of the prophets. I certainly know that everything written in 
the holy books are God’s chrésmoi that were proclaimed by him (Moses).” | 
Josephus, Against Apion 2.38: “If because of the exquisiteness of the laws we 
are so biased toward them (that we dread them more than men), one should 
concede that we have the best laws.” 


b. Aristobulus in Eusebius, Praeparatio evangelica 13.12: “It is evident that Plato 
followed the giving of our (Jewish) law (i.e., borrowed from it) and concerned 
himself with its details. (And since a Greek translation of the Mosaic laws 
existed long before the LXX,) it is clear that the forenamed philosopher 
borrowed much ..., as also Pythagoras adopted much from our law and set it in 
the right place in his teaching.... It seems to me that Pythagoras and Socrates 
and Plato, who thoroughly occupied themselves with everything (in our law), 
came after this opinion (of Moses, namely that God’s ‘speaking’ means an 
action).... Clearly also Homer and Hesiod, who borrowed from our books, teach 
that it (the seventh day) is holy.” I Philo, Legum allegoriae 1.33 (Mangey’s ed., 
1.65): “Heraclitus also in this part followed the teaching of Moses beautifully; 
for he says: ZOmen ton ekeinon thanaton, tethnékamen de ton ekeinon bion.” — 
Philo, Quod omnis probus liber sit 8 (Mangey’s ed., 2:454): “Zeno seems so to 
speak to have drawn the word (‘Will the inept man not complain when he 
disagrees with the capable man?’) from the source of the Jewish law” (here Philo 
means the narrative about Jacob and Esau in Gen 28:1ff.). ll Josephus, Against 
Apion 2.36: “Plato imitated our lawgiver most of all in commanding the citizens 
above all to learn all the laws precisely by heart.” — Against Apion 2.39: “What 
first concerns the philosophers among the Greeks, they ostensibly kept the 
ancestral constitutions (customs). In their actions and their philosophizing, 
however, they followed that one (Moses) by thinking the same thing about God 
and teaching among themselves simplicity of life and community.” — Against 
Apion 2.41: “I might boldly say that we (Jews) have been the guides eicégétas 
for everyone else (non-Jews) concerning most matters and also what is best. For 
what is more beautiful and imperishable than piety and what is more righteous 
than obedience to the laws? Or what is more useful than mutual concord so that 


people are neither split in misfortune nor proudly at each other’s throats in 
fortune, but rather scorn death in war and devote themselves to their craft or 
agriculture in peace, being persuaded in everything and everywhere that God 
protectively looks down and prevails? If this had either been written down first 
or more firmly observed among the other nations, we would owe them a debt of 
gratitude, since we would have been (their) students; but if we see that we have 
implemented this most of all, and if we have shown that this was first discovered 
among us, then men like Apion and Molon and all who delight in lies and abuse 
are refuted.” 


c. Sibylline Oracles 3:757f.: “The immortal one in the starry heavens will bring 
about for humanity a common law on the whole earth (in the messianic time).” 
— Sibylline Oracles 3:719f.: “Let us all remember the law of the most high God, 
which is the most just of all laws on earth.” — Sibylline Oracles 5:357: “May 
the law of wisdom and the glory of the righteous (?) take the lead.” 


d. Josephus, Against Apion 2.38: “No Jew would go so far from the fatherland 
or fear a harsh master so much that he would not dread the law more than the 
latter.” 


e. Philo, De vita Mosis 2.4 (Mangey’s ed., 2:137): “(Our law) wins all people for 
itself and brings them to repentance, barbarians, Greeks, those who dwell on the 
mainland and on islands, nations east and west, Europe, Asia, the whole 
inhabited world from one end of the earth to the other. For who would not honor 
the seventh day ..., and who would not admire and pay homage to the so-called 
fast ...2” — See also Mos. 2.7 (Mangey’s ed., 2:141): “So the celebrated and 
controversial (Jewish) laws are brought to the knowledge of all private persons 
and official persons (during the annual celebration on the island of Pharos), and 
this although the (Jewish) people has not enjoyed fortune for a long time.... But 
if their conditions should become brighter, how great would the increase 
presumably be!? I think that one would abandon his own laws, and everyone 
would part with his ancestral constitutions to turn exclusively to the veneration 
of these (Jewish laws). For the laws that shine bright simultaneously with the 
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fortune of the people will darken other laws as the rising sun does the stars. 
Josephus, Against Apion 2.10: “Many of them (the Greeks) have come over to 
our laws. Some have stuck with them, while others, who have not maintained 
abstinence (self-control), have fallen away again.” — Against Apion 2.39: 
“Great enthusiasm arose long ago among the masses for our veneration of God; 
and there is no city, neither anywhere among the Greeks nor among the 
barbarians, and there is no single people, where the custom of the seventh day, 
on which we rest from work, has not reached, and where the fasting ceremonies 
and the lighting of lights and many of our dietary restrictions are not observed. 
But they also try to imitate our concord among themselves, as well as the drive 
to acquire property (others: largesse with our possessions), and the love for 
devotion to trades and the steadfast loyalty to the laws in distress. For the thing 
most worthy of admiration is that the law is strengthened by itself, without the 
charm of sensual pleasures and bait. And as God goes forward throughout the 
whole world, so the law has reached all people.” 


f. Wisdom 18:4: “Those (Egyptians) deserved to be robbed of light and bound in 
darkness because they held your sons prisoner, through whom the imperishable 
light of the law was to be given to the world.” — See further § Rom 2:19 B 
below. 


g. Sibylline Oracles 3:194f.: “Then the people of the great God will become 
strong again and they will be guides of life biou kathodégoi for all mortals.” | 
See Josephus, Against Apion 2.36 in n. b. | See further at § Rom 2:19 A. 


h. Philo, De Abrahamo 19 (Mangey’s ed., 2:15): “He (Abraham) who was to 
beget not a certain number of sons and daughters, but rather a whole people, the 
most beloved of God among the people, who, as it seems to me, have acquired 
the office of priests and prophets for the whole human race.” — De vita Mosis 
1.27 (Mangey’s ed., 2:104): “(The people Israel,) which out of all the other 
peoples was to be priests, always offering prayers for the whole human race.” — 
See also Sib. Or. 3:582f. at § Rom 2:19 A. 


2. Matters were different in Palestinian Judaism. The paucity of 
sources makes it impossible to determine to what extent the 
synagogue of the motherland in Jesus’ day actually carried out its 
missionary vocation to the nations of the world. That people did 
in fact try to fulfill this task is shown by Jesus’ words in Matt 
23:15; an additional proof is given in the conversion to Judaism 
by the royal house of Adiabene (ca. 50 CE; see § Matt 23:15 A). In 
any case, the practical missionary task of Palestinian Judaism 
ceased with the destruction of Jerusalem by Titus. To be sure, in 
rabbinic literature many references are made to the responsibility 
of Israel to make God’s name known to the nations of the world; 
but most of the time this responsibility is so strictly limited that it 
was hardly felt as such.a Furthermore, there is no lack of voices 
that downright forbid instructing non-Israelites in the Torah.b 
Most likely the rabbinic scholars still liked to feel as if they were 
teachers of the ignorant and immature in the so-called religious 
conversations,c in which they defended to individual non-Jews the 
Jewish teaching about faith and morals. Here they could assert 
the superiority of the Jewish belief in God over gentile error and 
make palpable their pride in the ancestral lawd and in Israel’s 
exaltedness over all other nations,e a pride for which the non- 
Jewish world so liked to reproach the Jews.f On the preceding 
remarks, see § Matt 23:15 A. 


a. Mekilta Exodus 15:2 (44A): “This is my God, whom I will exalt winwhw” 
(Exod 15:2). R. Yose the Galilean (ca. 110) said, “Glorify nyynw and praise God 
before all nations of the world!...” R. Aqiba (t ca. 135) said, “I will speak of 
beautifying the praise bn'wt shbhw (i.e., of the correct praise) of the one who 
spoke and the world came into existence. For behold, the nations of the world 
ask Israel: ‘What then is your companion before any (other) companion that you 
adjure us in this way’ (Song 5:9), that you continually die in this way for his sake 


and are killed thus for his sake? For it says, ‘Therefore you are loved by virgins’ 
'Imwt, (Song 1:3), that is, you are loved unto death 'd mwt. And it is also written, 
‘For your sake we are killed all day long’ (Ps 44:23). ‘Behold, you are beautiful, 
behold you are heroic, come and commingle with us!’ And Israel answers them, 
‘Do you know him then? We will tell you a part of his praise (glory): “My 
companion is bright white and red” (Song 5:10).’ When they hear that he is 
praised in this way, they will say to Israel, ‘We want to go with you; as it says, 
“Where has your companion gone, you most beautiful among women? Where 
has your companion turned that we may seek him with you?” (Song 6:1).’ Then 
Israel will answer them, ‘You have no share in him, but rather “my companion is 
mine and I am his ...” (Song 2:16); “I am my companion’s and my companion is 
mine, who pastures his sheep among the lilies” (Song 6:3).’ ” — The duty to 
glorify God before the nations is acknowledged; but the correct worship of God 
consists in referring the advantage Israel has over the nations. — Parallels can be 
found in the anonymous saying in SDeut 33:2 § 343 (143A); the passage is split 
up and anonymous in Midr. Song. 1:3 (85B); 5:9 (119A); 6:1 (122A). Il Leviticus 
Rabbah 6 (109D): “For Torah and for testimony!” (Isa 8:20). The Torah adjures 
us with admonitions. “If they do not speak according to this word (= in this 
way), they will be like one who has no dawn” (Isa 8:20). R. Yohanan (t 279) and 
R. Simeon b. Lagish (ca. 250). R. Yohanan said, “God said to the Israelites, ‘My 
children, tell the nations of the world, “Whatever has no dawn, as this thing 
(namely the idol) does not, cannot make light shine on you.” ’ ” R. Simeon b. 
Laqish said, “God said to the Israelites, “Tell the nations of the world, “Whoever 
has no dawn (such as necromancers and fortune tellers), that is, if he cannot 
cause light to rise for himself, how can he cause light to rise for others!” ’ ” — 
Since both interpretations are only slightly different from each other, the 
different tradition in Tanh. 'mwr 171A should perhaps be preferred: R. Yohanan 
said, “God said, ‘If they (the Israelites) do not speak according to this word (= in 
this way) to the nations of the world, they (Israel) will have no dawn, he (God) 
will not cause the dawn (of salvation) to rise for them.’ ” R. Simeon b. Laqish 
said, “ ‘Whoever has no dawn’: necromancers and fortunetellers cannot make 
the dawn rise for themselves because they are devoted to darkness, so how much 
less can they do so for others.” — The same can be found in TanhB 'mwr 83 
(41A). — Here it is unambiguously laid on Israel’s shoulders as a matter of 
conscience to call the nations of the world to the Torah and to point out to them 
the futility of their idolatry and magical arts. || Leviticus Rabbah 6 (109C): “If 
anyone does not speak up and (therefore) incurs guilt” (Lev 5:1). (God said to 
the Israelites:) “If you do not proclaim my divinity to the nations of the world, 
behold, I will punish you.” When (does this apply)? When they say to you: “Ask 


the spirits of the dead ...” (Isa 8:19). — That is, when the gentiles try to mislead 
Israel to sin, they should be the bulwark for those who proclaim the divine name. 
The author is R. Phineas (ca. 360). 


b. Babylonian Talmud Sanhedrin 59A: R. Yohanan (f 279) said, “A goy (non- 
Israelite) who is devoted to the Torah is guilty of death; for it says, ‘Moses 
commanded us with the Torah as an inheritance’ (Deut 33:4). It is an inheritance 
for us, but not for them (the non-Israelites).” — This passage is cited by the 
Tosafists in b. Hag. 13A 'yn with the addition: And whoever instructs him (the 
non-Israelite), transgresses (the prohibition): “You are not to lay a stumbling 
block in front of a blind man” (Lev 19:4). | Sifre Deuteronomy 33:4 § 345 
(143B): “As an inheritance of the community of Jacob” (Deut 33:4); do not read 
morashah “inheritance,” but rather me'orasah “one who is betrothed”; for the 
Torah is betrothed to Israel and (therefore) is like a married woman for the 
nations of the world (i.e., as a wife is prohibited to every other man, so a goy is 
forbidden to occupy himself with the Torah); see Prov 6:27ff. — The same is 
found in Exod. Rab. 33 (94C). The interpretation m'wrsh = mwrshh is found also 
in b. Ber. 57A; b. Pesah. 49B; b. Sanh. 59A. || Babylonian Talmud Hagigah 13A: 
R. Ammi (ca. 300) said, “The words of the Torah are not handed on to a goy; for 
it says, ‘He has not acted in this way with any (other) nation, and they do not 
know his laws’ (Ps 147:20).” I See also § Matt 7:6 A, #2. 


c. Among the great number of religious disputations mentioned earlier, reference 
should be made to Gen. Rab. 1 (2D) at § Matt 1:18 C, #2, n. a; b. Sanh. 39A at 8 
Matt 3:11 B; Gen. Rab. 81 (52A) and Gen. Rab. 32 (19D) at § Matt 10:5 B, #2, 
n. g, a; Midr. Eccl. 5:10 (27B) at § Matt 10:5 B, #2, n. g, b; b. Sanh. 90B at § 
Matt 10:5 B, #2, n. g, b; Gen. Rab. 4 (4A); 4 (4B); 4 (4A); 94 (59C) at § Matt 
10:5 B, #5; Pesiq. 98A at § Matt 10:5 B, #5; Gen. Rab. 11 (8B) at § Matt 12:1, 
#2; b. Sanh. 39A at § Matt 18:20; Pesiq. 11B at § Matt 19:6; Pesiq. 40A, b. 

Ta an. 7A, b. Sanh. 65B and TanhB mats § 9 (97A) at § Matt 21:24; TanhB 
br'shyt § 2 (1B) and Gen. Rab. 27 (17C) at § Matt 21:24; b. Sanh. 90B at § Matt 
22:32, #2, A; b. Sanh. 91A, b. Sanh. 90B and Gen. Rab. 14 (10C) at § Matt 
22:32, #2, C; b. Sanh. 91A at § Matt 22:32, #2, C; b. Sabb. 31A at § Matt 23:15 
A, n. w; Gen. Rab. 78 (49D) at § Matt 25:31 B, #2, n. a; TanhB mats § 11 (98B) 
at § Matt 27:29; Lev. Rab. 2 (134B) at § Luke 16:28; Pesig. Rab. 21 (99A) at § 


Luke 19:22; b. Sanh. 39A at § Luke 24:26, I, #2, n. i; Exod. Rab. 30 (89D) at § 
John 5:17; Midr. Eccl. 8:17 (41A) at § John 7:19; ‘Abod. Zar. 10B at § John 
8:39; b. Sanh. 91B at § John 9:2, n. a; y. Meg. 1.72B.46 at § John 12:20, #3; 
Exod. Rab. 2 (68C) at § Acts 7:30 G; b. Sanh. 65B at § Acts 7:43 B; b. Hul. 59B 
at § Rom 1:20 A, n. a; m. ‘Abod. Zar. 4.7 and b. ‘Abod. Zar. 54B at § Rom 1:23 
A, #2, D, n. m; b. ‘Abod. Zar. 55A at § Rom 1:23 A, #2, D, n. m; b. Ros Has. 
17B at § Rom 2:11, #2; Tanh. trwmh 100A at § Rom 2:11, #3, a. — Here a few 
additional conversations may be found in the following, which focus on Israel’s 
special and privileged position. || Midrash ha-Gadol on Lev 26:9:% This is what a 
philosopher asked Rabban Gamaliel (ca. 90). He said to him, “You (Jews) say, 
‘Our God will turn to us and gather us from our places of exile.’ ” He answered 
him, “Yes!” That one said to him, “Were the prophets who prophesied to you 
prophets of truth or prophets of a lie?” He answered him, “They were prophets 
of truth.” That one said to him, “It is written, ‘With their sheep and with their 
cattle they will go to seek Yahweh; but they will not find him. He has set himself 
loose from them chlts mhm’ (Hos 5:6). If your God has dismissed you chlts lkm, 
how is he supposed to come back to you?” (chlts is the verb that is used 
especially when one dismisses the sister-in-law one is obliged to marry in 
levirate marriage.) Rabban Gamaliel said to him, “You fool, pay attention to the 
words of the Torah: ‘And his sister-in-law is to approach ... and remove his 
shoe’ (Deut 25:9). If it said in Hos 5:6, ‘They have set themselves loose from 
him,’ they would be like a sister-in-law who dismissed her brother-in-law and 
was thereby forbidden to him. Now, though, where it is written, ‘He has set 
himself loose’ (Hos 5:6), it is he (God) who has become like the brother-in-law 
who dismissed his sister-in-law and may turn again to her.” Immediately the 
philosopher accepted this and agreed with Rabban Gamaliel. — The passage can 
be found in another form in Yebam. 102B and Midr. Ps. 10 § 8 (49A). ll 
Babylonian Talmud Hagigah 5B: R. Joshua b. Hananiah (ca. 90) was with the 
emperor (Hadrian). A sectarian mina showed him (by a corresponding hand 
gesture), “(You Jews are) a people from whom its Lord has turned his face 
away.” He showed him (in the same way): “His hand is stretched out over us.” 
The emperor said to R. Joshua, “What did he show you? A people from whom 
its Lord has turned his face away.” And I showed him: “His hand is stretched out 
over us.” It was said to him (the sectarian): “What did you show him? A people 
from whom its Lord has turned his face away.” And what did he show you? “I 
do not know.” It was said, “Should a man who does not understand what has 
been shown to him by a gesture show something (in the same way) before the 
king?” He was led away and killed. | Babylonian Talmud Baba Batra 10A: The 
tyrant Rufus, the blasphemer (i.e., Tineius Rufus, the governor of Judea), asked 


R. Agiba this question, “If your God loves the poor, why does he not take care of 
them?” He answered him, “So that by them (i.e., by the charity practiced toward 
them) we may escape the judgment of gehenna.” He said to him, “That would 
indeed (all the more) make one guilty of gehenna!” “I will tell you a parable. 
What can this be compared with? With a king of flesh and blood who became 
angry at his servant and cast him into prison and commanded that no one give 
him either food or drink. Then a person came to him and gave him food and 
drink. When the king hears of this, will he not get angry with this person? And 
you are called servants; as it says, ‘For the children of Israel are my servants’ 
(Lev 25:55; thus, as long as God’s wrath rests on the Israelites, having 
compassion on them entails God’s punishment).” R. Agiba answered him, “I will 
tell you a parable. What can this be compared with? With a king of flesh and 
blood who became angry at his son and cast him into prison and commanded 
that no one give him either food or drink. Then a person came and gave him a 
drink. When the king hears of this, will he not send the person a gift? And we 
are called sons, for it is written, ‘You are sons of Yahweh your God’ (Deut 14:1; 
thus, as long as God’s wrath lasts, having compassion on Israel entails a 
recompense from God).” That one said, “You are called sons and you are called 
servants. If you do God’s will, you are called sons, and if you do not do God’s 
will, you are called servants. And now you do not do God’s will (this is proven 
by God’s judgments on you).” He answered him, “Look, it says, ‘Is it not that 
you break your bread with the hungry and bring the wretched, homeless into 
your house’ (Isa 58:7). When does this apply: ‘to bring the wretched, homeless 
into your house’? Now of course! And then it says, ‘Is it not that you break your 
bread with the hungry’!” (The fact that God has set down the law of charity to be 
fulfilled precisely at Israel’s times of distress and oppression is a proof that he 
does not leave his people even when he judges them.) I See Midr. Abba Gurion 
41A at § Matt 4:17 A, #1, near the end. | Babylonian Talmud Yoma 56B: A 
sectarian said to R. Hanina (ca. 225), “Now you (Jews) are certainly impure; for 
it is written, ‘Her filth is in her train’ (Lam 1:9).” He answered him, “Come and 
see what is written about them: ‘He dwells with them in the midst of their 
impurities’ (Lev 16:16).” (hashshokhen is referred to God.) || See b. ‘Abod. Zar. 
4A at § Luke 7:41. | Babylonian Talmud Sanhedrin 39A: A sectarian said to R. 
Abina (I, ca. 325), “It is written, ‘Is there any people on earth like your people’ 
(2 Sam 7:23)? What does the people’s greatness consist in? You too will be 
pooled with us; for it is written, ‘All peoples are like nothing before him (God)’ 
(Isa 40:17).” He answered him, “One of you has testified about us; for it is 
written, ‘It (Israel) is not counted among the peoples’ (Balaam says this in Num 
23:9).” || TanhumaB br'shyt § 20 (8A): A matron asked R. Yose (ca. 150), “It is 


written, ‘So that your days and the days of your children may be many ... like 
the days of heaven above the earth’ (Deut 11:21). You will (thus) remain only as 
long as heaven and earth remain; but heaven and earth will disappear. For Isaiah 
said, ‘Lift your eyes to the heights and see ...’ (Isa 40:26); and it is also written, 
‘Lift your eyes to heaven and see ..., for the heavens will disperse like smoke’ 
(Isa 51:6).” He said to her, “I will answer you from the same prophet, from 
whom you have brought forth proof; for it says, ‘As the new heaven and the new 
earth that I will make will last before me, says Yahweh, so your seed and your 
name will last’ (Isa 66:22).” | Babylonian Talmud Pesahim 87B: R. Hoshaiah 
(ca. 225) said, “What does ‘The saving acts toward Israel that his leading 
accomplished’ (Judg 5:11) mean? God has given Israel a blessing by dispersing 
them among the nations.” And this is what that sectarian said to R. Hanina (ca. 
225), “We are better than you; it is written about you, ‘Joab and all Israel stayed 
there six months, until they wiped out every male in Edom’ (1 Kgs 11:16); and 
look, you have now been among us for so many years and we have not done 
anything to you.” He said to him, “If you are willing, a student will deal with 
you.” R. Hoshaiah dealt with him; he said to him, “(You spare us) because you 
do not know how to eliminate us. If you wanted to destroy us (all), they are not 
all among you, (and if you wanted to destroy) those who are among you, you 
would be called a mutilated kingdom.” He answered him, “By the Roman god of 
fortune, we show consideration for this (bh' nchtynn wbh' slqynn is the positive 
Aramaic formulation of the negative Hebrew expression |' m'lyn wl' mwrydyn = 
‘one does not pull up [someone from a pit] and one does knock down’ = one 
leaves him to his fate, does not attend to him, does not show consideration for 
him).” — The parallel in S. Eli. Rab. 11 (54) is very different. | Midrash Psalm 9 
§ 9 (43B): Philip (another reading: a philosopher) asked R. Eleasa (an Amora of 
uncertain time): “Did the prophet not say, ‘If Edom (= Rome) says, “We have 
been wrecked” ’ (Mal 1:4); and further, ‘They may build, but I will tear down’ 
(Mal 1:4)? And look, everything that we (Romans) have built still stands!” He 
answered him, “Scripture does not speak of actual buildings but rather of plans: 
for as often as you sit and think and take counsel against us in order to build 
yourselves and destroy us, just as often God tears down your plan.” He said to 
him, “On your life, it is so! For we want to destroy you every year, and then 
some elder (senator) comes and thwarts it.” || Leviticus Rabbah 4 (107D): R. 
Eleasa (see the previous citation) said, “A goy (non-Israelite) asked R. Joshua b. 
Qarha (ca. 150), ‘It is written in your Torah: “Judgment is to be made in 
accordance with the majority” (so the midr. formulates Exod 23:2). Now since 
we are more numerous than you, why will you not become like us in idolatry?’ 
He answered him, ‘Perhaps you have children?’ He said to him, ‘Now you 


remind me of my distress.’ He said to him, ‘Why?’ He said to him, ‘I have many 
children. When they sit at my table, one thanks this god and another thanks that 
god, and they do not get up from there until they crack each other’s brains.’ He 
said to him, ‘Do you become like them?’ He answered him, ‘No!’ He said to 
him, ‘Instead of wanting to make us like you, make your children like yourself!’ 
Then he rushed away from there.” || See b. Sanh. 39A at § John 10:16, n. a. ll 
Babylonian Talmud Sanhedrin 98B: R. Simlai (ca. 250) said in a presentation, 
“What does ‘Woe to those who long for the day of Yahweh! What will this day 
of Yahweh be for you? It will be darkness and not light’ (Amos 5:18) mean? 
Like a rooster and a bat that waited for the (day) light. Then the rooster said to 
the bat, ‘I wait for the light, for the light is mine; but you, what is the light for 
you?’ ” This is what that sectarian said to R. Abbahu (ca. 300), “When will the 
Messiah come?” He answered him, “When darkness will cover those people 
(i.e., you).” He said to him, “Truly, you have cursed me!” He answered him, “In 
a passage of Scripture it is written, ‘Behold, darkness covers the earth and 
darkness the nations; but Yahweh will rise over you and his glory will appear 
over you’ (Isa 60:2).” — Pagans are like the bat for which there is darkness. 


d. Josephus, Against Apion 2.39, toward the end: “Even if we ourselves did not 
recognize the excellence of all (our) laws, we would still feel compelled to be 
proud of them mega phronein ep’ autois because of the multitude of those who 
emulate them.” 


e. See Mek. Exod. 15:2 (44A) above in n. a and the religious disputations 
translated in n. c. 


f. In the anti-Semitic circular letter that, according to R. Levi (ca. 300), Haman 
dispatched, there is ample reference to Jewish pride. According to Midr. Esth. 
3:9 (96A), the beginning of the letter reads: “Peace to you without end! Let it be 
known to you that there is a person in our midst who does not in fact stem from 
our region but is of royal blood and descends from the seed of Amalek and 
belongs among the great ones of our times, and Haman is his name. He made a 
small and simple plea to us (the great ones of the kingdom) concerning a people 


that lives in our midst and is despised by all nations. But their mind is proud in 
them. They take pleasure in our misfortune and they commonly curse the king 
with their mouth. And what is the curse with which they curse us? ‘Yahweh is 
king forever and ever, the gentiles will perish from his land’ (Ps 10:16); and 
furthermore they say, ‘To carry out revenge on the gentiles, chastisements on the 
nations’ (Ps 149:7). And they repudiate the one who has bestowed good on 
them.” (This is then proven in more detail by appealing to the history in the Old 
Testament.) — On these and similar accusations, see especially Emil Schtirer.© 


2:19 A: A guide for the blind. 


1 Enoch 105:1: “ ‘In those days (of the end time),’ says the Lord, ‘they (the 
righteous and wise Israelites) will call the children of earth (= humanity) and 
testify concerning the wisdom of the same (namely the apocalyptic 
cryptographs). Show them to them, for you are their guides.’ ” I Sibylline 
Oracles 3:194f.: “Then the people of the great God will be strong again, who 
will be the guides of life biou kathodégoi for all mortals.” || Sibylline Oracles 
3:582f.: “They (the Israelites) will themselves be prophets, raised up by the 
immortal one, bringing great joy to all people.” — The Israelites are presented as 
prophets and priests of humanity also in Philo; see § Rom 2:19f., #1, n. h. | 
Josephus, Against Apion 2.41: The Jews are the eiségétai of the non-Jews; see § 
Rom 2:19f., #1, n. b. 


2:19 B: A light for those in darkness. 


1. phos. — a. Israel as the light of the world; see § Matt 5:14 A, n. c. — See Wis 
18:4 at § Rom 2:19f., #1, n. f. — b. Jerusalem as the light of the world; see § 
Matt 5:14 A, n. e. — Sibylline Oracles 5:260ff.: “Let your heart no longer be 
tormented in your chest by the sword, you divinely born one, you rich one, the 
flower longed for by the Only One, noble light and worthy scion, beloved 


offspring, lovely, beautiful Jewish city, divinely inspired for songs.” 


2. ton en skotei. — The gentile world is like the bat, for which there is darkness; 
see b. Sanh. 98B at § Rom 2:19f., #2, n. c, toward the end. — For the equation 
“darkness” = “a lack of knowledge of the Torah,” see Exod. Rab. 36 (95C) at § 
John 8:12 B; parallels here include Midr. Ps. 27 § 2 (111B); Pesiq. Rab. 8 (30A). 


2:21-23: You who teach another, do you not teach 
yourself? You who declare that one should not steal, 
do you steal? You who say that one should not commit 
adultery, do you commit adultery? You who abhor 
idols, do you rob temples? You who boast in the law, 
do you dishonor God by transgressing the law? 


These words of the apostle are confirmed and filled out by the 
picture suggested by R. Yohanan b. Zakkai (t ca. 80) concerning 
the internal circumstances of the Jewish people in the last decades 
before the destruction of the temple. The same is found in: 


Tosefta Sotah 14:1ff. (320): R. Yohanan b. Zakkai said, “Since murderers have 
multiplied, the process with the calf whose neck was to be broken has ceased 
(Deut 21:4), because the calf whose neck was to be broken is used only in a case 
of doubt; but now murder is openly committed. Since adulterers have multiplied, 
the water of bitterness has ceased, because it had to be drunk only in a case of 
doubt.” Since salacious people have multiplied, honoring the Torah has ceased 
and the court proceedings have become corrupt. Since whisperers of 
blandishments have multiplied in court (for the purpose of influencing the 
judges), a blaze of wrath has come into the world, and the Shekinah (divine 


presence) has been removed from Israel. Since respecters (of the person)”! have 
multiplied, so too the commandment has disappeared: “You are not to respect” 
(Deut 1:17), as has the commandment, ‘You are not to be intimidated’ (Deut 
1:17), and people have cast off the yoke of heaven (= the law of God) and made 
their master a king of flesh and blood. Since those have multiplied who imposed 
wares on owners (dealers; for the purpose of profit, as also the judges did, 
according to Rashi in b. Sotah 47B), bribery increased, and justice was 
perverted, and things got worse instead of better; and likewise it says, ‘His sons 
did not walk in his ways and went after gain and took bribes and perverted 
justice’ (1 Sam 8:3).... Since those have multiplied (especially among the 
judges) who say, ‘I accept your graciousness and will thank you for it,’ those 
have multiplied of whom it is said, ‘Everyone did what was right in his own 
eyes’ (Judg 17:6), and all the authorities became foul and ever more despicable. 
Since those have multiplied of whom it is said, ‘Everyone did what was right in 
his own eyes,’ the base have been exalted and the exalted have been abased. 
Since the envious have multiplied and those who commit robbery (that is, 
shedders of blood), the hard-hearted have multiplied and every single one closed 
his hand before the other. Since those have multiplied of whom it says, ‘Their 
heart runs after gain’ (Ezek 33:31), ‘those who call the bad good and the good 
bad’ (Isa 5:20) have multiplied. Since those who have multiplied call the bad 
good and the good bad, the whole world has been filled with woe! Since the 
saliva drawers (people of a proud, malicious sort) have multiplied, students have 
decreased and the honor of the Torah has dwindled. Since the proud (cocky) 
have multiplied, the daughters of Israel have begun to marry the proud, for our 
generation looks only at the appearance (or: looks only at the person). Since 
those ‘with an outstretched neck and eyes that look around lustfully’ (Isa 3:16) 
have multiplied, the bitter waters have multiplied, but they (ultimately 
completely) ceased. Since those who are proud of heart have multiplied, factions 
have increased in Israel, and two Torahs have arisen (insofar as each party 
followed its own understanding and interpretation of the laws in practice). Since 
the students of Shammai and Hillel multiplied, who had not served (their teacher 
in personal dealings with him) satisfactorily, factions have increased in Israel 
and two Torahs have arisen. Since those who accepted gifts multiplied, lifespan 
has decreased and years have been shortened, and goodness has ceased. Since 
those who accepted alms from the goyim (non-Israelites) have multiplied, the 
goyim began to multiply and Israel to decrease, and there is no rest for Israel in 
the world.” — This lament of Rabban Yohanan b. Zakkai nowhere presupposes 
the destruction of the temple. The yoke of the Roman emperor is indeed a 
burden on the people and the number of the goyim is growing in the land; but the 


Jewish authorities, even if they were despised, still occupy their office. This fits 
only the decades before the year 70. Many times Rabban Yohanan b. Zakkai 
takes the initiative to complain about factions and bribery accepted by Jewish 
judges. But these things emerged in large part from the number of scholars of the 
Scriptures (soferim); so Rabban Yohanan’s complaint also becomes an 
accusation against them. Our lament is as a corroborative analogue to the woes 
of Jesus in Matt 23. — The Tosefta passage is found also in b. Sotah 47B, partly 
elaborated by additions and with a different order of the individual sentences. 


2:21 A: You who teach another, do you not teach 
yourself? 


Abot de Rabbi Nathan 29 (8A): Abba Saul b. Nannos (a Tannaim) said, “There 
are some people who teach themselves and not others shlmd I|'tsmw w'ynw mlmd 
I'chrym; one who teaches others and does not teach himself; one who teaches 
himself and others, and one who teaches neither himself nor others.... The one 
who teaches others and does not teach himself. How might this happen, for 
example? A person studies a lesson two or three times, and then he teaches 
others, then he does not occupy himself with it any further and forgets it. This is 
one who teaches others and does not teach himself....” I See Midr. Eccl. 8:4 
(39B) at § Matt 5:45 A, n. c. | Deuteronomy Rabbah 2 (198B): R. Simlai (ca. 
250) said, “It is written, ‘Their mother has prostituted herself, the one who bore 
them has acted shamefully’ (Hos 2:7), for they desecrate my words before 
ordinary people (here the Torah is thought of as the mother of the learned). How 
so? A learned man sits there and openly states in front of the community, ‘You 
should not charge interest on loans!’ and he himself charges interest on loans. He 
says, ‘You should not rob!’ and he himself robs. He says, ‘You should not steal!’ 
and he himself steals.” R. Berekhiah (ca. 340) said, “There once was a man 
whose coat was stolen; he went to file a suit with the judge; there he found his 
coat spread out on the judge’s bed.” R. Berekhiah also said, “There once was a 
man whose kettle was stolen. He went to file a suit with the judge; then he found 
it on his stove.” | Midrash Ruth 1:2 (124B): R. Berekhiah (ca. 340, so read!) 
asked R. Bezalel (ca. 310), “What does ‘Your mother has prostituted herself’ 
(Hos 2:7) mean? Is it possible that our mother Sarah was a whore?” He said to 


him, “Far from it chs wshlwm! But when do the words of the Torah (= our 
mother) become contemptible to ordinary people mtbzyn? When those who 
know them (those learned in Scripture) make them contemptible mbzyn (by their 
deeds not corresponding to their words).” Then R. Jacob b. Abdima (in the 4th 
cent.) came and stated as a traditional teaching: “When are the words of the 
Torah like prostitutes to ordinary people? When those who know them make 
them contemptible.” R. Yohanan (f 279) offered (the scriptural proof) from here: 
“ “The wisdom of the poor is despised bzwyh’ (Eccl 9:16). But was the wisdom 
of R. Agiba (t ca. 135) despised because he was poor? Rather, what should we 
understand by ‘poor’? The one who is despised because of his words. For 
example, an elder zagen (= teacher, scholar) sits and states, ‘You should not 
pervert justice!’ and he himself perverts justice. ‘You should not respect the 
person!’ and he himself respects the person. ‘You should not take bribes!’ and he 
himself takes bribes. “You should not oppress the widow and orphan!’ and he 
himself oppresses them. Samson went after his eyes; for it says, ‘Get her for me, 
because she pleases me!’ (Judg 14:2). Gideon committed idolatry; for it says, 
‘Gideon made an ephod out of it’ (Judg 8:27). Here you see that there is no 
greater poor man than this one! Woe to the judge who respects the person in 
judgment!” — R. Yohanan’s statement is also found in Midr. Eccl. 9:16 (45B). ll 
Exodus Rabbah 30 (89D): The way of God is not the way of men. The way of 
men is to teach others mwrh to do something, while not doing it oneself; but it is 
not so with God. Instead, what he himself does or decides to do, he commands 
Israel to do and observe it. — Then the narrative is laid out about how Rabban 
Gamaliel (ca. 90) and his companions represented this statement once in Rome; 
see Exod. Rab. 30 (89D) at § John 5:17. | See ‘Abot R. Nat. 1 at § Matt 6:9 C, n. 


p. 


2:21 B: You who proclaim that one should not steal, 
do you steal? 


On the whole sentence, see Deut. Rab. 2 (198B) at § Rom 2:21 A. 
— On the interpretation of the 7th commandment, see § Matt 
19:18 A. — Here we present some passages on the 7th 


commandment which demonstrate the strictness of the scholars of 
Scripture in theory and their occasional laxity in practice. 


A. Strictness in theory. 


Mishnah Baba Qamma 7.7: Small livestock are not reared in Israel, though they 
are in Syria (because this place had not originally been a part of the land of 
Israel) and in the deserts in the land of Israel. (Reason: The livestock could 
pasture on a stranger’s land and thus make its owner a thief.) I Tosefta Baba 
Qamma 8.11 (362): Although it has been said, “Small livestock are not reared in 
Israel,” they may be reared (kept) 30 days before a festival and 30 days before 
the celebration of a son’s wedding, but the livestock cannot be driven outside to 
pasture on the road; rather, the livestock must be bound to the legs of the bed.... 
Tosefta Baba Qamma 8.13: It was said of R. Judah b. Baba (f ca. 135) that he 
did everything for God’s sake, except that he reared a bit of small livestock. 
Once he got sick, and a doctor came to him and said to him, “The only cure for 
you is warm milk (as it comes from the animal).” He bought himself a goat and 
tied it to the legs of the bed and sucked warm milk from it, for he had a cough. 
One time the scholars wanted to give to him (in order to visit him in his 
sickness). They said, “How can we go to him, since there is a robber in his house 
(namely the goat)!” When he had died, the scholars carefully examined all his 
works, and they found no fault in him, except this alone. Even he himself said in 
the hour of his death, “I know that there is no fault in me except this alone, 
namely that I transgressed the words of my colleagues.” R. Ishmael (t ca. 135) 
said, “My father’s house (paternal family) was among the householders in 
Galilee; why was it destroyed? Because in their case only one person made 
decisions about procedures concerning money (instead of three persons, as 
prescribed), and because they reared small livestock, although we owned a small 
wood close to the city (this counted as wilderness, where small livestock could 
be kept; see the Mishnah passage above); but a field lay between it and the city, 
and they crossed it when they were driven out and back.” — The same is found 
as a baraita in b. B. Qam. 79B; the account about R. Judah b. Baba is found also 
in y. Sotah 9.24A.24; b. Tem 115B. | Genesis Rabbah 41 (25B): “A dispute arose 
between the herders of Abram’s livestock and the herders of Lot’s livestock” 


(Gen 13:7). R. Berekhiah (ca. 340) said in the name of R. Judah b. Simon (ca. 
320), “The livestock of our father Abraham was driven out wearing a muzzle, 
and the livestock of Lot was driven out without a muzzle. Then Abraham’s 
herders said to them, ‘Is robbery allowed?’ ...” See Gen. Rab. 59 (37B): The 
camels of our father Abraham were recognizable in that place by the fact that 
when they were driven out, they were driven out wearing a muzzle. — Moses 
and David also kept their herds from robbery; see Exod. Rab. 2 (68B) at § Matt 
25:21 A. — Concerning herders, tax collectors, toll keepers, and other people 
who are under suspicion in matters of money, see also t. Sanh. 5.5 (423) and b. 
Sanh. 25B at § Luke 2:8 A. | Mishnah QidduSin 4.14: Abba Gurion of Sidon (ca. 
180?) said in the name of Abba Saul (ca. 150, so read with the Jerusalem 
Talmud), “A man should not have his son trained to be a donkey driver, a camel 
guide, a barber, a sailor, a herder, and a peddler; for their craft is a craft of 
robbers.” || Mishnah Baba Qamma 10.1: One should not exchange money from 
the coffer of toll keepers, or the bag of tax collectors. Alms are also not taken 
from them (for the poor box); but these are taken in one’s house or on the street. 
— The money in the coffer of toll keepers and tax collectors is counted as 
robbery, because it is often raised arbitrarily, and it is forbidden to make use of 
what has been robbed. 


B. Laxity in practice. 


Babylonian Talmud Baba Qamma 113B: Rab Bibi b. Giddel said that R. Simeon 
the Pious (ca. 210) said, “What has been robbed from a goy (non-Israelite) is 
forbidden, what he has lost is allowed (if an Israelite finds it, he does not have to 
give it back to him).” What has been robbed is forbidden; for Rab Huna (t 297) 
said, “Where do we find the proof that what has been robbed from a goy is 
forbidden? Because it was said, ‘You will consume all the nations that Yahweh 
your God gives to you’ (Deut 7:16). If they are given into your hand, but not if 
they are not given into your hand.” What he has lost is allowed; for Rab Hama 
bar Guria (ca. 270) said that Rab (f 247) said, “Where do we find the proof that 
what a goy has lost is allowed? Because it was said, ‘Do this with everything 
your brother has lost (give it back to him)’ (Deut 22:3). You should give it back 
to your brother, but you should not give it back to a goy (because he is not a 
brother)....” In a baraita: R. Phineas b. Yair (ca. 200) said, “When it is a matter 


of whether the divine name is (thereby) desecrated, even what he has lost is 
forbidden.” (If, e.g., the goyim would see the Jew’s keeping of what has been 
found as reason to slander the God of the Jews, what has been lost must be given 
back even to the goy.) Samuel (f 254) said, “When it is a matter in which he (a 
goy) has made an error (he demands too little, gives too much, and the like), it is 
allowed.” According to this opinion of his, Samuel bought a golden basin from a 
goy as if it were copper (bronze, read plyz' instead of przyl' “iron”) for four 
zuzim and let him lose another zuz (while he was counting the money). Rab 
Kahana (probably the elder, ca. 250) bought 120 vats from a goy as if 100 and let 
him lose another zuz. He said to him, “Look, I rely on (trust) you.” Rabina (I, t 
ca. 420; I, f 499), he himself and a goy (i.e., jointly with a goy), purchased a 
palm to split. He said to his servant, “Get to it first and take the stem part (thus 
the thickest and best parts), for the goy knows only the number (of pieces).” Rab 
Ashi (f 427) was out and about and saw a vine tendril in a garden on which wine 
grapes hung. He said to his servant, “Go and see. If they belong to a goy, bring 
them. If they belong to an Israelite, do not bring them to me.” They belonged to 
a goy who sat in the garden. He said to him, “What belongs to a goy is 
allowed?” He answered him, “A goy takes money (as compensation), an Israelite 
does not take money.” — Note that the victim in every case is a goy. 


2:22 A: You who say that one should not commit 
adultery, do you commit adultery? 


On the interpretation of the 6th commandment, see § Matt 5:27. 
— The passages at § Matt 5:28 show just how strict the teaching 
about keeping the 6th commandment was in theory, yet the 
following passages permit us to conclude that even the lives of 
respected leaders and teachers of the people in many ways did not 
align with this strictness. 


See Pss. Sol. 4:1ff., 9ff.; 8:9f.; 2:11ff. at § Rom 1:26 A, #2; see T. Levi 17 at § 


Rom 1:27 A, B, #1. ll Babylonian Talmud QidduSin 81A: R. Agiba (f ca. 135) 
had scoffed at those who commit a sin (against the 6th commandment, namely 
that they are not able to resist temptation). One day Satan appeared to him in the 
form of a woman on top of a date tree. He grabbed the tree and climbed higher 
and higher. When he had gotten halfway up the tree, he (Satan) left him. He said, 
“Tf it had not been proclaimed in heaven, ‘Be careful (be warned) about R. Aqiba 
and his knowledge of the Torah,’ I would have treated your life as equal to two 
maahs” (the smallest silver coins; see § Matt 5:26 B, #14). | Babylonian Talmud 
Qiddusin 81A: R. Meir (ca. 150) had scoffed at those at those who commit a sin 
(against the 6th commandment). One day Satan appeared to him in the form of a 
woman on the (other) side of a river. Since there was no ferry, he used a rope 
bridge and went across. When he had gotten to the middle of the rope bridge, he 
left him. He said, “If it had not been proclaimed in heaven, ‘Be careful about R. 
Meir and his knowledge of the Torah,’ I would have treated your life as equal to 
two maahs.” | A baraiata in b. Sanh. 11A: Once a woman came into the house of 
learning of R. Meir (ca. 150) and said, “Rabbi, one of you has become betrothed 
to me by lying with me” (even if frowned upon, this was a way to legally 
implement an engagement; see § John 2:1 A, #5, notes i and k). Then R. Meir 
stood up and wrote her the bill of divorce and gave it to her (as if he were the 
fiancé). Then everyone stood up and wrote (the bill of divorce) and gave it to her 
(so that the one who had actually committed the deed would remain 
undiscovered). | A baraita in b. Qidd. 81B: R. Meir (ca. 150) said, “Keep watch 
over me because of my daughter!” R. Tarfon (ca. 100) said, “Keep watch over 
me because of my daughter-in-law!” A student mocked him. R. Abbahu (ca. 
300) said in the name of R. Hanina b. Gamaliel (ca. 120), “Only a few days 
passed before that student fell because of his mother-in-law.” || Babylonian 
Talmud Yebamot 37B: When Rab (t 247) came to Dardeshir, he said (he 
announced), “Who (= which woman) wants to be married for the day?” When 
Rab Nahman (f 320) came to Shekanzib, he said, “Who wants to be married for 
the day?” (The woman was then given a bill of divorce so that everything was 
done as legally as possible.) — The same is found in b. Yoma 18B. | Babylonian 
Talmud Niddah 47A: Samuel (f 254) inquired with his female slave (about her 
sexual maturity) and gave her 4 zuzim for sex. | Babylonian Talmud Qiddusin 
81A: Some women who had been taken captive had come to Nehardea (to be 
redeemed here) had been taken up to the house (thus onto the balcony of the 
house) of Rab Amram the pious (ca. 260?). He had the stairs (to the balcony) 
removed before them. When one of them passed by, a ray of light fell in the 
window (so that she became visible). Then Rab Amram took the stairs, which 
took more than ten men to lift, and lifted them by himself. He climbed higher 


and higher up. When he had gotten to the middle of the stairs, he spread his feet 
apart (to stand firm) and called with a loud voice: “Fire at Amram’s!” The rabbis 
came and said to him, “You have disgraced us!” He answered them, “It is better 
that you have been disgraced by me in this world than to have been disgraced by 
me in the future world.” He adjured it (the evil inclination) to depart from him. 
Then it departed from him like a pillar of fire. He said to it, “Behold, you are fire 
and I am flesh, and yet I am stronger than you!” || Babylonian Talmud Berakot 
20A: Rab Giddel (ca. 270) used to go and sit at the doors of the immersion baths 
(for women). He said to them, “The submersion is like this and that.” The rabbis 
said to him, “Does our lord not fear the evil inclination?” He answered them, “In 
my eyes they are like white geese.” R. Yohanan (f 279) used to go and sit at the 
doors of the immersion baths (for women). He said, “When the daughters of 
Israel get out and come out from the bath, they look at me, and they will have 
descendants who are just as beautiful as I am.” The rabbis said to him, “Does our 
lord not fear the evil eye?” He answered them, “I came from seed the seed of 
Joseph, to whom the evil eye did no violence; for it is written, ‘Joseph is a young 
fruit tree, a young fruit tree at the spring alei ayin.’ ” R. Abbahu (ca. 300) said, 
“Do not read alei ayin, but olei ayin ‘those who are above the eye.’ ” | 
Babylonian Talmud QidduSin 81B: R. Hiyya b. Ashi (ca. 270) used to say, as 
soon as he fell on his face (in prayer): “May the All Merciful One save me from 
the evil inclination!” One day his wife heard this, and she said, “Since he has 
kept clear of me for who knows how many years, why does he speak this way?” 
One day he was studying in his garden. She put on make-up and passed by him 
several times.” He said to her, “Who are you?” She answered. “I am a 
prostitute”? who just got back today.” He requested her (to sleep with him). She 
said to him, “Get me that pomegranate at the top of the branch!” He jumped up, 
went, and brought it to her. When he came into the house, his wife had heated 
the oven. He went up and put himself in it (in order to take his life, Rashi). She 
said to him, “What are you doing?” He said to her, “This and that happened.” 
She answered him, “It was I.” He did not consider that until she gave him his 
sign (the pomegranate). He said to her, “In any case, I intended to do what is 
forbidden.” || Babylonian Talmud QidduSin 81A: Rab Bibi (ca. 320) came into 
the house of Rab Joseph (t 333). After he had eaten kerakh riphetha (literally: 
the bread had been wrapped), he said to them, “Remove the stairs from under 
Bibi!” But Rabbah (f 331) said, “In the case of a woman whose husband is in 
the city (= at home), one is not under suspicion because of being alone (with 
another man)!” In the case of Rab Bibi it was different because she was his maid 
of honor and (therefore) bold toward him (familiar with him; see § Matt 9:15 A). 
I In SNum 15:41 § 115 (35B) and b. Menah. 44A, it is recounted how a student 


of R. Hiyya (ca. 200) in the house of a prostitute came to his senses at the last 
moment by looking at his show fringes; see the excursus “Show Fringes,” #5. | 
On fornication in Israel, see also § Rom 1:26 and § 1:27, as well as t. Sotah 
14:1ff. at § Rom 2:21ff. 


2:22 B: You who abhor idols. 


1. bdelyss6, bdelyssomai, is used in the LXX for ti'ev, shiqqets, as 
well as for ga'al (Lev 26:11) = “abhor”; specifically, for abhorring 
idolatry and everything connected with it (LXX Lev 18:30; Deut 
7:26; 1 Kgs 21:26); therefore, the substantive bdelygma 
“abomination” really = idol, idolatry. Thus, it is used for shiqquyn 
in LXX Deut 29:17; Jer 7:30; 13:27; Ezek 11:18, 21; 20:7, 8, 30; 2 
Chr 15:8; for to'evah in LXX Deut 7:26; 13:14 (15); 2 Kgs 16:3; 
21:2; 23:13; Ezek 7:20; for gillulim in LXX 1 Kgs 21:26. — 
Testament of Judah 23: “You will mingle with the abominations of 
the gentiles epimigésesthe en bdelygmasi ethnon.” — See also § 
Matt 24:15. 


2. The rabbinic scholars considered it to be a foregone conclusion 
that by their time idolatry no longer had any place in Israel.a It 
was assumed that the evil inclination toward idolatry had been 
fully eradicated among the people either during the Babylonian 
exile or soon thereafter.b Since then the pagan cult had become an 
abhorrence to'evah or abomination shiqquts for Israel, as it 
always should have been according to the OT. This abhorrence 
manifested itself particularly in that a. idolatry was counted 
among the cardinal sins alongside fornication, bloodshed, and the 
desecration of the divine name;c b. the names of idols and their 


locations were cacophemetiscally called deformed,d and that g. 
any use, for the most part any usufruct of things connected to the 
pagan cult, was forbidden.e 


a. Judith 8:18ff.: “Among our generation today there is neither tribe nor family, 
neither district nor city among us that has worshiped gods made with hands, as 
in earlier days; because of their devotion to such gods our fathers were given up 
to the sword and plunder and fell in large numbers before our enemies. But we 
know no other God beside him.” | Babylonian Talmud “Abodah Zarah 17A: R. 
Hanina (ca. 225) and R. Jonathan (ca. 220) were on a journey. They came to two 
paths, one of which led to the entrance of the temple of an idol and the other to 
the entrance of a whore house. One of them said, “We will go to the entrance of 
the temple of the idol, for the inclination to idolatry is slaughtered (killed in us).” 
The other said, “We will go to the entrance of the whore house and overcome the 
evil inclination, so that we may receive our recompense.” When they arrived 
there, the prostitutes saw them and bowed (politely) before them. Then that one 
said to him, “How did you know this (that we would be protected from sin 
here)?” He answered, “Discretion will keep watch over you, understanding will 
protect you” (Prov 2:11). 


b. Midrash Song of Songs 7:8 (128A): R. Huna (ca. 350) said in the name of R. 
Dosa b. Tebeth, “God created two (evil) inclinations in his world: the inclination 
to idolatry and the inclination to fornication. The inclination to idolatry has long 
been uprooted, but the inclination to fornication (still) exists. God said, 
‘Whoever can resist fornication, for him I count it as if he resisted both.’ ” R. 
Judah (b. Simon?, ca. 320) said, “It is like a snake charmer who had (two) 
snakes (adders). He held the big one at bay and left the small one (unhindered). 
He said, ‘Whoever can resist this one, for him I count it as if he resisted both.’ 
Thus, God uprooted the inclination to idolatry but left the one that inclines to 
fornication. He says, ‘Whoever stands sideways toward (resists) fornication, for 
him I count it as if he resisted both.’ ” When was the inclination to idolatry 
eradicated? R. Bannaiah (= Benaiah, ca. 220) said, “These (the ones who 
eradicated it) were Mordecai and Esther”; the rabbis said, “Hananiah, Mishael, 
and Azariah (the contemporaries of Daniel).” | Babylonian Talmud Yoma 69B: 


“They cried out with a loud voice to Yahweh their God” (Neh 9:4). What did 
they say? Rab (f 247) or, as it has also been said that R. Yohanan (f 279) said, 
“Woe, woe! (they cried). This (namely the inclination to idolatry) is what 
destroyed the sanctuary and burned the temple and killed all the righteous and 
led the Israelites out of their land into exile, and still now dances in our midst. 
You (O God) gave it to us so that we might receive our recompense by it (i.e., by 
overcoming it). We do not want it or the recompense for it!” Then a note fell to 
them from heaven on which it was written: 'mt “truth.” R. Hanina (ca. 225) said, 
“Conclude from this: The seal of God is ‘truth’ (God seals each of his decisions 
with the three letters 'mt; cf. Dan 8:26; 10:1).” They sat fasting for three days 
and three nights, since it (the inclination to idolatry) had been given to them (by 
God). It burst forth and came like a fiery lion from the Most Holy Place. The 
prophet (here Zechariah is meant) said to the Israelites, “This is the inclination to 
idolatry ytsr' d'’z, for it says, ‘And he said, “This is godlessness” ’ (Zech 5:8).” 
While they seized it, a strand of hair was pulled from its head. Then it raised its 
voice, and its voice traveled 400 parasangs. They said, “What should we do to 
it? Maybe, if God wants to stop us, mercy will be shown to it from heaven!” The 
prophet said to them, “Throw it into a leaden kettle and cover the opening with 
lead, for lead strongly pulls the voice into itself (muffles it); for it says, “He said, 
“This is godlessness,” and he cast it into the bushel and put a stone of iron on its 
opening’ (Zech 5:8).” Then they said, “Since it (now) is a time of delight (to 
raise a prayer), we will ask for mercy (also) concerning the inclination to the sin 
of fornication (perhaps it will also be given into our power).” They asked for 
mercy, and it was given into their hand. He (probably the prophet) said to them, 
“Watch out! For if you kill it, the world will stop (for if it dies, so does the drive 
for sex).” They bound it for three days. Then from the same day an egg was 
sought in Israel and it was not found. They said, “What should we do to it? If we 
kill it, the world will stop; if we ask for mercy concerning one half of it, half will 
not be granted in heaven.” Then they blinded its eyes and let it go. As a result, 
people are no longer aroused to blood relations by it (the inclination to incest has 
stopped since then in Israel). — The same is found in b. Sanh. 64A. 


c. See supporting passages at § Matt 5:21 B, #1, n. a; see also b. Sanh. 74A at § 
Matt 6:9 C, n. h; the passages at § Matt 6:9 C, n. q; b. “Arak. 15B at § Matt 5:11 
B, #2; Lev. Rab. 37 (133C) at § Matt 5:33, #3. 


d. Examples can be found at § Matt 12:24, #2, n. c. 


e. See a more detailed treatment along with supporting passages in the excursus 
“The Stance of Judaism toward the Non-Jewish World.” See also m. ‘Abod. Zar. 
2.7 at § Matt 3:4 C, n. f; m. ‘Abod. Zar. 2.6 at § Matt 5:13 A, #1, n. c; m. ‘Abod. 
Zar. 3.6 at § Matt 12:24, #2, n. c; m. “Abod. Zar. 5.12 at § Matt 23:25, #2; m. 
‘Abod. Zar. 3.7 at § Acts 17:23; m. ‘Abod. Zar. 2.3 at § Rom 1:23 A, #2, D, n. c. 


2:22 C: Do you rob temples? 


1. In line with the complex sentence and the context, only eidola 
can be supplied as the object to complement hierosyleis. In other 
words, in using hierosylein, the apostle was not thinking of 
robberies of the Jewish temple, but rather of robberies of pagan 
divinities and pagan shrines. In the ancient Jewish literature 
explicit testimonies for these instances of sacrilege against pagan 
holy places are rarely found. Gentiles first appear here as 
perpetrators.a A Jew was forbidden by Deut 7:25f. from any 
desire for gold and silver in the banned idols of the gentiles (Deut 
7:25f.). If, as is to be assumed, Josephus, Ant. 4.8.10 had this 
passage of Scripture in view in connection with Exod 22:27, it 
would be a testimony to the fact that at Josephus’ time, the 
prohibition of robbing pagan sanctuaries was established with 
Deut 7:25f.b Despite this prohibition, there was no lack of Jews 
who participated in stealing idols, whether indirectly or directly. 
There is one case where a Jew is said to have taken an idol in 
order to sell it.c Another time a tradition is given in which an 
Israelite takes stones from one of the heaps of stones that were 
cast to honor Mercury and uses them to pave roads and streets.d 


The Mishnah declares that gold, garments, and equipment that a 
Jew finds on the head of an idol are allowed for usufruct.e Here 
one has to keep in mind that a Jew who found what had been lost 
by a non-Jew was not obligated to return what was found (see b. 
B. Qam. 113B at § Rom 2:21 B, B). Lastly, one can find the 
stipulation that the objects that idol priests stole from their idols 
and then sold were allowed to an Israelite for usufruct.f The 
Israelite was thus permitted to buy the goods in question as a 
fencer and exploit them to his advantage. One cannot assume that 
all these cases and stipulations were simply theoretical. They will 
have occurred and been acted on often enough in practice as well. 
But in that case the apostle was justified in asking the accusatory 
question: ho bdelyssomenos ta eidOla hierosyleis; 


a. Epistle of Jeremiah 10f.: “But it also happens that the priests take the gold and 
silver from their idols and use them for themselves, and also give these to the 
prostitutes in the whorehouse.” Epistle of Jeremiah 15: “He also holds a combat 
blade in his right hand and an ax, and yet he cannot free himself from war or 
robbers.” — Epistle of Jeremiah 18: “And as the yards (of the prison) are closed 
for anyone who has offended the king, as for one lead away to death, the priests 
keep their dwellings safe with gates and locks and bars so that they may not be 
plundered by robbers.” — Epistle of Jeremiah 33: “The priests pilfer their 
clothing and use it to clothe their wives and children.” Epistle of Jeremiah 37f.: 
“(These) gods of wood and silver and gold cannot stay safe from thieves and 
robbers. Those who have power over them will take their silver and gold and 
garments to clothe themselves.” | Genesis Rabbah 26 (16D): R. Simeon b. Yohai 
(ca. 150) taught, “A degeneracy (moral breakdown) that does not emanate from 
the great ones (the upper class) is not degeneracy: if the idol priests steal the 
idol, who swears by the idol, who brings it sacrifices?” | See t. ‘Abod. Zar. 6.12 
(470) in n. f; see also n. d. 


b. Josephus, Jewish Antiquities 4.8.10: “No one should slander gods recognized 
(venerated) by other cities (see Exod 22:27), nor should anyone steal from 


foreign temples, nor steal a gift that has been dedicated to a god (see Deut 
7:25f.).” 


c. A baraita in b. ‘Abod. Zar. 53A: If he (the owner) has hidden (money) on it 
(his idol), or if something (a ruin) has collapsed on it, or if robbers have stolen it, 
or if the owners have left it behind and moved to a distant country, then, if they 
intend to return, it has not thereby become void, as in the wars of Joshua (against 
the pagan inhabitants of the land of Israel; that is, it has not lost its idol character 
and remains forbidden to the Israelite for usufruct). And it was necessary (to say 
all this for clarification; or as a question: was it necessary to say all this?). If he 
(only) taught: “If he hid something on it,” I would say, “Since he did not sell it, 
he did not make it void”; but (he also teaches) “if something has collapsed on 
it”; since he did not uncover it (from the rubble), I would say, “He certainly did 
not make it void.” This is problematic (in need of clarification). If he (only) 
taught: “If something has collapsed on it,” I would say, “Since he might have 
meant that ‘it may remain lying there until I want to have it, and then I will take 
it’ ” (therefore he did not uncover it, but also did not make it void); but (he also 
teaches) “if robbers have stolen it”; since he did not inquire about it, I would say, 
“He certainly did not make it void.” This is problematic (in need of 
clarification). If he (only) taught: “If robbers have stolen it,” I would say, “Since 
he might have meant if a gentile has taken (stolen) it, he will worship it; if an 
Israelite took it, he will sell it to a gentile since it is worth a lot of money, and the 
gentile will worship it” (therefore he did not inquire about it, but he also did not 
make it void); but (he also teaches) “if the owners have left it behind and moved 
to a distant country”; since they did not take it with them, I would say, “They did 
not make it void.” This is problematic (in need of clarification). (Therefore, he 
teaches at the end:) “If they intend to return, it has not become void, as in the 
wars of Joshua.” (This concluding remark clarifies everything that precedes it: 
the idol is not made void in any of the cases considered; any usufruct of the idol 
is therefore forbidden to the Israelite.) 


d. Babylonian Talmud “Abodah Zarah 50A: Rab Joseph b. Abba (ca. 310?) said, 
“Rabbah b. Jeremiah came to our place. He came and brought with him the 
following tannaitic tradition: “If a goy (non-Israelite) has taken stones from one 
of the heaps to Mercury and covered (paved) roads and streets with them, these 


are allowed (to the Israelite for usufruct; that is, he may walk on these roads and 
streets; for by taking the stones from the stone heaps devoted to Mercury, the 
goy has not made these into idol shrines or desecrated them). If an Israelite has 
taken stones from one of the heaps to Mercury and paved roads and streets with 
them, they are forbidden (Israelites may not use them since an Israelite cannot 
desecrate a pagan shrine ...).” 


e. Mishnah “Abodah Zarah 4.2: If he (an Israelite) has found gold, garments, or 
equipment on his (Mercury’s) head, see, these are allowed (to the Israelite for 
usufruct). — In the parallel passage t. ‘Abod. Zar. 6.13 (470); b. ‘Abod. Zar. 
51B, we find the qualification that the things in question are allowed only if they 
were not used to beautify the idol. 


f. Tosefta “Abodah Zarah 6.12 (470): If idol priests steal and sell (the idolatrous 
items, such as garments, equipment, etc.), lo, they are allowed (to the Israelite 
for usufruct). 


2. If one prefers to understand hierosylein as referring to the 
robbing of the Jewish temple, the following passages can be 
invoked: 


Psalms of Solomon 8:11ff (from the time shortly after 63 BCE): “They (the 
Jewish rulers) looted diérpazon the sanctuary of God, as if there were no 
inheritance and avenger. They approached the altar of the Lord with every 
impurity and in a flow of blood they defiled the offerings as common meat. They 
spared no sin that they did not commit worse than the gentiles.” || Testament of 
Levi 14: “You (Levi’s sons) are the lights of heaven like the sun and the moon. 
What will all the gentiles do, if you, blinded in godlessness and teaching 
commandments opposed to the ordinances of God, who rob the Lord’s offerings 
and steal from his portions and, before you make an offering to him, take for 
yourselves the best part, consuming it scornfully with prostitutes?” | Josephus, 


Jewish Antiquities 18.3.5: “There was a Jewish man who was charged with 
transgressing the laws and had fled the fatherland out of fear of punishment, 
wicked in every respect. He then stayed in Rome (at the time of the Emperor 
Tiberius), where he masqueraded as an interpreter of the wisdom of the Mosaic 
law, after he had gained three other men who were just like him in every way. A 
certain Fulvia came to these men quite often. She was among the most 
respectable women and had bound herself to the Jewish customs (as a proselyte). 
They persuaded her to send purple and gold to the sanctuary in Jerusalem. When 
they had received it, they used it for their own expenditures, and this was why 
they had asked her in the first place. Then Emperor Tiberius commanded—who 
was a friend of Saturninus, the husband of Fulvia, who had made known what 
had been done to his wife—that all the Jews be expelled from Rome.” | 
TanhumaB trwmh 8 7 (46B): Our teachers said, “He (God) punished the 
generation of Malachi,” and they answered him, “He said to them, ‘Will a man 
cheat hyqb' God?’ (Mal 3:8).” R. Levi (ca. 300) said, “This (namely gb’) is an 
Arabic word. If an Arab wants to speak with another and says to him, ‘Did you 
rob us gwzlynw?”’ he says, ‘Did you qwb'ynw = rob us? Will then a man cheat (= 
rob) God?’ And he said, ‘ “And do you say, ‘How are we cheating (robbing) 
you?’ Your tithes and offerings!” (Mal 3:8), which you do not set apart as is 
fitting.’ ” — A parallel can be found in Midr. Ps. 57 § 2 (149A); see Roš Has. 
26A, B. See also Gen. Rab. 80 (51B): Yose of Maon stated as an interpreter in 
the synagogue of Maon, “ ‘Hear this, you priests, and pay heed, house of Israel, 
and those of you from the house of the king, pay attention!’ (Hos 5:1).” He said, 
“One day God will take the priests to judge them and will say to them, ‘Why did 
you not make an effort with the Torah? Did you not make use of 24 priestly 
gifts?’ Then they will say to him, ‘Nothing was given to us!’ ‘Pay heed, house of 
Israel, why did you not give the 24 priestly gifts to the priests, which I wrote 
down for you in the Torah?’ And they will say to him, ‘Because of those from 
the patriarchal house, who took everything.’ ‘House of the king, pay attention, 
the preservation of the law lay with all of you, “And this should be the right of 
the priests” (Deut 18:3). Therefore the divine punitive justice will come to you 
and against you’ (read nhpkt instead of nhpkty).” — A parallel is found in y. 
Sanh. 2.20D.2. || Mishnah Sanhedrin 9.6: If someone steals an offering cup ..., 
zealots (for the divine law) may have at him (and kill him). 


2:23 A: You who boast in the law. 


1. The Torah is Israel’s honor and glory and jewel. 


(Greek) Sirach 24:8, 10f.: “Then the creator of everything, and the one who 
made me (Wisdom = Torah), commanded me, gave me a resting place for my 
tent, and said, ‘Pitch your tent in Jacob and have your property in Israel....’ In 
the holy tent I served before him, and so a firm home arose for me in Zion; in the 
beloved city he likewise gave me a resting place, and in Jerusalem is my 
dominion.” || Baruch 3:35f.; 4:2ff.: “This is our God, there is no other beside 
him. He investigated every way to knowledge and gave her (knowledge, wisdom 
= Torah) to Jacob, his servant, and to his beloved Israel.... Turn, Jacob, and seize 
her; continue toward the splendor of the light that comes from her! Do not give 
your honor (glory, ten doxan sou) to another, nor your fortune (best, ta 
sympheronta soi) to a foreign nation. Blessed are we, Israel; for we know what 
pleases God (= God’s will)!” | 2 Baruch 48:22ff.: “We trust in you, because your 
law is with us; and we know that we will not fall, as long as we hold fast to the 
prescriptions of your covenant. At all times salvation has been ours, also only as 
long as we have not commingled with the nations. For we are all one people that 
bears an illustrious name, we who received one law from One. And that law, 
which resides with us, helps us, and the sublime wisdom that is in us will 
support us.” — 2 Baruch 77:3: “The Lord gave the law to you and your fathers 
before all nations.” | 4 Ezra 5:27: “Out of all the nations, of which there are so 
many, you acquired for yourself one people, and that law, which you have 
chosen amidst all (laws), you have bestowed on the people that you desire. 
Sifre Deuteronomy 32:8 § 311 (134A): When God gave Israel the Torah, he 
arose and looked around and mused; as it says, “He arose and measured the 
earth, he saw it and gave up the gentiles” (so Midr. Hab. 3:6). There was no 
nation among the nations that would have been worthy to receive the Torah, 
except for Israel. — Leviticus Rabbah 13 (114A) goes into more detail and 
names R. Simeon b. Yohai (ca. 150), as the author. || TanhumaB ttswh § 7 (50A): 
“The wise receive honor as a possession” (Prov 3:35): these are the Israelites; 
“but fools walk away with shame”: these are the nations of the world. When did 
the Israelites obtain honor? When they received the Torah from Sinai. | Exodus 
Rabbah 51 (103D): When (the Israelites) received the Torah, God clothed them 
with the with the splendor of his glory. || Pesiqta 37A: R. Haggai (ca. 340) said in 
the name of R. Samuel b. Nahman (ca. 260), “You find, when the Israelites stood 
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at Mount Sinai and said, ‘Everything that Yahweh has said, we will do and obey’ 
(Exod 24:7), then he gave to them from the splendor of the Shekinah (divinity); 
for it says, ‘Your renown went out among the gentiles because of your beauty, 
because it was perfect due to my adornment, which I had laid on you, says the 
Lord’ (Ezek 16:14).” — The same is found in Pesiq. Rab. 14 (62B); the text is 
anonymous in Midr. Eccl. 8:1 (38B). || Pesiqta 124B: “What should I adorn you 
with?” (So Midr. Lam. 2:13, by connecting "ydk with the biblical adah.) How 
much jewelry I have adorned you with (says God)! For R. Yohanan (f 279) said, 
“On the day when God descended onto Mount Sinai to give Israel the Torah, 60 
myriads of angels of service descended, and each one of them had a crown in his 
hand to adorn Israel with.” R. Abba b. Kahana (ca. 310) said in the name of R. 
Yohanan (so read instead of r’ 'ch' bshm r’ 'ch'), “There were 120 myriads (2 
angels for each of the 600,000 fighting men who went out of Egypt), one to set 
the crown on his head, and the other to gird him with weapons.” R. Huna the 
elder of Sepphoris (ca. 300) said, “There was a belt, as it says, ‘He dismantled 
the dominion of the (Egyptian) kinds (for the benefit of Israel), and then he 
girded their (the Israelites’) loins with a belt’ (so Midr. Job 12:18).” — Parallel 
passages with variations are found in Midr. Lam. 2:13 (67B); TanhB ttswh §7 
(50A); shlch has additions in § 1 (38B); Pesiq. Rab. 33 (154A); Exod. Rab. 51 
(103D); Num. Rab. 16 (181D); Midr. Ps. 103 § 8 (218A). || Sifre Numbers 18:20 
§ 119 (40A): There are three crowns: the crown of the Torah, the crown of the 
priesthood, and the crown of the kingdom. Aaron received the crown of the 
priesthood, and he accepted it; David received the crown of the kingdom, and he 
accepted it. Behold, the crown of the Torah lies there so that no one of those who 
come into the world will be able to say, “If the crown of the kingdom and the 
crown of the priesthood were lying there, I would not have myself worthy to 
take them.” Behold, the crown of the Torah lies there for everyone who comes 
into the world; for whoever has made himself worthy of it, I (God) will count it 
for him as if the three crowns were lying there and he had received all of them; 
and whoever does not make himself worthy of it, I will count it for him as if the 
three crowns were lying there and he had received none of them. And if you 
should say, “Is it somehow greater than those two?,” R. Simeon b. Eleazar (ca. 
190) has said, “Is the one who installs the king or the king greater?” Answer: 
“The one who installs the king.” “Is the one who appoints the sovereign or the 
one who exercises sovereignty greater?” Answer: “The one who appoints the 
sovereign.” All the strength of those two crowns comes only from the power of 
the Torah; and, likewise, it says, “By me (Wisdom = Torah) kings reign ..., by 
me princes rule.” — The same is found more briefly in Midr. Eccl. 7:1 (31A). | 
Mishnah ’Abot 4.13: R. Simeon (ca. 150) said, “There are three crowns: the 


crown of the Torah, the crown of the priesthood, and the crown of the kingdom; 
but the crown of a good name stands higher than them (all).”—-See ‘Abot R. Nat. 
41 toward the beginning: What is the situation with the crown of the priesthood? 
If someone gave all the silver and gold in the world, the crown of the priesthood 
would not be given to him (Num 25:13). If someone gave all the silver and gold 
in the world for the crown of the kingdom, the crown of the kingdom would not 
be given to him (Ezek 37:25). But the situation is different with the crown of the 
Torah. Whoever is willing to labor with the Torah, let him come and take it; for it 
says, “O, all you who are thirsty, come to the water” (Isa 55:1); labor with the 
words of the Torah and do not labor with the words of vanities. || Babylonian 
Talmud Yoma 72B: R. Yohanan (t 279) said, “There were three wreaths 
(bindings): in the case of the altar of incense (Exod 30:3f.), in the case of the ark 
of the covenant (Exod 25:11) and in the case of the table for the showbread 
(Exod 25:24f.). Aaron received the wreath of the altar (a symbol of the 
priesthood) and accepted it; David received the wreath of the table (a symbol of 
kinghood); and the wreath of the ark of the covenant (a symbol of the Torah and 
of the standing of scholars) still lies there. Whoever wants to take it, let him 
come and take it. But if you should say, ‘It is small!,’ there is this against that, 
‘By me kings reign ...’ (Prov 8:15f.).” R. Yohanan interjected, “zr is written (in 
the case of the ark of the covenant [Exod 25:11], which could be read as zar), but 
we read it as zeir: if a person is worthy, (the Torah) will become his wreath zeir; 
but if he is not worthy, it will vanish zarah from him.” — See a similar passage 
in Exod. Rab. 34 (94D); Tanh. wyghl 125A and Num. Rab. 4 (142B). Il See 
Josephus, Against Apion 2.39 toward the end at § Rom 2:19f., #2, n. d. I See 
additional supporting passages also at § Rom 3:1f., C. 


2. The Torah is the only good that remains for Israel,a but also at 
the same time its eternally inalienable possession.b 


a. 2 Baruch 85:3: “Now the righteous have been gathered (to their fathers), and 
we too have left our land, and Zion has been torn away from us; and now we 
have nothing outside of the Almighty and his law.” || Sifra Leviticus 26:44 
(459A): “I will not reject them (Israel) and I will not detest them so as to wipe 
them out” (Lev 26:44). But what is left for them, if they have not been detested 
and they have not been rejected? Have not all the good gifts that have been given 


to them been taken away from them? And if the book of the Torah had not 
remained for them, they would not be any different from the nations of the 
world. 


b. 2 Baruch 77:12ff.: “(The people said to Baruch,) ‘Write a letter of admonition 
and a letter of promise to our brothers in Babylon, in order to strengthen them 
before you leave us. For the shepherds of Israel have gone missing for them, and 
the lamps that once shone have gone out, and the wells of the streams we once 
drank from have dried up. But we have been left in darkness and in a thick wood 
and in the driest desert.’ Baruch answered, ‘The shepherds and the lamps and the 
wells stemmed from the law. And if we too go (away), the law still remains. If 
you look to the law and carefully pay heed to wisdom, you will not lack a lamp 
and the shepherd will not go away and the well will not dry out.’ ” | Josephus, 
Against Apion 2.38: “Even if we have been robbed of the kingdom and cities 
and our other goods, the law remains for us without dying.” |I A baraita in b. 
Sabb. 138B: When our teachers assembled in the vineyard at Javneh (the seat of 
the highest Jewish authority immediately after the destruction of the temple), 
they said, “One day the Torah will be forgotten by Israel; for it says, ‘Behold, 
days are coming, says Yahweh the Lord of all, when I will send a hunger over 
the land, not a hunger for bread, nor a thirst for water, but rather to hear the word 
of Yahweh. And they will stagger from sea to sea from midnight until the rising 
of the sun, wandering to search for the word of Yahweh, and they will not find it’ 
(Amos 8:11f.)....” R. Simeon b. Yohai (ca. 150) said, “Far from it chas 
weshalom (God forbid!) that the Torah should be forgotten by Israel; for it says, 
‘Tt will not be forgotten from the mouth of its seed’ (Deut 31:21). But how will I 
maintain then: “They will wander to seek the word of Yahweh, and they will not 
find it’? They will nowhere find clear (plain) halakic assessment or clear 
traditional teaching.” — The first part is also in t. ‘Ed. 1.1 (454); for the second 
part, see SDeut 11:22 § 48 (84B). ll Exodus Rabbah 33 (94C): “Moses laid the 
Torah on us, an inheritance morashah for the community of Jacob” (Deut 33:4). 
Do not read mwrshh “inheritance,” but rather yerushshah “possession”: it is a 
possession for Israel forever. || Exodus Rabbah 33 (94C): “An inheritance for the 
community of Jacob” (Deut 33:4). Do not read morashah “inheritance,” but 
rather me'orasah “betrothed one.” This teaches that the Torah is betrothed to 
Israel; for it says, “I will betroth you to myself forever” (Hos 2:21). — The same 
is in b. Ber. 57A. — The interpretation that mwrshh = m'wrsh is also found in b. 
Pesah. 49B; b. Sanh. 59A. 


3. The Torah is the source of salvation for Israel and the basis and 
pledge of divine love; see § Rom 3:2. 
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2:23 B: Do you dishonor God by transgressing the 
law? 


See § Matt 6:9 C, especially notes e-r. 


2:24: For the name of God is slandered among the 
gentiles because of you, as it is written. 


1. With the words “as it is written,” one should think of Isa 52:5 
and Ezek 36:20ff. — Isaiah 52:5 is cited in b. Sukkah 52B.16 and 
b. Meg. 24A, but without any further reference to the slander of 
the divine name; however, Ezek 36:20ff. is adduced rather often 
as a supporting passage the thought expressed in Rom 2:24 as 
well; for examples, see Mek. Exod. 15:2 (44B) at § Matt 6:9 C, n. 
e; b. Yoma 86A at § Matt 6:9 C, n. l; Midr. Lam. Introduction 15 
(33A) at § Matt 6:9 C, n. p. 


2. The converse of Rom 2:24 would be: God’s name is praised 


among the gentiles because of Israel’s virtue. 


Jerusalem Talmud Baba Mesi a 2.8C.27: R. Hanina (ca. 225) recounted this 
incident: The old rabbis bought a bunch of wheat from some soldiers and found 
in it a bag with denars and gave it back to them. Then they said, “Blessed be the 
God of the Jews!” Abba Hoshaiah of Teriyya (Turiyya?) [was a laundryman; a 
queen came to bathe there; she lost her jewel and a golden item; he had 
compassion and gave it back to her].”4 She said, “That, what is it to me? Why 
should I bother noticing it? I have more beautiful things than this, I have more 
than this (therefore you can keep what you have found).” He answered her, “The 
Torah commands us to give it back.” She said, “Blessed be the God of the Jews!” 
R. Samuel b. Soseretai (= SOstratos) went up to Rome; the queen lost her jewel 
(dylnyh, read with Dalman kelidonah), and he found it. She sent out a herald 
who cried out in the city, “Whoever brings it back within 30 days will get this 
and that; but whoever brings it back after 30 days will be beheaded!” R. Samuel 
b. Soseretai did not give it back within 30 days; after 30 days he gave it back. 
She said to him, “Were you not in the city?” He answered, “Yes!” She said, “Did 
you not hear the voice of the herald?” He answered, “Yes!” She said, “And what 
did he say?” He answered, “Whoever brings it back within 30 days will get this 
and that; but whoever brings it back after 30 days will be beheaded!” She said to 
him, “And why did you not give it back within 30 days?” He answered her, “So 
that you might not say I did it out of fear of you; rather this happened out of fear 
of the All Merciful One.” She said to him, “Blessed be the God of the Jews!” | 
See y. B. Mes. 2.8C.18 at § Rom 1:14, #2, n. c. 


2:25 A: Circumcision avails if you do the law. 


The rabbinic scholars would have denied this claim: for them 
circumcision milah as such had the power to save every Israelite” 
from the fire of gehenna and to make him a son of the future 
world; see the last three citations at § Matt 3:9, #3 and in the 


excursus “Sheol, Gehenna, and the Garden of Eden,” II, #5 and 
#7; see also the excursus “Circumcision,” #5. 


2:25 B: But if you are a transgressor of the law, your 
circumcision has become uncircumcision. 


1. Just as circumcision milah literally became uncircumcision 
arlha for a Jew who performed an epispasm on himself (see 1 Cor 
7:18), the apostle claims that peritomé has become akrobystia in a 
metaphorical sense for the Jew who is a transgressor of the law; 
and just as the ancient synagogue declared that the former, the so- 
called mashukh, had no portion in the future world (see excursus 
“Circumcision,” #4), the apostle also deprives the latter of any 
advantage attached to circumcision (see verse 25 A). — On the 
benefit of circumcision, see excursus “Circumcision,” #5. 


Wettstein (2:25B) has adduced the following citation from Exod. Rab. 19 as a 
proof of the idea that even the rabbis called proselytes “circumcised” mhwlym 
and Jews “uncircumcised” arelim in the very way the apostle does: “Illi proselyti 
sunt circumcisi: vos autem praeputiati.” — The passage has been misunderstood 
because 'tm “you” has been confused with 'wtm “they”; the correct translation 
reads, “Do not let the son of a foreigner who has bound himself to Yahweh say, 
“Yahweh will certainly exclude me from his people’ ” (Isa 56:3). God said to the 
proselytes, “You are afraid because I have declared you unfit and have said, “The 
son of a foreigner may not eat of it’ (the Passover lamb)” (Exod 12:43).... The 
former (of whom Isa 56:3 speaks) are the circumcised proselytes hgrym 
mhwlym (= complete proselytes), but the latter 'wtm (in Exod 12:43) are 
uncircumcised 'rlym. For God declares the uncircumcised unfit and casts them 
down into gehenna (Exod. Rab. 19 [81B, C]). — The passage simply does not 
belong here at all. 


2. As the corresponding logisthésetai in verse 26 shows, gegonen is 
used here in the sense of the rabbinic na'asah kh and means: “is 
counted as” or “is considered to be”; see § Rom 2:26, #2, n. d. 


2:26: If, then, the uncircumcised one keeps the statues 
(just requirements) of the law, will his uncircumcision 
not be counted as circumcision? 


1. This sentence is the converse of verse 25. The first hé akrobystia 
stands metonymically for akrobystos; on this see § Acts 10:45, #2. 
— Of course, rabbinic Judaism would have denied the apostle’s 
conclusion: ouch hē akrobystia autou eis peritomén logisthésetai. 
It was generally believed that the non-Israelite who kept the 
Torah did not become the equal of the Israelite; rather, precisely 
because he was uncircumcised, he remained distant and a 
stranger to God, indeed even brought punishment on himself, 
because he concerned himself with things that he had not been 
given a commandment about. The opposing view of R. Meir (ca. 
150)—see b. B. Qam. 38A at § Rom 2:10 and b. Sanh. 58B at 8 
Matt 5:43, #1, n. g, paragraph 4—was hardly recognized in 
broader circles. 


Yelamedenu in Jellinek, Beth ha-Midrash 5.162.1: There once was an ‘akum 
(worshiper of the stars = pagan, goy; see § Matt 5:43, #1, n. g, S-B fn. 1), who 
gave alms to the poor. He came before R. Agiba (f ca. 135) and said to him, “I 
am greater (more esteemed) than you, because I love alms (doing good); 
therefore God loves and exalts me.” R. Aqiba answered him, “God delights only 


in Israel; for it says, ‘Who is like your people Israel?’ (2 Sam 7:23). But what the 
‘akum do results only in offense (sin) for them; for it says, ‘Mercy leads to sin 
for the nations’ (so the midr. formulates Prov 14:34; see the next citation).” Then 
he went away. After some time the army came out to play on the play area. R. 
Agiba was sitting and studying. He saw how each one jumped and how each one 
who jumped farther than the other received a larger ration. R. Agiba saw that 
‘akum sitting there. R. Agiba said to him, “Why are they doing this?” He 
answered him, “Because whoever is able to jump farther gets a larger ration.” 
Then R. Agiba said, “And I will jump farther than them all, so give me the 
ration!” That ‘akum answered him, “As a great one among the Israelites do you 
not know that whoever does not have the belt of the king (the sign of belonging 
to him) does not get a ration?” He said to him, “And do your ears not hear what 
your mouth speaks? God loves only the circumcised hammilah, because it is the 
deal of God, and it is his belt (the sign of belonging to him), and he loves this. 
But the ‘akum are deemed to be nothing, because they do not have the belt of 
God, for they all exist for gehenna, as it says, ‘Therefore Sheol has opened wide 
its mouth’ (Isa 5:14). God said, ‘The ‘akum are deemed to be nothing, do not 
fear them. Even if you see that they are numerous, before me they are not 
numerous. Do not fear them; for Yahweh your God is with you!’ ” | A baraita in 
b. Bat. 10B: Rabban Yohanan b. Zakkai (f ca. 80) said to his students, “My 
children, what does the passage of Scripture mean, ‘Beneficence exalts the 
people, but for the nations mercy is sin’ (so Midr. Prov. 14:34).” R. Eliezer (ca. 
90) answered and said, “ ‘beneficence exalts the people’: this pertains to Israel, 
for it is written: ‘Is there another people on earth like your people’ (2 Sam 7:23); 
‘and mercy is sin for the nations’: all beneficence and mercy that the nations of 
the world do is sin for them; for they do it only in order to thereby get older, as it 
says: ‘So that they may offer some beneficence to the God of heaven and pray 
for the life of the king and of his sons’ (Ezra 6:10; this is why Darius supported 
the building of the temple and the sacrificial cult in Jerusalem). But whoever acts 
this way, his beneficence is not perfect.” But in a baraita it says: Whoever says, 
“This sela is for alms so that my children may stay alive and so that I may 
become worthy of the future world!,” this is a perfectly righteous man! There is 
no contradiction here: in the latter case it deals with an Israelite, but in the 
former case it pertains to an idolater. Then R. Joshua (ca. 90) answered and said, 
“ “Beneficence exalts the people’: this pertains to Israel; see 2 Sam 7:23 (as 
above); ‘and mercy is sin for the nations’: all beneficence and mercy that 
idolaters do is sin for them; for they do it only so that thereby their dominion 
may be protracted; for it says, “Therefore may my counsel please you, O king: 
Remove your sin by beneficence and your misdeeds by mercy to the poor, so 


that perhaps (thereby) your welfare (or your rule?) may last’ (Dan 4:24).” 
Rabban Gamaliel (ca. 90) answered and said, “ ‘Beneficence exalts the people’: 
this pertains to Israel; see 2 Sam 7:23 (as above); ‘and mercy is sin for the 
nations’: all beneficence and mercy that idolaters do is sin for them; for they do 
it only so that they may proudly gloat, and those who proudly gloat fall into 
gehenna; for it says, ‘A conceited impudent man is called a mocker, he effects 
wrath over the proud’ (so Midr. Prov. 21:24), and ‘wrath’ means nothing other 
than gehenna; for it says, ‘That day will be a day of wrath’ (Zeph 1:15).” Rabban 
Gamaliel said, “We still need to hear from Modiim. R. Eleazar of Modiim (f ca. 
135) said, “ “‘Beneficence exalts the people”: this pertains to Israel; see 2 Sam 
7:23 (as above); “and mercy is sin for the nations’: all beneficence and mercy 
that idolaters do is sin for them; for they do it only so that they may ridicule us, 
for it says, ‘Yahweh has summoned and brought it about, as he said, because you 
sinned against Yahweh and did not listen to his voice, and so this word has come 
over you’ (Jer 40:3).” R. Nehuniah b. Haqqanneh (ca. 70) answered and said, 

“ “Beneficence exalts the people and mercy’: this pertains to Israel, and ‘sin is 
for the nations.’ ” Rabban Yohanan b. Zakkai said to his students, “The words of 
R. Nehuniah b. Haqganneh seem to me to be better than your words, because he 
ascribed beneficence and mercy to the Israelites and sin to idolaters; for he 
(Rabban Yohanan) too had said what Prov 14:34 means. For in a baraita it says 
that Rabban Yohanan b. Zakkai said to them, ‘As the sin offering makes 
atonement for Israel, beneficence makes atonement for the nations of the 

world.’ ” (He had earlier interpreted Prov 14:34 in this way: “Beneficence exalts 
the people and mercy is a sin offering for the nations’; later he gave up this 
explanation in favor of the interpretation of R. Nehuniah b. Haqqanneh.) — 
Parallels with significant differences can be found in Pesiq. 12B (see § Matt 
5:43, #1, n. g, paragraph 4) and Tanh. ky tsh' 111A. ll See b. Sanh. 58B at § Matt 
5:43, #1, n. g, paragraph 4. || Deuteronomy Rabbah 1 (196D): R. Yose b. Hanina 
(ca. 270) said, “A goy (non-Israelite) who observes the Sabbath before he has 
accepted circumcision is guilty of death. Why? Because it has not been 
commanded him.” And what reason do you have to say, “A goy who observes 
the Sabbath is guilty of death”? R. Hiyya b. Abba (ca. 280) said that R. Yohanan 
(f 279) said, “Is it not customary in the world that someone who thrusts himself 
between the king and his wife while they sit and chat is guilty of death? So too 
the Sabbath is (something) between Israel and God; for it says, ‘Let it be a sign 
between me and the children of Israel forever!’ (Exod 31:17). Therefore, any goy 
who thrusts himself between them before he has accepted circumcision is guilty 
of death.” The rabbis said, “Moses said before God, ‘Lord of the world, even if 
the goyim have not received a commandment concerning the Sabbath, will you 


by chance turn your face (graciously) to them, if they observe it?’ God answered 
him, ‘Are you afraid of that? On your life, even if they do all the commandments 
in the Torah, I will make them fall before you.’ From where (is this to be 
concluded)? From what we read in Deut 2:31: ‘Behold, I have begun to give 
them up before you.’ ” 


2. In the LXX, logizesthai = “view as,” “count as,” most of the 
time serves to render chashav; see Gen 15:6; Lev 7:18; 17:4; 2 
Sam 19:20; Ps 32:2; 106:31. In rabbinic usage, the following 
expressions are found for the idiom “to count something for 
someone as.” 


a. chashav alain k,a Aram. chashav leih l;b yet this expression is 
encountered only rarely in rabbinic literature. 


a. Jerusalem Talmud Pe’ah 1.16B.17: R. Yohanan (f 279) said, “Not only this 
(that God accepts a godless person who repents), but also all the (earlier) 
transgressions that he committed are counted for him as merits nchshvyn lyw 
kzakhiyyoth. What is the scriptural basis for this? ‘All your garments 
bigdotheikha are myrrh, aloe, and cassia’ (Ps 45:9); every breach of faith 
begidoth (interpretation of bigdotheikha) that you have committed against me, 
behold, they are (so pleasant and lovely before me) as myrrh, aloe, and cassia.” 
— The parallels (see notes b—d) use other verbs, which prove how uncommon it 
was for the rabbinic scholars to use chshb with this meaning. 


b. Active. Targum Onkelos and YeruSalmi I Genesis 15:6: “He counted it to him 
as righteousness (merit) wechashvah leh lezakhu.” — Septuagint passively: 
elogisthé auto eis dikaiosynén. | Passive. Targum Psalms 106:31: “It was 
counted for him as merit we'ithchashvath leih lezakhu.” — Septuagint: kai 
elogisthé autō eis dikaiosynén. The passive is also found, though without the 


second l, in Tg. Onk. Lev. 17:4: “It will be counted for that man as bloodguilt” 
Igvr hhw hima yithchashev. — Septuagint: logisthésetai to anthropo ekeino 
haima. 


b. manah lo followed by a simple accusative. 


Midrash Song of Songs 5:16 (121A): R. Yohanan (f 279) said, “And not only 
this (see y. Pe’ah 1 above at n. a, a), but also all transgressions that he has 
committed God will count for him as merit moneh lo zakhuth.” 


c. asah lo followed by a simple accusative; literally: “one makes 
something into something for him.” 


TanhumaB wyts' § 22 (80B): Resh Lagish (ca. 250) said, “Have you heard 
anything greater than this? What is written? ‘If the godless person turns from his 
godlessness and does justice and righteousness, he will live because of them’ 
(Ezek 33:19). It is not written, ‘he will live,’ but rather he will live ‘because of 
them’ (because of the transgressions); for God counts them for him as merit, so 
that he lives because of them 'wshh 'wtm lw zkwt whw' chy bhm.” 


d. na'asah lo kh (the passive or middle of the expression in n. c) “it 
will be made this or that for him”; see gegonen used by the apostle 
in Rom 2:25. 


Babylonian Talmud Yoma 86B: Resh Lagish (ca. 250) said, “Great is 
repentance; for purposeful sins will be counted for him (because of it) as 


unintentional sins shzdwnwt n'shwt lw kshggwt, as it says, ‘Turn (in repentance), 
Israel, to Yahweh your God, for you stumbled (= accidentally failed) in your sin’ 
(Hos 14:2).” See, it was an intentional sin, and he calls it an (accidental) 
stumbling. (Is this) really ini (so)? Resh Lagish said, “Great is repentance; for 
(because of it) purposeful sins will be counted for him as merits zdwnwth 
n'shwth lw khezakhiyyoth, for it says, ‘If the godless person turns from his 
godlessness and does justice and righteousness, he will live because of them (the 
transgressions he regrets)!’ There is no contradiction: here (it deals with people 
who repent) out of love (for God), and there (with such people who repent) out 
of fear (of God).” 


e. he'elah alaiw ke'illu or he'elah lo khe'illu “to count something 
for someone as if”; what the given thing was counted as is then 
stated in an independent clause. The reckoning subject is usually 
the indeterminate “one”a = God or explicitly Godb or Scripture;¢ 
the allocation of recompense or punishment is seen as the purpose 
of the reckoning, depending on whether it results in good or bad; 
it can therefore also simply be said: he'elah alaiw sakhar ke'illud 
“one counts it to him as a recompense, as if he.” — The 
expressions named at n. e are in use almost exclusively in rabbinic 
usage. 


a. Subject: One. — ma'alin al kh'lw, specifically for good. Sifre Numbers 15:39 
§ 115 (35A): “When you look at it (the tzitzith), you should think of all of 
Yahweh’s commandments, to do them” (Num 15:39). This indicates (teaches) 
that for anyone who fulfills the commandment of the tzitzith one counts it as if 
he had fulfilled all the commandments kl hmtswwt m'lyn 'lyw k'lw qyym. Here 
the inference is justified by moving from the lesser to the greater: if for the one 
who fulfills the commandment of the tzitzith one counts it as if he had fulfilled 
all the commandments, how much more is this the case (that it will be counted to 
him as recompense) concerning all the commandments in the Torah (or: how 
much more is this the case, that it would be as if he had fulfilled all the 
commandments, concerning all the other commandments in the Torah. The latter 
formulation is most probable). I See m. Sanh. 4.5 at § Matt 16:26 B; Midr. Song. 
1:3 (85A) at § Mark 16:15; Tanh. mshptym 95A at § Luke 6:35 and SNum 15:39 
§ 115 (34B) in the excursus “Memra of Yahweh,” #3, B, n. c, d. ll For bad. 
Leviticus Rabbah 22 (121B): R. Yohanan (f 279) said, “Whoever robs someone 
else in the amount of a prutah (the smallest coin), one will count it for him as if 
he had killed him.” | ’Abot de Rabbi Nathan 31 at § Matt 16:26 B; m. ` Abot 3.7 
at § Luke 24:17. ll ma'alin | kh'lw. Midrash Song of Songs 7:8 (128A): R. Judah 
(b. Simon? ca. 320) said, “God eradicated the inclination to idolatry (in the case 
of the Israelites), but left the inclination to fornication; he said, ‘Whoever resists 
fornication, one will count it for him m'lyn lw, as if k'lw he had resisted both.’ ” | 
See Midr. Song. 2:5 (97B) at § Matt 10:14 A. 


b. Subject: God; most of the time in the phrase ma'aleh ani al ke'illu “I (God) 
will count it as if.” — For good. Babylonian Talmud Menahot 110A: “From the 
rising of the sun until its setting, my name is great among the gentiles, and 
everywhere incense and pure sacrifice will be offered to my name” (Mal 1:11). 
... R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220) said, “These 
are the students who devote themselves to the Torah everywhere. (God says,) ‘I 
will count it for them aleihen as if they lit incense and offered pure sacrifice to 
my name.’ ” | Babylonian Talmud Megillah 31B: God said to Abraham, “I have 
already decreed for them (your children) to read the sections about sacrifices: as 
often as they read them, I will count it for them as if they offered sacrifice before 
me, and I will forgive all their sins.” (After the destruction of the temple, reading 
the sections of Scripture concerning sacrifices has atoning power in the way 
sacrifices themselves did before the destruction.) ll See SDeut 11:22 § 49 (85A) 


at § Matt 10:14 A; b. Qidd. 30B at § Matt 15:4 A, first third; b. Ber. 8A at § Matt 
18:19; Yal. Lev. 2:1 § 447 at § Mark 12:43, n. c; y. Roš Has. 7.59C.51 at § John 
3:3, #2, n. c; Midr. Song. 7:8 (128A) at § Rom 2:22 B, #2, n. b. ll For bad. See 
SNum 18:20 § 119 (40A) at § Rom 2:23 A, #1; SLev 19:2 (342A) at § Matt 6:9 
C, n. d; Pesiq. Rab. 21 (107B) at § Matt 19:18 B (in the last two passages, there 
is also a reckoning for good). 


g. Subject: Scripture; most of the time in the phrase ma'aleh al hakkathuv ke'illu. 
— For good. Mishnah ‘Abot 3.2: If someone sits and studies, Scripture counts it 
for him m'lh alaiw hkhthwv as if k'lw he had fulfilled the entire Torah; for it 
says, “Let him sit alone and quietly, for he (God) has bestowed (recompense) on 
him” (so Midr. Lam. 3:28). I See also b. Sotah 5B at § Matt 5:3, #3; b. Sanh. 43B 
at § Matt 7:7 A, #2, n. n; b. Ketub. 111B and Lev. Rab. 34 (131D) at § Matt 
10:40 A, #2; b. Ber. 10B at § Matt 10:40 A, #2; b. Ber. 14B at § Matt 15:2 B, #2, 
n. i; Abot R. Nat. 31 at § Matt 16:26 B; b. Qidd. 70A at § Luke 1:5 B, #1; b. 
Menah. 110A at § John 3:2; b. Sukkah 45A in the excursus “Feast of 
Tabernacles,” II, D. ll For bad. Numbers Rabbah 8 (149A): “Since he (Saul) 
killed the Gibeonites” (2 Sam 21:1). Where do we find that he killed the 
Gideonites? But since he had massacred Nob, the city of the priests, who had 
given them water and nourishment (see 1 Sam 22), Scripture counts it for him as 
if he had massacred them. | See further ‘Abot R. Nat. 13 at § Matt 7:11, #3 (here 
there is also a reckoning for good); y. Pe’ah 1.16B.5 at § Rom 2:11, #3. || The 
form he'elah hakkathuv is found instead of the participle m'lh hk’ in Midr. Song. 
2:5 (97B); see § Matt 10:14 A. 


d. Mishnah ‘Abot 2.2: Rabban Gamaliel b. R. Judah the prince (ca. 220) said, 
“... All those who labor with the community (for the community) should labor 
with it for God’s sake; for the merit of their fathers helps them and their 
righteousness lasts forever. ‘What concerns you, though, I (God) will count for 
you as recompense, as if you had done it sakhar ke'illu asithem ma'aleh ani 
aleikhem’ (what constitutes the father’s merit and righteousness).” 


2:27: The natural uncircumcision (the one 


uncircumcised by nature) ... will judge you who, 
though you have the letter and circumcision, are a 
transgressor of the law. 


The idea that one person will be measured by the standard of 
another person in the divine judgment, so that the latter appears 
as his judge (cf. Matt 12:27), is encountered quite often in 
rabbinic literature. See the passages at § Matt 12:41 B. Here a few 
others may be added. 


Wisdom 4:16: The deceased righteous will judge the (still) living godless and the 
youth that has reached maturity the unrighteous in his old age. ll Pesiqta Rabbati 
AO (167B): “He will judge the earth with righteousness, he will pass sentence on 
the nations by the righteous” (so Midr. Ps. 9:9). What does “by the righteous” 
mean? R. Alexandrai (ca. 270) said, “He will judge the nations by their righteous 
ones, by Rahab, Jethro, Ruth? How? He will say to the nations of the world (i.e., 
to each person among them), ‘Why did you not come to me?’ And if he answers, 
‘Because I was a wicked man forfeited to sin and I was ashamed,’ God will say 
to him, ‘Were you more than Rahab whose house was against the city wall and 
took in thieves and was a whore? And when she approached me, did I not accept 
her and cause prophets and righteous ones to arise from her? And Jethro was a 
priest for idols; but when he came to me, did I not accept him and cause prophets 
and righteous ones to arise from her? And when Ruth the Moabite came to me, 
did I not accept her and cause kings to arise from her?’ ” || Jerusalem Talmud 
Roš HaSSanah 1.57A.43: How did Samuel (f 254) maintain, “ ‘He will pass 
sentence on the nations by the righteous’ (Ps 9:9)? He will judge them after 
(according to) the righteous among them; he remembers the action (behavior) of 
Jethro, he remembers the action of the prostitute Rahab.” 


2:29 A: The Jew who is in secret (in his heart, is a real 


Jew). 


1. Since Schéttgen,”° commentators have often adduced as a 
parallel to the words ho en tō krypto Ioudaios the following saying 
from b. Nid. 20B: Judaei in penetralibus cordis sedent. The 
complete passage reads: Ifra Hormiz, the mother of king Shabor, 
sent blood to Raba (t 352, so that he would examine it); Rab 
Obadiah sat before him. He smelled it and sent word to her, “This 
is blood of (sexual) desire.” She said to her son, “Come and see 
how wise the Jews are!” He answered her, “Perhaps as a blind 
man through a hatch (i.e., they got it right by coincidence)!” She 
then sent him 60 kinds of blood. He told (determined) them all; 
the last blood came from pests, and he did not recognize it. Then 
he got help: he sent her (coincidentally) a comb that kills pests. 
Then she said (assuming that this comb was supposed to refer to 
the origin of the last blood test), “The Jews sit in the chambers of 
the heart (they know even the most hidden things)!” — In any 
case, this exclamation has nothing to do with en tō krypto 
Ioudaios. Rather it should be compared to the saying of Raba (t 
352): “Every student whose inside is not like his outside (who 
thinks differently than he acts) is no student” (b. Yoma 72B). 
Without altering its meaning, this sentence could be patterned 
after Rom 2:29 as follows: The student who is a student in secret 
(in his heart) and not simply outwardly, he is a real student. 


2. The ancient synagogue itself had various ways of answering the 
question of who a real Israelite was. The merciful spirit is extolled 
as an especially salient trait in the essence of the true Jew.a 
Another passage adds modesty and beneficence alongside mercy.b 
According to a third passage, which states the difference between 


the disciples of Abraham and the disciples of Balaam (Jesus), the 
sure marks of the former are a benevolent eye, a lowly mind and a 
humble spirit.c Finally, in a passage where a comparison is made 
with the secular person, who is like the Sadducees, the 
distinguishing marks of the real Israelite are that he confesses two 
worlds,d that is, life after death, the resurrection, and the last 
judgment. 


a. Babylonian Talmud Besah 32B: Rab Nathan b. Abba (ca. 270) said that Rab (t 
247) said, “The rich in Babylon will go down to gehenna.” This matches the 
opinion of Shabbetai b. Marinos. He came to Babylon and asked them for 
employment, but they gave him none; for nourishment, but they did not feed him 
either. Then he said, “These people derive from the ‘great mixture’ (Exod 12:38; 
thus they are not real Jews); for it is written, ‘He will give you mercy (toward 
others, so the midr.) and have mercy on you’ (Deut 13:18). Whoever has mercy 
on people certainly derives from the seed of our father Abraham; but whoever 
does not have mercy on people certainly does not derive from the seed of our 
father Abraham.” 


b. Deuteronomy Rabbah 3 (200B): R. Hiyya (b. Abba, ca. 280) said, “The 
Israelites possess three good characteristics; they are modest, merciful, and 
beneficent gwmly chsdym (= doing good). Where does ‘modest’ come from? 
Because it says, ‘So that fear of him may be on your faces (in the form of 
blushing)’ (Exod 20:20). Where does ‘merciful’ come from? Because it says, ‘He 
will give you mercy (toward others; see above in n. a) and have mercy on you’ 
(Deut 13:18). Where does ‘beneficent’ come from? Because it says, ‘Yahweh 
your God will keep his covenant for you and the love chsd (that you have shown 
to others; specifically, as a compensatory treasure in heaven; so Midr. Deut. 
7:12). ” | Jerusalem Talmud Qiddusin 4.65B.44: (When the Gibeonites made the 
demand of 2 Sam 21:5f., David said,) “God has given the Israelites three good 
gifts: they are merciful, modest, and beneficent? Where does ‘merciful’ come 
from? ‘(Yahweh) will give you mercy (toward others)’ (Deut 13:18). Where does 
‘modest’ come from? ‘So that fear of him may be on your faces’ (Exod 20:20). 
This is a sign for the modest man so that he does not sin; but if anyone has a 


shameless face, then it is certain that his ancestors did not stand at Mount Sinai 
(thus he does not stem from Jewish blood). Where does ‘beneficent’ come from? 
“Yahweh your God will keep his covenant for you and love’ (Deut 7:12; see 
above).” — Parallels can be found in y. Sanh. 6.23D.19; Num. Rab. 8 (149B); 
Midr. Ps. 1 § 10 (5B); Midr. Sam. 28 (67B); in b. Yebam. 79A, the beginning 
reads: There are three distinguishing marks for this nation (Israel): they are 
merciful, modest, and beneficent. The scriptural proof for beneficence is 
grounded in Gen 18:19, where tsedaqah is interpreted as beneficence. The 
conclusion says: Anyone in whom these three characteristics are found is 
determined (fit, worthy) to be connected to this nation (as a proselyte). 


c. Mishnah ’Abot 5.19: Anyone in whom three things are found is a disciple of 
Abraham; three (different) things mark out a disciple of Balaam (= Jesus). A 
benevolent (a nonenvious) eye, a lowly mind and a humble spirit (are the 
characteristics of) a disciple of Abraham. An envious eye, a greedy mind and a 
proud spirit (are the characteristics of) a disciple of Balaam. And what is the 
difference between the disciples of Abraham and the disciples of Balaam? The 
disciples of Balaam will be cast down into gehenna; as it says, “You God will 
cast them into a deep pit” (Ps 55:24). But the disciples of our father Abraham 
will receive the garden of Eden as a possession; as it says, “supplying a true 
good for those who love me and filling their treasuries” (Prov 8:21). 


d. Genesis Rabbah 53 (34A): “In (through) Isaac your seed will be named” (Gen 
21:12). R. Judan (ca. 350) said, “ ‘Isaac’ is not written here, but rather ‘in Isaac’ 
bytschq.” R. Azariah (ca. 360) said in the name of Bar Hittaia (in the 4th 
century), “b (Beth) means two: (your seed will be named) in the one who 
confesses two worlds.” R. Judan b. Shalom (ca. 370) said, “It is written, 
‘Remember the miracles of him who made a sign for him (the seed of Abraham), 
specifically the judgments of his mouth’ (so Midr. Ps. 105:5). I have given what 
proceeds from his mouth as a sign for him: whoever confesses two worlds will 
be named your seed; whoever does not confess two worlds will not be named 
your seed.” 


2:29 B: Circumcision of the heart. 


The trope of the circumcised heart is very common in Philo. See 
Migr. 16 (Mangey’s ed., 1:450); De circumcisione § 1f. (Mangey’s 
ed., 2:211); De vict. offer. § 9 (Mangey’s ed., 2:258). In rabbinic 
literature, it is found only rarely, except when OT passages such 
as Lev 26:41; Deut 10:16; 30:6; Jer 4:4; 9:25; Ezek 44:7, 9 
provided reason to mention it. The image of the heart of flesh, 
which had the same meaning, was preferred. — The 
uncircumcised heart is the heart ruled by the evil inclination; 
circumcision happens by repentance. 


Babylonian Talmud Sukkah 52A: R. Avira (in the 4th century) or, as others 
claim, R. Joshua b. Levi (ca. 250) said in a presentation, “The evil inclination 
has seven names. God names it ‘evil’ (see Gen 8:21), Moses names it 
‘uncircumcised’ (see Deut 10:16, ‘Circumcise the foreskin of your heart ...’), 
Ezekiel names it ‘stone’ (see Ezek 36:26, ‘I will take away your heart of stone 
from your body and I will give you a heart of flesh ...’).” (See the whole passage 
in the excursus “The Good and Evil Inclination.”) || Sifra Leviticus 26:41 
(458A): “Then their uncircumcised heart will be bent” (Lev 26:41). These words 
pertain to repentance; for as soon as their heart bends to repent, I will have 
mercy on them again. For it says, “Then their uncircumcised heart will be bent, 
and then I will forgive their guilt” (Lev 26:41). || Additionally, on the basis of Jer 
9:25 and Ezek 44:9 the uncircumcised heart is discussed in Mek. Exod. 18:3 
(65B); t. Ned. 2.4 (277); b. Yoma 71A; b. Taʻan. 17B; b. Moʻed Qat. 5A; b. 
Sanh. 22B; b. Zebah. 19A; however, the content of these passages is irrelevant. 
See a few other citations at § Acts 7:51 B. 


3:1f.: What then is the advantage of the Jew?... First 
(above all), they were entrusted with the revelations of 
God. 


ta logia “the revelations” hardly differ in content from the Torah in the broader 
meaning of the word = Holy Scripture. — Being the people of the Torah was 
Israel’s highest honor; this honor grew the more the Torah was glorified. 
Therefore, glorifying the Torah is the inexhaustible theme of the Haggadah. Here 
only a small portion of the relevant passages are highlighted. 


A. The Torah was given only to Israel. 


See a string of supporting texts at § Rom 2:23 A, #1. | Exodus Rabbah 30 (89D): 
“He makes his words dbryw known to Jacob, his statutes and laws to Israel; he 
has done this with no (other) people” (Ps 147:19f.); but to whom (did he do 
this)? Jacob, whom he has selected from all the nations. To them (the other 
nations) he gave only a part (of his commandments): To Adam he gave six 
commandments (see § Rom 1:20 E, n. b), to Noah he added one more (the 
prohibition to eat any part of an animal that was still alive; see § Rom 1:20 E, n. 
c); to Abraham (he gave) eight (circumcision in addition to the seven Noachic 
commandments), to Jacob nine (the prohibition to eat the thigh muscle at the hip 
in addition to Abraham’s eight commandments); but to the Israelites he gave 
everything. R. Simon (ca. 280) said in the name of R. Hanina (ca. 225, perhaps 
more correctly in the name of R. Yose b. Hanina [ca. 270]), “It is like a king who 
had a table before him decked out with all kinds of food. His servant came in, 
and he gave him a piece; a second servant, and he gave him an egg; a third 
servant, and he gave him vegetables, and so on to each one. Then his son came 
in, and he gave him the entire table that he had before him. He said to him, “To 
them I only ever gave a part (a portion), but I set before you the whole for your 
enjoyment.’ So also God gave to the nations only a part of his commandments; 
but when Israel arose, he said to them: ‘Behold, the whole Torah is entirely for 


you!’ For it says, ‘He has done this with no (other) people’ (Ps 147:20).” R. 
Eleazar (ca. 270) said, “It is like a king who went to war, and his legions were 
with him. He had some livestock slaughtered and allocated a portion to each 
man, so that he would be able to labor (at preparing them). His son saw and said 
to him, ‘What will you give me?’ He answered him, ‘From what I have prepared 
(determined) for myself.’ Therefore God gave the nations of the world the raw 
commandments (those not worked through in detail), so that they might labor at 
them. But he did not differentiate for them between impure and pure. Then the 
Israelites came; then he elucidated every single law for them, the punishment 
and the recompense for each one; for it says, ‘He kissed me with the kisses of his 
mouth’ (Song 1:1). Therefore it was said. ‘He made known his statutes and laws 
to Israel’ (Ps 147:19).” 


B. The Torah separates and differentiates Israel from all other nations. 


Letter of Aristeas 139: “While the lawgiver (Moses), whom God had made 
capable to have insight into all things, considered all this in his wisdom (namely 
how people become godless by keeping bad company; see § 130), he surrounded 
us (Israelites) with an impenetrable enclosure and with iron walls periephraxen 
hémas adiakopois charaxi kai sidérois teichesin (cf. Eph 2:14), so that we would 
not cultivate any fellowship with any of the other nations, pure in body and soul, 
free of foolish beliefs, venerating the one and powerful God above every 
creature.” — Letter of Aristeas 142: “Lest we defile ourselves by fellowship 
with others and become corrupted by association with bad men, he surrounded 
us hémas periephraxen on all sides with purity laws for food, drink, contact, as 
well as what we listen to and see.” ll 3 Maccabees 3:4, 7: “Since they (the pious 
Egyptian Jews) feared God and walked according to his laws, they separated 
themselves in what they ate. For this reason, they seemed detestable to some. In 
many ways they (the enemies of Israel) criticized the different (Jewish and 
pagan) ways of venerating God and the manners of eating, while claiming that 
these people are loyal neither to the king nor to the (official) authorities, but 
rather are hostile and act very contrary to the government.” — See also from the 
apocrypha Tob 1:10ff.; additionally, see Esth 9:28 and Wis 2:15f. I Sifra 
Leviticus 20:24, 26 (374A): “ ‘Iam Yahweh, your God, who has set you apart 
from the other nations’ (Lev 20:24). See how different you are from them: 


among idolaters a man adorns his wife and gives her to another man; another 
adorns himself and gives himself to another man (for fornication contrary to 
nature).... ‘I have set you apart from the other nations’ (Lev 20:26). Look, you 
belong to me; but if not, you belong to Nebuchadnezzar, the king of Babylon, 
and his companions.” || Babylonian Talmud Moʻed Qatan 16B: “Are you not like 
the sons of the Cushites to me, house of Israel?” (Amos 9:7). How is this so? 
Was their name “Cushites”? Was it not “Israel”? As a Cushite is different only 
because of the color of his skin are also the Israelites different from all (other) 
nations by their behavior. || Pesiqta 46A: R. Levi (ca. 300) opened his 
presentation with Lev 20:26: “ ‘You are to be holy to me ..., and I set you apart 
from the other nations, so that you would belong to me....” ’ R. Levi (so read 
instead of r’y) said, “In all their behavior the Israelites are different from the 
nations of the world: in their plowing, sowing, harvesting, sheaving, threshing, 
in their threshing floors and winepresses, in their counting and calculating. In 
their plowing, see Deut 22:10: ‘Do not plow with a bull and a donkey at the 
same time.’ In their sowing, see Deut 22:9: ‘Do not sow your vineyard with two 
different kinds (with mixed seed).’ In their harvesting, see Lev 19:9: ‘You are not 
to keep the gleanings of your harvest.’ In their sheaving, see Deut 24:19: ‘If you 
have forgotten a sheaf in your field, do not turn back to get it.’ In their threshing, 
see Deut 25:4: ‘You are not to bind the ox’s mouth while it threshes.’ In their 
threshing floors and their winepresses, see Deut 15:14: ‘You are to give him 
provisions ... from your threshing floor and your winepress.’ In their counting 
and calculating, for the nations of the world calculate according to the sun and 
Israel according to the moon, see Exod 12:2: ‘This month is the first month for 
you.’ ” — The same is partly found with some differences and additions in 
Pesiq. Rab. 15 (69B); Num. Rab. 10 (157A); Midr. Song 5:16 (122A). | 
Numbers Rabbah 2 (136C): “The children of Israel will camp, each one at his 
banner, at the signs of the houses of their fathers” (Num 2:2). This is what is 
written: “Who is this who shines like that dawn?” (Song 6:10). The Israelites 
were holy and great at their banners, and all nations looked at them and were 
astonished and said, “Who is this who shines ...?” The nations of the world said 
to them, “ “Turn back, turn back, O Shulamite’ (Song 7:1), join us, come to us, 
and we will make you princes, commanders, dukes, eparchs, and generals. “Turn 
back, turn back, that we may choose you’ (so Midr. Song. 7:1B, interpreting 
nchzh = ‘to see’ as ‘to choose’)....” And Israel answers, “ ‘What sort of 
Shulamite do you want to see?’ (so Midr. Song. 7:1C.) What greatness (what 
great thing) will you give us? Perhaps something ‘like the perimeter of the 
camp’? (So Midr. Song. 7:1D, interpreting mecholah ‘circle dance’ as mahol 
‘perimeter.’) Are you able to give us anything that corresponds to the greatness 


that God has given us in the wilderness: “The banner of the camp of Judah ...’ 
(Num 2:3)? Are you also to give us such a thing? ‘What sort of Shulamite do 
you want to see?’ What greatness will you give us? Perhaps something ‘like the 
remission of sin for the camp’? (So Midr. Song. 7:1D, but now interpreting 
mecholah as mechilah ‘forgiveness.’) Are you able to give us anything that 
corresponds to the greatness that God has given us in the wilderness? For we had 
sinned, and he forgave us and said to us, ‘Let your camp be holy’ (Deut 23:15)! 
Even Balaam looked at it, and his eyesight faded opposite them, because he 
could not harm them: ‘Balaam raised his eyes and saw Israel, how it camped 
according to its tribes’ (Num 24:2): these were the banners; then he began to say, 
“Who can harm these people, who know their fathers and their families?’ For it 
says, ‘Camping according to tribes’ (Num 24:2).” From this passage we learn 
that the banners were a greatness and a fence for Israel. Therefore, it says, “Each 
one at his banner” (Num 2:2). — See the significantly divergent parallel in Midr. 
Song 7:1 (125B); see also R. Agiba’s explanation of Song 5:9f. in Mek. Exod. 
15:2 at § Rom 2:19f., #2, n. a. | See Lev. Rab. 4 (107D) at § Rom 2:19f., #2, n. c, 
near the end; b. Sanh. 39A at § Rom 2:19f., #2, n. c, near the middle; b. Sanh. 
39A at § John 10:16, n. a; see also Gen. Rab. 13 (9D = Deut. Rab. 7 [204B]; 
Midr. Ps. 117 § 1), where R. Joshua b. Qarha (ca. 150) has a conversation with a 
pagan; Num. Rab. 20 (189D) on Num 22:9. 


C. The Torah as Israel’s wisdom and honor and jewel. 


See the citations at § Rom 2:23 A, #1. — On “wisdom” in particular, reference 
may be made to SLev 18:2ff. (338A): R. Judah b. Baba (f ca. 135) said (with 
reference to Lev 18:2ff.), “... If you should think that those ones (non-Israelites) 
have statutes while we do not, it says against this: ‘You are to keep my laws and 
you are to observe my statutes, to walk in them. I am Yahweh, your God’ (Lev 
18:4). The evil inclination could still think and say, ‘Theirs are more beautiful 
than ours.’ Then it says, ‘Keep and do it; for this is your wisdom and your 
understanding in the sight of the nations’ (Deut 4:6).” ll Babylonian Talmud 
Sabbat 75A: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220, so 
read instead of R. Yohanan) said, “Where does the idea come from that people 
are commanded to calculate the solstices and the course of the planets? Because 
it says, ‘Keep and do it; for this is your wisdom and your understanding in the 


sight of the nations’ (Deut 4:6). What is wisdom and understanding in the sight 
of the nations? Say, ‘It is the calculation of the solstices and the course of the 
planets.’ ” | Babylonian Talmud QidduSin 49B: Ten gabs of wisdom have come 
into the world: the land of Israel has received nine of them (in the Torah) and the 
rest of the world one. || On “honor.” Sifre Deuteronomy 11:22 § 48 (84B): “To 
love Yahweh your God” (Deut 11:22). If you should say, “See, I will study Torah 
so that I may be called a scholar, so that I may sit in the academy, so that I may 
live long in the future world,” Scripture teaches, “To love Yahweh your God.” 
Study in all circumstances, then honor will also come eventually. || Sifre 
Deuteronomy 11:21 § 47 (83B): R. Simeon b. Yohai (ca. 150, so read with Midr. 
Eccl. 1:4) said, “... If the Torah, which was created for Israel’s honor, remains 
for all eternity, how much more does this go for the righteous, for whose sake the 
world was created!” — Parallels can be found in Midr. Eccl. 1:4 (6A); Gen. Rab. 
12 (9A). 


D. The Torah as the source of all salvation and life. 


Sirach 17:11: “God set insight before them, and he gave them the law, which 
works life nomon z0és, as a lasting possession.” — Sirach 32:24 (Hebrew): “He 
who heeds the Torah protects his soul.” — Sirach 45:5 (Hebrew): “God put the 
commandment in his (Moses’) hand, the Torah of life and insight.” | Baruch 4:1: 
“She (Wisdom = Torah) is the book of God’s commandments, the law that lasts 
forever. Those who cling to her attain life; those who leave her fall prey to 
death.” ll Wisdom 6:18: “Keeping the commandments is security of immortality.” 
— Wisdom 7:14: “It (Wisdom = Torah) is a never-failing treasure for humans by 
which those who availed themselves of her attained friendship with God.” | 
Psalms of Solomon 14:2: “The law, which God offered us for our life.” || 2 
Baruch 32:1: “If you prepare your hearts by sowing the fruits of the law in them, 
it will shield you in that time when the Almighty will shake the whole creation.” 
— 2 Baruch 38:2: “Your law is life and your wisdom is fidelity.” — 2 Baruch 
46:5f.: “Prepare your hearts solely to obey the law.... For if you do this, the 
promises will come to you ..., and you will not fall prey to torment.” — 2 
Baruch 48:24: “That law, which abides among us, helps us, and the sublime 
wisdom that is in us will support us.” | 4 Ezra 7:45: “Blessed are they who come 
into the world and keep your commandments.” — 4 Ezra 9:29ff.: “Then (at the 


giving of the law) you (God) said, ‘You, Israel, hear me, seed of Jacob, pay heed 
to my words. Today I will sow my law in your heart, which will bring fruit in 
you, and you will thereby attain eternal glory.’ ” — 4 Ezra 14:30: “Our ancestors 
received the law of life, but they did not keep it.” — See also 4 Ezra 7:21, 127ff. 
I While there is a vast number of supporting passages in rabbinic literature, here 
we limit ourselves to presenting a number from the Tannaitic period (until 
around 200 CE). — Genesis Rabbah 1 (3A): (R. Aqiba, f ca. 135) said (to R. 
Ishmael, f ca. 135), “ ‘It is not an empty word mkm (from you = from which you 
can turn away)’ (Deut 32:47), and if it is an empty one, that arises from you 
mkm (it is your own fault). Why? Because you do not understand how to 
interpret it, since you do not make an effort. ‘But rather it is your life’ (Deut 
32:47). When is your life? If you make an effort with this.” — This word of R. 
Aqiba is found in the mouth of R. Mani (ca. 370) in y. Pe’ah 1.15B.39; y. Sebi ‘it 
1.33B.54; y. Sabb. 1.3D.43. I Mekilta Exodus 15:26 (54A): R. Eleazar of 
Modiim (f ca. 135) said, “... What do the words, ‘I, Yahweh, am your doctor’ 
(Exod 15:26) mean? God said to Moses, ‘Say to the Israelites, “The words of the 
Torah that I have given you are healing for you, are life for you.” For it says, 
“They are life for everyone who acquires them” (Prov 4:22), and “It will be 
healing for your navel and refreshment for your bones” (Prov 3:8).’ ” I Sifre 
Deuteronomy 11:12 § 40 (79A): R. Simeon b. Yohai (ca. 150) said, “A loaf of 
bread and a stick came down from heaven bound together. God said to Israel, ‘If 
you do the Torah, behold, there will be bread for food; but if not, behold, there 
will be a stick for beating.’ And where is the explanation for this found? Look, it 
says, ‘If you are willing and obedient, you will eat the best of the land; but if you 
refuse and are wayward, you will be consumed by the sword?’ (Isa 1:19f.).” R. 
Eleazar (presumably of Modiim, who died ca. 135) said, “A book and a sword 
came down from heaven bound together. He (God) said to them, ‘If you do the 
Torah which is written in this book, you will be kept safe from that thing (the 
sword); but if not, you will be punished with it.’ And where is the explanation 
for this found? Look, it says, ‘He expelled Adam and on the east side of the 
garden of Eden he placed the cherubim and the flash of the sword that turned to 
guard the way to the tree of life’ (Gen 3:24).” — The parallel in Lev. Rab. 35 
(132C), which presents both sayings but in reverse order, adds a clarification to 
the final words: “the way,” which means the (generally human) good custom 
derekh erets. Then it says, “to the tree of life,” which means the Torah. 
According to Lev. Rab. 9 (110D) this interpretation of drk 'ts hchyym is 
associated with R. Samuel (so read) b. Nahman (ca. 260). — See a further 
parallel in Deut. Rab. 4 (201C). |I Sifre Deuteronomy 32:2 § 306 (131B): R. 
Benaah (ca. 220) used to say, “If you do the words of the Torah for their own 


sake, the words of the Torah are life for you; for it says, ‘They are life for those 
who attain them, and healing for your whole body’ (Prov 4:22). But if you do not 
do the words of the Torah for their own sake, the words of the Torah will kill 
you; for it says, ‘Let my teaching drip y'rp like the rain’ (Deut 32:2). This 
“dripping” means nothing other than killing, as it says, ‘They are to break the 
cow’s neck in the valley w'rpw’ (Deut 21:4).” — The same is found as a baraita 
with variations in b. Taʻan. 7A. | Sifre Deuteronomy 11:18 § 45 (82B): “Make 
these words of mine a remedy for your heart and soul” (so Midr. Deut. 11:18, 
interpreting samtem: make them a sam = sam “remedy”); Scripture shows 
(indicates) that the words of the Torah are like a remedy for life sm hchyym. It is 
like a king who hit his son and gave him a big wound and put a patch on his 
wound. He said to him, “My son, as long as this bandage is on your wound, eat 
and drink what you like, and bathe in warm and in cold water, and you will 
suffer no harm. But if you remove it, behold, you will cause a malignant boil.” 
God also spoke thus to the Israelites, “My children, I have created the evil 
inclination for you, (but) I have (also) made the Torah as a spice (remedy) for 
you. As long as you devote yourself to the latter, the former will not rule over 
you; for it says, ‘When you do what is right, do you not rise above it?’ (So the 
midr. interprets sh't in Gen 4:7: see Rashi on b. Qidd. 30B). But if you do not 
devote yourself to the Torah, behold, you will be surrendered into its power; for 
it says, ‘But if you do not do what is right, sin camps before the door’ (Gen 4:7). 
Not only this, but all its action and impulse (literally: its taking and giving msh'w 
wmtnw, two ways to express action) is against you; for it says, ‘And its desire is 
for you’ (Gen 4:7). But if you wish, you can rule over it; for it says, ‘You should 
be lord over it’ (Gen 4:7).” — The same is found as a baraita in b. Qidd. 30B. Il 
Mekilta Exodus 13:3 (24A): R. Ishmael (f ca. 135) said, “... If it is obligatory 
before and after the meal to say a word of praise for food that means life for a 
(fleeting) hour, how much more is it obligatory to say a word of praise for the 
Torah, in which the future world lies, before and after using it!” || Sifre 
Deuteronomy 11:22 § 48 (83B): R. Simeon (ca. 150) used to say, “ ‘Only guard 
yourself and watch out for your soul’ (Deut 4:9). It is like a king who caught a 
bird and handed it to his servant. He said to him, ‘Go about carefully with this 
bird for my son! If you lose it, do not think you had lost a bird worth an issar 
(see 5:26 D), but rather it will be as if you had lost your soul (life).’ And 
likewise, it says, ‘For it is not an empty word for you, but rather it is your life’ 
(Deut 32:47); a word that you call empty is in fact your life.” — At the end of 
Abot R. Nat. 24, Elisha b. Abbuyah (ca. 120) is the author; in b. Menah. 99B it is 
found as a baraita from the school of R. Ishmael (f ca. 135). I Deuteronomy 
Rabbah 4 (201D): R. Simeon (ca. 150) said, “... God says to human beings, ‘My 


Torah is in your hand, and your soul is in my hand. If you preserve what is mine, 
I will preserve what is yours; if you corrupt what is mine (if you let it perish), I 
will corrupt what is yours.’ ” || Deuteronomy Rabbah 4 (201D): Bar Qappara (ca. 
220) said, “The soul and the Torah are compared with a lamp. The soul, for it is 
written: ‘A person’s soul is a lamp from Yahweh’ (Prov 20:27). The Torah, for it 
is written: ‘The commandment is a lamp and the Torah is a light’ (Prov 6:23). 
God says to the person, ‘My lamp is in your hand and your lamp is in my hand.’ 
My lamp is in your hand: this is the Torah. And your lamp in my hand: this is the 
soul. If you preserve my lamp, I will preserve your lamp; but if you put out my 
lamp, I will put out your lamp. Where does support come from for this 
conclusion? Because it is written: ‘Only guard yourself and watch out for your 
soul’ (Deut 4:9).” — The same is found in Midr. Ps. 17 § 8 (66A); the emphasis 
is different in Lev. Rab. 31 (128D). I Sifre Deuteronomy 32:2 § 306 (131B): As 
the rain is life for the world, so the words of the Torah are also life for the world. 
| Sifre Numbers 18:20 § 119 (39B): “The Torah of your mouth is better to me 
than a thousand pieces of gold and silver” (Ps 119:72); for gold and silver bring 
a person out of this world and the future world, but the Torah brings a person 
into the life of the future world. || Mishnah ’Abot 6.7: Great is the Torah, for it 
bestows life on those who do it in this world and in the future world (see Prov 
4:22; 3:8, 18; 1:9; 4:9; 9:11; 3:16, 2). ll Here belong the sayings of later authors. 
See b. Ber. 5A with R. Simeon b. Lagish (ca. 250) and R. Yohanan (t 279); b. 
Ber. 14A with R. Yohanan (t 279); b. Ber. 32B with R. Yohanan (t 279); b. Ber. 
8A with R. Nathan = R. Jonathan (ca. 220); b. Sabb. 63A with Rab Sheshet (ca. 
260); b. Sabb. 88B with R. Hanina b. Papa (ca. 300); b. ‘Erub. 54A with R. 
Joshua b. Levi (ca. 250), and R. Judah b. Hiyya (ca. 240); b. Yoma 72B with R. 
Joshua b. Levi (ca. 250) and Raba (f 352): Torah as a remedy for life or poison 
for death; see b. Ta‘an. 7A at § John 6:35 A, n. a; b. Ketub. 77 with R. Joshua b. 
Levi (ca. 250); see b. Ned. 62A at § John 6:35 A, n. a; y. Sotah 7.21D.12 = Lev. 
Rab. 25 (123B), Midr. Eccl. 7:12 (35A) with R. Hiyya (ca. 280); b. ‘Abod. Zar. 
19B with R. Joshua b. Levi (ca. 250); b. B. Bat. 16A with Raba (t 352): the 
Torah as a remedy against the evil inclination; b. Menah. 99B with R. Yohanan 
(t 279) and R. Eleazar (ca. 270); b. “Arak. 15B with R. Hama b. Hanina (ca. 
260): the Torah as tree of life; Lev. Rab. 12 (113D) = Midr. Ps. 19 § 15 (86A), 
Deut. Rab. 8 (205B) with Hezekiah b. Hiyya (ca. 240) or R. Hiyya (ca. 200); 
Lev. Rab. 25 (123A) with R. Benjamin b. Levi (ca. 325); Lev. Rab. 25 (123B) = 
TanhB wyshlch § 9 (84A) with R. Huna (ca. 350); Lev. Rab. 29 (127B) with R. 
Jeremiah (ca. 320): the Torah as tree of life; Lev. Rab. 35 (132C) with R. Aha b. 
Eliashib (4th cent.): the Torah as tree of life; Deut. Rab. 4 (201D) is anonymous: 
Torah protects from evil spirits; Midr. Ps. 1 § 19 (9B) with R. Judan (ca. 350): 


Torah as tree of life; Midr. Ps. 1 § 19 (9B) with R. Isaac b. Hiyya (ca. 380): 
Torah as tree of life; TanhB nch §2 (15A) with R. Judah b. Shalom (ca. 370): 
Torah as tree of life. 


E. The Torah as the life-principle of Israel. 


A baraita in b. Ber. 61B: Once the blasphemous (Roman) government ordered 
that the Israelites should no longer devote themselves to the Torah. Pappos b. 
Judah (ca. 110) came and met R. Agiba (t ca. 135), as he publicly held 
assemblies and devoted himself to the Torah. He said to him, “Aqiba, are you not 
afraid of the blasphemous government?” He answered him, “I will tell you a 
parable. What can this matter be compared with? With a fox that went along the 
bank of a river and saw how the fish clustered in one place and then another. He 
said to them, ‘Why do you flee?’ They answered him, ‘Because of the nets that 
men bring over us.’ He said to them, ‘If it should please you to come onto dry 
land, then we, I and you, will live (together), as my ancestors lived (together) 
with your ancestors!’ They answered him, ‘You are the one people call the 
cleverest among the animals? You are not clever but dumb!’ If we must be afraid 
in the place of our life, how much more would that be the case in the place of 
our death! If this is also now the case with us, when we sit and devote ourselves 
to the Torah in which it is written, ‘For it is your life and the length of your days’ 
(Deut 30:20), how much more would this be the case (that we would have to be 
afraid), if we went and abandoned it (the Torah)!” | See b. ‘Abod. Zar. 3B at § 
Matt 13:47. || Mekilta Exodus 17:8 (61A): “Then Amalek came” (Exod 17:8). R. 
Joshua (ca. 90) and R. Eleazar ben (so!) chisma (? hasama? [ca. 110]) said, “This 
passage of Scripture contains an (allegorical) interpretation and is elucidated by 
Job. For it says, ‘Does papyrus grow tall without a marsh, does a reed shoot up 
high without water?’ (Job 8:11). How can this be so? Is it possible for papyrus to 
grow without a marsh? Does a reed shoot up high without water? How can this 
be so? Can a reed exist without water? So too it is impossible for Israel to exist 
without the Torah, and the enemy came over them because they separated 
themselves from the words of the Torah; for the enemy comes only because of 
sin and because of transgression. Therefore it is said, “Then Amalek came.’ ” 


F. The Torah as the only good that remains for Israel. See § Rom 2:23 A, #2. 


G. The Torah as the basis and guarantee of the divine love for Israel. 


Mishnah ’Abot 3.14: (R. Agiba [f ca. 135] said,) “The Israelites are beloved; for 
a precious instrument has been given to them by which the world was created 
(the Torah is meant). It was made known to them as a particular love that an 
instrument had been given to them by which the world was created; for it says, ‘I 
have given you a good teaching. Do not abandon my Torah’ (Prov 4:2).” — On 
the Torah as God’s tool in creation, see § John 1:1—4, #4. || Deuteronomy Rabbah 
8 (205C): “The word is very near to you” (Deut 30:14). R. Samuel b. Nahman 
(ca. 260) said, “What can this be compared with? With the daughter of a king 
whom no one had gotten to know. But the king had a friend who was permitted 
to come to the king at any time when the king’s daughter stood before him. Then 
the king said to him, ‘See how I love you. For no one knows my daughter, but 
she stands there before you.’ Thus God spoke to the Israelites, ‘See how beloved 
you are to me. For no creature in my palace knows my Torah, but I have given 
her to you; for it says, “It (Wisdom = Torah) is hidden from the eyes of every 
living thing” (Job 28:21). But in your case, “It (Torah) is not too wonderful 
before you, but rather the word is very near to you” (Deut 30:11, 14).’ God said 
to them, ‘My children, if the words of the Torah remain near to you, then I will 
also call you “near”; for it is written, “For the children of Israel, the people that 
is near to him. Hallelujah!” (Ps 148:14).’ ” | Numbers Rabbah 2 (138B): “And it 
will happen that instead of it having been said to them: ‘You are not my people,’ 
they will be called ‘sons of the living God’ ” (Hos 2:1). This is what is written: 
“Great waters cannot extinguish love and streams do not swamp it. If one gave 
all the wealth of his house for love, it would only be despised” (Song 8:7). R. 
Samuel b. Nahman (ca. 260) said, “This passage of Scripture speaks of two 
kinds of love; at the beginning it speaks of (God’s) love for Israel; for if all the 
nations of the world came together, to take away the love between him and 
Israel, they would not be able to. For it says, ‘Great waters cannot extinguish 
love.’ And ‘great waters’ means nothing other than the nations of the world; for 
it says, ‘Woe, a roar of many nations, they roar like the roar of the sea’ (Isa 
17:12). ‘And streams do not swamp it’: these are the kings and princes; for it 
says, “Therefore, behold, Yahweh will cause the powerful and mighty waters of 


the tide, the king of Assyria, to rise over them ...’ (Isa 8:7). And at the end it 
speaks of (Israel’s) love for the Torah. For if all the nations of the world came 
together and said, ‘We want to sell all our possessions to do the Torah and the 
commandments,’ God would answer them, ‘Even if you sell all your possessions 
to acquire the Torah — it is only contemptible with you!’ ‘If one gave all the 
wealth of his house for love, it would only be despised’; for what kind of love? 
For love of the Torah; for it says, ‘How I love your Torah’ (Ps 119:97). They (the 
nations) said to him (God), ‘Why will you not accept us?’ He answered them, 
‘Because you sin.’ They said to him, ‘Do the Israelites not sin?’ ” R. Berekhiah 
(ca. 340) said, “What is written after that (after Song 8:7)? ‘We have a little 
sister ...” (Song 8:8). God said to them, ‘Just as in the case of a child, as long as 
it is small, its parents will not get upset with it when it sins against them, 
precisely because it is small.’ So it is the same with the Israelites: because they 
are small, God does not count it against them ein ma'aleh alaihem. Recognize 
that this is so; for they enraged God in the days of Hosea, and then God began to 
make them afraid: ‘They are children of whores’ (Hos 2:6), ‘for she is not my 
wife’ (Hos 2:4). ‘Call it, “Not my people,” for you are not my people’ (Hos 1:9). 
But if he let that out of his mouth for a moment, he did it only to bring them 
back to the good. He could not even bear it for one hour, but rather while he was 
still in his (previous) place, he regretted it: ‘and it happened in the same place 
where he had said to them, “You are not my people,” that he said to them, 
“Children of the living God” ’ (so Midr. Hos. 2:1).” — The same is found more 
briefly and anonymously, and with some other supporting passages, in Midr. 
Song. 8:7 (131B). | TanhumaB ttswh § 7 (50A): R. Abba b. Kahana (ca. 310) 
said, “When the Israelites stood at Mount Sinai and said, ‘We will do and listen’ 
(Exod 24:7), God loved them immediately and adjoined two angels to each one 
of them, one of which girded him with a weapon, while the other put a crown on 
his head.” See the parallels to this in § Rom 2:23 A, #1. | Exodus Rabbah 33 
(94C): “They shall take for me ly an offering” (Exod 25:2). This is what is 
written: “I have given you a good buy (= Torah, so the midr.)” (Prov 4:2). R. 
Berekhiah, the priest, the son of rabbis (ca. 340), said, “... According to the 
custom of the world, a man buys something valuable from the market; can he 
acquire its owner? But God gave the Torah to Israel and said to them, ‘You are 
virtually kivyakhol taking (receiving) me!’ Therefore, “They are to take me ly as 
an offering (so now the midr.).’ Meaning: As long as Israel has the Torah, it has 
God.” || Midrash Psalm 78 § 1 (172B): God made the covenant with Israel only 
because of the Torah, so that it would not be forgotten from their mouth. — 
Meaning: As long as Israel has the Torah, God’s covenant with it endures. — 
According to Yal. Ps. § 819, R. Samuel b. Nahman (ca. 260) is the author. 


3:4 A: Absolutely not! 


mé genoito = chalilah or chas or chas weshalom. See § Matt 16:22 B. In rabbinic 
usage, the last phrase predominates the others by far. Therefore a few examples 
may be given here. 


Babylonian Talmud Hagigah 15A: (The apostate Elisha b. Abbuyah [ca. 120]) 
saw that authority was given to Metatron (the highest throne angel of God) to sit 
down and write down the merits of Israel. He said, “It is a traditional teaching 
that above, there is no sitting and no fighting and no backside and no fatigue.””” 
Are there two powers? Absolutely not chs wshlwm!” | See b. Sanh. 90A at Matt 
7:15 A; S. Eli. Rab. 16 (82) at Matt 13:14f.; b. Hag. 4B at Matt 19:20 A; y. Hag. 
2.77B.32 at § Acts 2:3, #2; Midr. Ruth 1:2 (124B) at Rom 2:21 A; b. Sabb. 138B 
at § Rom 2:23 A, #2, n. b. 


3:4 B: Every man as a liar. 


Psalm 116:11: kal-ha'adam kozev. — Targum has the plural: kal benei nasha 
mekhaddevin. — Septuagint: pas anthropos pseustés. 


3:4 C: So that you are justified in your words and 
prevail in your justice. 


Psalm 51:6: lema'an-titsdaq bedavrekha tizkeh veshaphtekha “so that you are 
right in your word (speech), pure in your justice.” — The targum forms the verbs 
transitively and makes the one praying their object: “Before you alone I have 
made myself guilty and done what is evil before you, so that you may declare me 
innocent when you speak, declare me pure when you judge min biglal dithzakkei 
yathi bemallaluthakh tivror yathi khad tedin. — Septuagint: hopõōs an dikaidthés 
en tois logois sou kai nikésés en tō krinesthai se. Here en tō krinesthai se is 
meant in the middle sense according to Job 9:3; 13:19; Jer 2:9 (cf. also Matt 
5:40; 1 Cor 6:1) = in your judging or justice. — The apostle follows the LXX 
verbatim except for the fact that, according ' AD he has nikéseis instead of 
nikésés. 


1. dikaiousthai = to be justified or recognized as just, to stand as just. 


For example, Psalms of Solomon 8:27 (Fritzsche): “God was justified edikaiothé 
ho theos in his judgments among the nations of the earth.” — More common is 
the active dikaioun. Sirach 10:28: “Someone who sins against himself, who will 
justify him? tis dikaidsei;” — Sirach 13:21: “If a rich man fails, there are many 
defenders: he said what is forbidden and they justify him edikaidsan auton.” — 
Psalms of Solomon 2:16: “I acknowledge you, O God, as just ego dikaiðsō se 
with an upright heart, for in your judgments is your righteousness, O God.” — 
Psalms of Solomon 3:5: “The righteous man falters and acknowledges the Lord 
as just kai edikaiOse ton kyrion (in his punishment).” — Psalms of Solomon 4:9: 
“The pious would acknowledge the judgment of their God to be just dikaidsaien 
when sinners are removed from the sight of the righteous.” — Psalms of 
Solomon 8:7: “I contemplated the judgments of God since the creation of heaven 
and earth: I declared God to be righteous edikaidsa ton theon (= acknowledged 
that God is right) in his judgments from eternity.” 


dikaio6 corresponds to the Hebrew hitsdiq, tsiddaq, and zikkah = to declare 
someone to be (innocent), declare righteous. 


Sirach 10:29 (Hebrew): “Whoever declares himself guilty mrshy' npshw, who 
will declare him righteous ytsdyqnw?” (The Greek translator interprets mrshy' 
differently; see Sir 10:28 above.) | Babylonian Talmud Berakot 19A: He (the 
mourner) stands and acknowledges the judgment (that fell upon him by the death 
of an associate) as just mtsdyq. || Jerusalem Talmud Sotah 8.22C.41: Zedekiah 
(was named the king of Judah), because he acknowledged it (the divine 
judgment) to be just tsiddag. ll See SDeut 32:4 § 307 (133A) at #3. | Pesiqta 
Rabbati 40 (169A): R. Isaac (ca. 300) said, “... God said to the Israelites, 
‘Repent in the ten days between the new year and the Day of Atonement, and I 
will declare you to be righteous w'ny mezakkeh thkhm on the Day of Atonement 
and make you into a new creature.’ ” (By God declaring the Israelites to be 
righteous, all sins are forgiven; this condition of purity from sin is viewed as 
beriyyah hadashah, as new creation, new creature, because the Israelite stands 
before God as pure as a newborn child.) || In b. “Erub. 19A, R. Joshua b. Levi 
(ca. 250) speaks of those condemned to gehenna, “They will acknowledge the 
(divine) judgment to be just mtsdyqyn and say before God, ‘Lord of the world, 
beautifully you have judged, beautifully you have declared righteous zikkitha, 
beautifully you have declared guilty hiyyavta, beautifully you have prepared 
gehenna for the godless and the garden of Eden for the righteous.’ ” |I Midrash 
Psalm 143 § 1 (266B): No one can declare himself righteous (pure) in the 
(divine) judgment yn dm ykhwl lezakkoth th ttmw vdyn. Why? “When they sin 
against you — for there is no one who has not sinned” (1 Kgs 8:46). — See also 
Tg. Ps. 51:6 above and at § Matt 11:19 B78 and Tg. Yer. I Deut. 5:11. 


2. nikéseis, word in the text: tizkeh. — zakhah “to be pure,” in later usage it also 
= to be proved right, to prevail, win.a The LXX and the apostle understood tzkh 
in the latter sense; this meaning is also present in b. Sanh. 107A (see #3). 


Babylonian Talmud Berakot 7B: R. Isaac (ca. 300) said, “If you see the hour 
smiling upon a godless man, do not get worked up about him (do not get into a 
fight with him); for it says, ‘His ways are permanent at all times’ (Ps 10:5). And 
not only this, but he also prevails in judgment zokheh vdyn; for it says, ‘Your 
judgments are on high (in heaven), far from him’ (Ps 10:5). And not only this but 
he also looks down on his opponents (is permitted to rejoice at their defeat); for 
it says, ‘He breathes on all his opponents’ (Ps 10:5).” — The same is found in b. 


Meg. 6B. — zwkh bdyn “he prevails in judgment” = he wins in the trial also in 
b. B. Mes. 107B in a baraita; see § Luke 14:12 B, #1. — Aramaic zakha = 
prevail, defeat, overcome in, for example, b. Sanh. 39A: Let anyone who beats 
the king dzky Imlk' (in an argument) be thrown into the animal cage; see § John 
10:16, n. a. | Babylonian Talmud “Abodah Zarah 10B: Whoever defeats zky the 
king will be thrown from the Gemonian Stairs; see § Matt 20:12. | In b. Bek. 8B 
an emperor (Hadrian?) summons R. Joshua b. Hananiah (ca. 90): “Go, defeat 
them zkynhw (the wise ones of Athens or of the athenaeum?) and bring them to 
me!” Then further below R. Joshua addresses the wise with the words: “If you 
prevail zkytw, you can do what you want with me; but if I prevail zkyn' over 
you, you are to become worn out (rotten, decrepit) on a ship.” 


3. Psalm 51:6 is not cited in rabbinic literature especially frequently, and when it 
is, the meaning is so distorted that one could think that the passage was written 
as a supporting passage for Rom 3:8: Let us do evil so that good may result! 


Sifre Deuteronomy 32:4 § 307 (133A): When a man departs from the world, all 
his works accompany him and are enumerated one by one. He (God) says to 
him, “You did this on this and that day; or do you not believe these words?” If he 
says, “Yes, yes!,” then God says to him, “Seal (sign) it!” For it says, “He seals 
by the hand of every human being” (Job 37:7). “Just and trustworthy is he” 
(Deut 32:4). And he (the person) acknowledges the judgment as just mtsdyq and 
says, “Beautifully have you judged me!” And (Scripture or God) also says, “So 
that you are just in your words” (bdbryk, so the midr. reads), you are pure in 
your judgment. — See the whole passage in the excursus “Sheol, Gehenna, and 
the Garden of Eden,” II, #3, n. f. — See the parallel in b. Taʻan. 11A at § Matt 
12:36, #1. ll Yalqut Reubeni on Gen 8:21 from the Ten Commandments Midrash: 
“The inclination of the human heart is evil from youth” (Gen 8:21). This was the 
reason why King David said, “So that you are right in your word” (Ps 51:6). 
This means, “I have sinned to verify your words which you have said, ‘The 
inclination of the human heart is evil from youth.’ ” (Had David not sinned, this 
word of God would have been belied. To spare God this dishonor, David sinned.) 
| Babylonian Talmud Sanhedrin 107A: Raba (f 352) said in a presentation, 
“What does ‘For you alone (= exclusively in your interest) I have sinned and 
done evil in your eyes, so that you are right in your words (bdbryk, so!) and 


prevail in your judgments’ (so Midr. Ps. 51:6) mean? David said before God, ‘It 
is evident and known before you that, if I had wanted to overpower my (evil) 
inclination, I would have overpowered it hwh kyypyn’. But I thought, lest one 
say, “The servant has overpowered kpyyh his master!” ’ (People would have 
talked if David had overcome his passion for Bathsheba, which he could have 
done, and thus had nullified God’s word in Gen 8:21; David sinned with 
Bathsheba so that God could prevail in his judgment about the human heart in 
Gen 8:21.)” | Midrash Psalm 51 § 3 (141A): “For you alone (= only in your 
interest) I have sinned, so that you are right in your words” (Ps 51:6). What can 
David be compared with? With someone who sustained a wound (fracture) and 
went to a doctor. The doctor was astonished and said to him, “How great is your 
wound! I am very sorry for you.” Then the one with the wound answered him, 
“You are sorry for me? Have I not sustained the wound for your sake? If not, 
would you get any recompense?” Likewise, David said to God, “For you alone 
(only in your interest) I have sinned in case you say to wrongdoers, ‘Why did 
you not repent?’ If you will accept even me (after I sinned), all wrongdoers will 
give in to you, and all will look to me, and I will testify to them that you accept 
the penitent.” And likewise, God says, “Behold, I have appointed him (David, 
because of chsdy dwd in verse 3) as a witness for the nations” (Isa 55:4). “And 
not only I” (David says, will be a witness), “but also all Israel”; as it says, “You 
are my witnesses, says Yahweh, and my servant (= David) whom I have chosen” 
(Isa 43:10). — Here David sins in God’s interest in order that, by his subsequent 
repentance, he might embolden all wrongdoers to repent. — The last three 
passages make clear at any rate how close Jewish thought was to the notion 
rejected by the apostle in verses 5—8 that punishment is undeserved when a 
person brings God’s righteousness to light by his unrighteousness (verse 5) or 
when he repents so that good may result (verse 8). 


3:5: I speak in a human way. 


kata anthropon lego. Similarly, Gal 3:15; in 1 Cor 9:8, it features as a question: 
kata anthropon lalð; in Rom 6:19: anthropinon lego. But the meaning is different 
in each case. Romans 3:5: in the only way that can be expected of humans, that 
is, I speak in a foolish way; Gal 3:15: in order to make myself better understood 


by drawing an example from ordinary life, as people are accustomed to do; 1 
Cor 9:8 as a question: am I speaking in a human way that is possibly wrong and 
therefore nonbinding? Romans 6:19: in the way of humans who also sometimes 
choose an apparently inappropriate expression in order to make their words 
poignant or to prevent misunderstanding. From the diverse senses in which the 
expression is used by the apostle, it can be seen that the phrase was not a fixed 
term taken from the language of the synagogue. In fact, in rabbinic literature, 
one does not find an idiom that fully corresponds to kata anthropon lego. — The 
following formulas certainly do not supply a proper analogue: kd'mry 'ynshy “as 
people say”;”? hyynw d'mry 'ynshy “this is what people usually say”;® hd' hw' 
dbryyty 'mry “this is what men usually say.”®! These formulas serve only to 
introduce proverbs. However, the following expressions may be drawn on for 
comparison. 


a. dibberah thwrh khlshwn vny dm “The Torah speaks in the way humans 
express themselves,” an exegetical principle first asserted by R. Ishmael (f ca. 
135) in opposition to the attempt of R. Agiba (f ca. 135) to attribute a special 
meaning to every pleonastic expression in Scripture (e.g., to an infinitive before 
a finite verb). 


Sifre Numbers 15:31 § 112 (33A): “ ‘This soul should be eradicated, yes 
eradicated (hikkareth tikkareth = completely eradicated)’ (Num 15:31). 
‘Eradicated’ hkrt in this world; ‘yes let it be eradicated’ tkrt for the future 
world.” These are the words of R. Agiba. R. Ishmael responded to him, “Since 
(Scripture) says, ‘eradicated’ hkrt, is this soul to be eradicated (also for the future 
world)? The Torah speaks in the way humans express themselves” (there is no 
special meaning behind the pleonastic infinitive; it simply strengthens the finite 
verb, just as it is used in everyday speech to emphasize the verb). — R. 
Ishmael’s rule was later applied to other pleonasms in Scripture as well; here our 
editions often read blshwn “in the manner of expression” instead of klshwn. For 
examples of the way this rule was applied, see SLev 20:1f. (363A); b. Ber. 31B; 
b. Yebam. 71A; b. Qidd. 17B; b. Git. 41B; b. Ned. 3A; b. B. Mes. 31B; 94B; b. 
Sanh. 56B; 64B; 85B; 90B; b. Mak. 12A; b. ‘Abod. Zar. 27A; b. Zebah. 108B; b. 
‘Arak. 3A; b. Ker. 11A; b. Nid. 32B; 44A. — The sentence from R. Ishmael 
cited above appears in a different form in the following expressions in notes b, c, 


b. htwrh dbrh kdrkh “the Torah speaks in its customary way.” This is how the 
Jerusalem Talmud conveys the rule of R. Ishmael cited above. 


Jerusalem Talmud Sabbat 19.17A.27: “Should be circumcised, yes circumcised 
himmol yimmol” (Gen 17:13; the infinitive hmwl is pleonastic). From here we 
have a proof for the two parts of circumcision: one (namely hmwl) refers to the 
(actual) circumcision and the other (namely ymwl) refers to the exposure of the 
glans, (or) one refers to (actual) circumcision and the other to the fiber of flesh 
(that remains behind and has to be removed). Up to this point following R. 
Agiba (t ca. 135), who said, “The expressions are inclusive (the pleonastic 
infinitive adds something in addition to actual circumcision).” According to R. 
Ishmael, who said, “These are double expressions (implying nothing more); the 
Torah speaks® in its customary way: hlwk hlkt ‘you went’ (Gen 31:30), nksp 
nkspth ‘you had (strong) desire’ (Gen 31:30), gnb gnbty “I am stolen, indeed 
stolen” (Gen 40:15).” (These three passages show that the addition of the 
pleonastic infinitive to the finite verb is a customary manner of expression in the 
Torah; correspondingly, the infinitive hmwl in Gen 17:13 has no special 
significance.) — See further examples in y. Yebam. 8.8D.58; y. Ned. 1.36C.23. 


c. drk 'rts dbrh twrh “The Torah speaks in the usual way.” 


Sifre Deuteronomy 11:14 § 42 (80B): “ ‘You are to gather your grain’ (Deut 
11:14). Why was this said? Because it says, “This book of the Torah is not to 
depart from your mouth’ (Josh 1:8). Should I understand this according to its 
wording? (Then the Torah would have to constitute the sole occupation of a 
human being.) Scripture teaches: ‘And you are to gather’ (Deut 11:14). The 
Torah speaks in the usual way.” These are the words of R. Ishmael. (When 
Scripture says, “This book of the Torah is not to depart from your mouth,” it 
means this not in an absolute sense, but rather in the ordinary way that people 
would have spoken this word; specifically, the Torah is to be the main 


occupation of a human being but not the sole occupation. Scripture itself teaches 
this by imposing other necessary works, e.g., collecting grain.) — This is 
different in the parallel in a baraita in b. Ber. 35B: “ ‘And you are to gather your 
grain’ (Deut 11:14). What does Scripture teach? When it says, “This book of the 
Torah is not to depart from your mouth’ (Josh 1:8), should the words be 
understood according to their written wording? Scripture teaches, ‘And you are 
to gather your grain: observe hanheg alongside them the custom of worldly 
occupation minhag derekh erets.’ ” These are the words of R. Ishmael. 


d. drk 'rts dbrh twrh klshwn bny 'dm “The Torah speaks in the customary way 
that people express themselves.” 


Sifre Deuteronomy 6:7 § 34 (74B): “(Talk about the words of the Torah,) when 
you lie down” (Deut 6:7). Perhaps also when one lies down at midday? Scripture 
teaches: “And when you get up” (Deut 6:7). Perhaps also when one gets up at 
midnight? Scripture teaches: “When you sit in your house and when you walk on 
the road” (Deut 6:7). The Torah speaks in the customary way that people express 
themselves. (Scripture means the same thing people mean when they speak of 
getting up and lying down, namely getting up in the morning and lying down to 
sleep in the evening; one talks about the words of the Torah at this time by 
reciting the Shema.) I The expressions in notes a—d do not match the Pauline 
kata anthropon lego in content. 


e. leshakkekh h'wzn “to satisfy the ear” (Scripture says this and that). 


Mekilta Exodus 19:18 (72B = Tanh. ytrw 89B): “Its smoke went up like the 
smoke of a furnace” (Exod 19:18); perhaps only like smoke? Scripture teaches: 
“of a furnace.” If like that of a furnace, perhaps only like that of a furnace? 
Scripture teaches: “The mountain burned in fire” (Deut 4:11). And why does 
Scripture teach: “of a furnace”? To please the ear, giving it only what it always 
likes to hear. (To shield the majesty of God, which cannot be described with 
words, Scripture resorts to inadequate images so that from them the weak human 


ear may hear something of God’s greatness and be satisfied.) Likewise (it says of 
God): “The lion roars, who should not fear?” (Amos 3:8). Who gave the lion 
power and strength? Was it not he (God)? But see, we speak periphrastically 
about him (in metaphorical expressions as humans do) to please the ear. 
Similarly (it says of God): “And see, the glory of the God of Israel came from 
the east (and its sound was like the sound of mighty waters”; Ezek 43:2). Who 
gave water power and strength? Was it not he? But see, we speak 
periphrastically about him from his creatures to please the ear. — In a limited 
way this passage can be used as a parallel to Rom 6:18f., insofar as here the use 
of inadequate expressions is justified on the basis of human weakness. Just as the 
OT Scripture uses inadequate images to shield the divine majesty in order to 
make the glory of God as perceptible and comprehensible to the weakness of the 
human ear as possible, so too in Rom 6:18f. the apostle speaks in a similarly 
inadequate way about the condition of Christian freedom as well as the condition 
of bondage in order to “please the ear” in a human way by this paradox, that is, 
to poignantly bring to the awareness of his weak readers that from now on their 
life must be wrapped up in the service of righteousness. 
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f. kivyakhol “as it were,” “in a way,” used most of the time to soften 
anthropomorphisms,a but also to attenuate an inauspicious statement about 
Israel,b or to excuse an expression that otherwise appears to be inappropriate.g 
kbykwl always implies sit venia verbo!, so that its sense could correctly be 
translated by: “if one may say so.” 


a. Mekilta Exodus 12:41 (20A): When they (the Israelites) return from exile, the 
Shekinah will be with them as it were kbykwl (so to speak). — Mekilta Exodus 
16:14 (57B): In a way kbykwl God stretched out his hand and accepted the 
prayers of our fathers. — Mekilta Exodus 20:11 (77A): What does Scripture 
intend to teach when it says, “He rested” (on the seventh day; Exod 20:11)? Ina 
way kbykwl (if one may say so) he (God) had it written about himself that he 
created his world in six days and rested on the seventh day. See, here the 
inference is justified by moving from the greater to the lesser: If the one before 
whom there is no labor had it written about himself that he created the world in 
six days and rested on the seventh, how much more is this the case for humans, 
about whom it says: “A human being is born for travail” (Job 5:7; so that he 


must rest on the seventh day)! | Sifre Deuteronomy 11:12 § 40 (78B): What does 
Scripture mean to teach when it says, “A land that Yahweh your God looks after” 
(Deut 11:12)? In a way kbykwl God looks after only this land; but because of the 
looking after (literally: as a recompense for the looking after) by which he looks 
after it, he looks after all (other) lands in fellowship with it.... What does 
Scripture mean to teach when it says, “protector of Israel” (Ps 121:4)? In a way 
kbykw/l it is the case that he protects only Israel; but because of the protection by 
which he protects them, he protects all at the same time along with them.... 
What does Scripture mean to teach when it says, “My eyes and my heart are to 
be there for all days” (1 Kgs 9:3)? In a way kbykwl it is the case that they are 
only there; but as a recompense for being there, they are everywhere. | Sifre 
Deuteronomy 32:36 § 326 (139A): When God judges the nations, there is joy in 
his presence ...; but when he judges Israel, there is in a way kbykwl sorrow in 
his presence. 


b. Tosefta Sotah 14.10 (321): Since those who took alms from the goyim (non- 
Jews) increased (among the Israelites), the goyim began in a way kbykwl to 
increase and the Israelites to decrease. — The Erfurt manuscript does not read 
kbykwl; it is supplied by the Vienna manuscript. To conceal the unfavorable 
judgment over Israel even more, the latter manuscript even reverses the 
statements: “the goyim began in a way to decrease and the Israelites to rise.” The 
correct reading is then however suggested by the addition: iphekka “the 
opposite” (should be read). 


g. Sifre Numbers 6:26 § 42 (13A): In a way kbykwl the family above (= the 
angel world) was diminished. || Midrash Psalm 97 § 2 (211B): (R. Samuel b. 
Nahman, ca. 260, said,) “In that hour (of the last judgment) he (God) will in a 
way kbykwl (if one may say so) give existence to the idols, and the idols will 
come and prostrate before God. Then the nations of the world will be ashamed 
and be put to shame (see Ps 97:7).” || This kivyakhol could be put in place of kata 
anthropon lego in Rom 3:5 without changing the meaning of the passage: 
kbykwl if one may say so, is God not unjust to impose wrath? (Answer in verse 
6:) Absolutely not! 


3:6: How would God judge the world? 


krinein ton kosmon, also in 1 Cor 6:2; John 3:17; 12:47. The corresponding din 
eth-ha'olam,a Aram. (li)medan yath alma,b appears only rarely in rabbinic usage. 
The rabbis preferred to say dyn 't 'wmwt h'wlm “to judge the nations of the 
world.”c 


a. See Tanh. shwptym 15B at § Rom 2:12 B. — Passively: ha'olam niddon the 
world is judged (e.g., m. Roš Haš. 1.2; b. Roš Haš. 16A). 


b. Targum 2 Samuel 23:7: “When the great tribunal is revealed to sit on thrones 
of judgment to judge the world.” 


c. For example, TanhB shwptym § 8 (16A); Midr. Ps. 31 § 5 (119B); Pesiq. Rab. 
35 (161A). 


3:8: Let us do evil so that good may result. 


See § Rom 3:4 C, #3. 


3:9 A: Do we have any advantage? Not at all. 


Without a second thought, rabbinic Judaism would have answered the question 
of whether the Jews had any advantage over gentiles (= non-Jews): Certainly, 
quite a lot; for the gentiles are hopelessly forfeited to gehenna, but all Israel has 
a share in the future world. The ancient synagogue formed its judgment about 
the goyim (non-Israelites) or the nations of the world more precisely in the 
following way. 


1. Since the covenant with Abrahama or, as was said most often, since the 
rejection of the Torah by the nations of the world God had cast off the gentiles.b 
Since then they have been regarded as nothing before him: like chaff blown 
away by the wind,c like debris that lies around worthlessly,a like trash burned by 
fire,d hated,e abhorred.f For this reason he lets them go their own ways without 
worrying about them.g Each one of the gentiles serve sin, wallow in vice,h and 
God does not punish them or does so only a little. They do good here and there 
and may have other merits to point to, and God repays them immediately: they 
are not to have anything good or meritorious to point to that God did not repay 
them for in this world, so that they bear only guilt and await only punishment for 
it in the next world.i In this way God maintains his righteousness toward each 
gentile.k Only when the measure of sin is complete will the judgment begin, 
which happens immediately after death before God’s seat of judgment. The 
judgment will be damnation to gehenna.n A few pious gentiles may constitute an 
exception and gain a share in the future world;m the mass is a massa perditionis 
that is destined for gehenna.n 


a. Tanhuma wyshb 42A, B: Why does Scripture bother to write down their 
(Esau’s and his descendants’) genealogy? Did God have nothing else that he 
could have written than: “the chief Teman” (Gen 36:15), “the chief Lotan” (Gen 
36:29)? This is meant to teach only that from the creation of the world God 
devoted himself to establishing the genealogy of the nations of the world so that 
there would be no opportunity for objection, in order to make known to men 
their shameful origin.... Since they were all children of incest, Scripture 
explicated them to make known their shame. But Israel is an offering of God, 
and he calls them “lot” and “inheritance” and “his portion”; as it says, “For 
Yahweh’s portion is his people and Jacob the lot of his inheritance” (Deut 32:9). 
It is also written: “You are to be my possession from all the nations” (Exod 


19:5). Further: “I have planted you as a noble vine from a completely pure seed” 
(Jer 2:21). And why did God devote himself from the beginning to the lineage of 
the nations of the world? It is like a king who had a pearl that had fallen into dust 
and rubble. The king had to look through the dust and rubble to pull the pearl out 
of it. When the king obtained the pearl, he left the dust and rubble lying and 
devoted himself to the pearl. Likewise, God devoted himself to the generations 
in the past.... But when he came upon the pearl of Abraham, Isaac and Jacob, he 
began to devote himself to these. 


b. See supporting passages at § Rom 1:20 E, n. e and § Rom 1:20 E, n. g. 


c. Midrash Song of Songs 7:3 (127A): R. Menahemah (ca. 370; so read instead 
of R. Nehemiah) said in the name of R. Abin (I, ca. 325), “... A parable. What 
can this be compared with? The straw, the chaff, and the gleanings fought with 
each other. One said, ‘The soil is sown because of me’; and the other said, ‘The 
field is sowed because of me.’ Then the wheat said to them, ‘Wait until the 
threshing floor comes, then we will know for whose sake the field was sown.’ 
The threshing floor came, and when they had been brought to the threshing floor, 
the master of the house came out to winnow them: the chaff went away from 
there into the wind; he took the straw and tossed it to the ground; he took the 
gleanings and burned them; he took the wheat and made a pile of grain from it. 
The people passed by, and everyone who saw it kissed it; as it says, ‘Kiss the 
grain’ (so Midr. Ps. 2:12)! In the same way, of the nations of the world, some 
say, ‘We are (the true) Israel, and for our sake the world was made; and others 
say, ‘We are (the true) Israel (an allusion to the intra-church fights at the 
beginning of the 4th cent.), and for our sake the world was made (= we are the 
main thing and thus the heirs of the future world).’ But Israel says to them, ‘Wait 
until the day of God comes, then we will know for whose sake the world was 
created. This is what is written, ‘Behold, the day is coming, burning like a 
furnace’ (Mal 3:18). It is also written, ‘You will winnow them, and the wind will 
carry them away’ (Isa 41:16). But of Israel it says, ‘But you will rejoice in 
Yahweh, you will glory in the Holy One of Israel’ (Isa 41:16).” — The same is 
anonymously said in Gen. Rab. 83 (53A); sharp divergences are found in Pesigq. 
Rab. 10 (36A); Midr. Ps. 2 § 14 (16A). Il See Pesig. Rab. 10 (35B) at § Matt 
5:43, #1, n. g. 


d. Tanhuma bmdbr 191B: God said, “The ‘akum (= goyim, see S-B footnote at § 
Matt 5:43, #1, n. g) are trash (filth). See: “The nations will be fires of lime, 
thorns cut away, which burn in the fire” (Isa 33:12). — The same is found in 
Num. Rab. 4 (141B). 


e. See TanhB bmdbr 8 7 at § Rom 1:20 E, n. g; see b. ‘Abod. Zar. 54B and Tanh. 
tdwmh 100A at § Matt 15:26, n. f. 


f. TanhumaB nsh' § 13 (16A): God said, “I have detested ty'bty all nations in this 
world because they stem from unclean (incestuous) seed (see above n. a); but I 
have chosen you (Israel) because you stem from pure seed; as it says, “I have 
planted you as a noble vine from nothing but pure seed” (Jer 2:21). It is also 
written: “Yahweh your God chose you” (Deut 7:6). And also in the future (= the 
days of the Messiah) I will choose only you, for you are a holy seed; as it says, 
“They will not toil in vain, nor give birth for a sudden demise; for they are the 
seed of those blessed by Yahweh” (Isa 65:23). — The same is found in Tanh. 
nsh' 196A. 


g. See Pesiq. Rab. 10 (36B) at § Matt 5:43, #1, n. g. 


h. See supporting passages at § Rom 1:26, 27. | The following are more general 
in content. Sifre Deuteronomy 32:32 § 323 (138B): R. Nehemiah (ca. 150) 
interpreted the passage (Deut 32:32) in relation to the nations: “In truth, you 
come from Sodom’s vine and you stem from Gomorrah’s field, you are students 
of the ancient snake that led Adam and Eve astray.” || Pesigta 190A: “You have 
given increase to the people” (Isa 26:15). When you give a male child to the 
nations of the world, he (the gentile father) prefers the foreskin and let a curl 
grow (on his head, as a sign of idolatry). When he has raised him, he takes him 
to the temple of his idol and angers you. But when you give a male child to one 
of the Israelites, he counts eight days and circumcises it, and if it is his firstborn, 


he redeems it after thirty days. When he has raised him, he takes him to the 
synagogues and houses of learning and praises you every day and says, “Praise 
Yahweh who is worthy of praise!” A different explanation. “You have given 
increase to the people. To the nations of the world you give many holidays, then 
they eat and live wantonly, they go to the theaters and circuses and anger you 
with their words and their works. But the Israelites are not so: you give them 
holidays, and they eat and drink and rejoice; they go to the synagogues and the 
houses of learning and make their prayers numerous, and their additional 
offerings (or additional prayers) numerous and their offerings numerous.” — A 
similar explanation is found in Pesigq. 194B. 


i. Payment to the gentiles in general. Sifra Leviticus 26:9 (450A): “And I will 
turn to you” (Lev 26:9). A parable has been told. What can this be compared 
with? With a king who hired many workers and there was one worker there who 
worked for him many days. The workers came to receive their pay, and that 
worker also came with them. The king said to that worker, “My son, I will turn 
to you (in particular, will concern myself especially with you): to the many who 
have worked for me for a little while, I give a little pay; but you have a big 
check, and I will reckon together with you.” So the Israelites ask for the payment 
from God in this world, and the nations of the world ask for their payment from 
God. God says to the Israelites, “My children, I will turn to you (in particular): 
those nations of the world have worked for me a little, and I will give them a 
little pay (immediately in this world); but you have a big bill, and I will reckon 
together with you accordingly (only in the future world, in order to give you a 
big payment). Therefore it is said, ‘I will turn to you.’ ” || Payment in this world 
so that only guilt and punishment remain pending for the future world. 
TanhumaB qdwshym 8 1 (36B): What does “The hair of his head was pure like 
wool” mean (Dan 7:9)? That God keeps himself pure (from obligation and debt) 
to the nations of the world: he gives them their payment (immediately) for the 
light commandments that they have done in this world, in order to be able to 
judge them in the future world and declare them guilty, so that they may not be 
able to raise an objection nor any merit be found for them. — The same is found 
in Tanh. qdwshym 167A. 


k. See the beginning of the citation in n. i. 


l. Babylonian Talmud Sotah 9A: Rab Hamnuna (ca. 300) said, “God does not 
punish a person before his measure is full 'd shttml' s'tw; as it says, “When the 
fullness of what his evil inclination has desired is full, every force of adversity 
(of the divine punishment) comes upon him’ (so Midr. Job 20:22).” — The same 
is found in b. “Arak. 15A. || Midrash Psalm 10 § 5 (47B): R. Hanina b. Papa (ca. 
300) said, “The wicked man does not fall until his measure is full; as it says, 
‘Among the wicked lies the fullness of their wishes’ (so Midr. Job 34:26) and 
‘When it is full ...’ (Job 20:22, as in the previous quotation).” 


m. See t. Sanh. 13.2 (434) with parallels at § Matt 5:43, #1, n. g. | Babylonian 
Talmud Sanhedrin 105A: It is Balaam who (according to m. Sanh. 10.2) does not 
come into the future world. See (this implies) that other goyim come into it 
(namely the pious among them). || Maimonides on m. Sanh. 10.2: The pious of 
the nations of the world have a share in the future world. — See also New 
Pesigta in Jellinek, Beth ha-Midrash 6.63 lines 19ff. = Beth ha-Midrash 3.28 
lines 2ff., translated in the excursus “Sheol, Gehenna, and the Garden of Eden,” 
II, #10, n. ee. 


n. See TanhB shmyny § 10 (14B) at § Rom 1:24, #1; also see the quotations in 
the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #7, n. d. 


2. God handles each of the gentile nations similarly to the way he deals with 
individual gentiles. They are not planted, they are not sown, they do not put 
down roots. Before God blows on them, they are dried up. They lack the 
character of eternity.a God glorifies his righteousness with them: he repays their 
meritsb and lets them sit in fortune, although they are nothing before him;c but 
he delays their punishment until the measure of their sins is full.d Only when 
they have no more merit that demands payment does God’s judgment break out 
over the nations;e then it will be shown that they were not made for eternity. 
“Never, God says, have I struck a nation and needed to do it a second time.” The 
first strike is enough to destroy a depleted gentile nation forever; they lack the 


moral power for renewal.f So it will be until the end. 


a. Midrash Song of Songs 7:3 (127A): R. Menahemah (ca. 370; so read instead 
of R. Nehemiah) said in the name of R. Abin (I, ca. 325), “For the nations of the 
world there is no being planted or sown or taking root; and all three are in one 
verse: ‘Even before they are rightly planted, even before they are rightly sown, 
even before their trunk has taken root in the soil, he has already blown on them 
so that they wither’ (Isa 40:24). But for Israel there is being planted (see Jer 
32:41: ‘I will plant them in this land’; Amos 9:15: ‘I will plant them on their 
soil’). For them there is being sown (see Hos 2:23: ‘I will sow them for myself 
in the land’). For them there is taking root (see Isa 27:6: “In the future Jacob will 
take root).” 


b. Tanhuma mshptym 92B: God said, “I am called the Lord (owner, bearer) of 
justice, and I am supposed to try to stretch out my hand against Esau (= Rome)? 
I cannot do that until he is repaid for the light commandment that he has 
performed before me in this world.” (This refers to the veneration that the 
ancestor Esau showed to his father Isaac; Rome continually wears out this 
merit.) — See also the citations in n. e. 


c. 2 Baruch 82:2ff.: “But you should know that our creator avenges us (Israel) on 
all our enemies.... Now we see the fullness of the welfare of the nations, as they 
act godlessly, and yet they are like a breath. And we look on the extent of their 
dominion, as they commit wickedness, and yet they will be like a drop. And we 
see the strength of their power, as they oppose the Almighty year after year, and 
yet they will be treated as spittle. And we contemplate the glory of their 
greatness, as they do not observe the commandments of the Most High, and yet 
they will pass away like smoke. And we ponder the beauty of their splendor, as 
they live in filthiness, and yet they will wither like grass that dries up. And we 
contemplate the strength of their cruel harshness, as they do not think about the 
end, and yet they will disperse like a wave that flows by. And we observe their 
swaggering power, as they repudiate the goodness of God who has given (it) to 
them, and yet they will pass away like a cloud that passes by.” 


d. 2 Maccabees 6:12—16: “I admonish all those who come into possession of this 
book that they not be discouraged by such cases of misfortune (as befell those 
who are loyal to the law), but rather to consider that the punishments happen not 
to destroy our people (Israel) but rather to discipline them. For God’s great grace 
is shown in not leaving the godless (in Israel) alone for a long time but rather 
having them suffer punishments. While the Lord waits long-sufferingly with all 
other peoples and punishes them only when the measure of their sins is full, he 
wanted to proceed with us in a different way, so that his vengeance would not 
befall us at the end, after we had already reached the further extent of our sins. 
Therefore, he never withdraws his mercy from us, and although he chastises his 
people with misfortune, he does not reject them.” | Babylonian Talmud Sotah 
9A: R. Hanina b. Papa (ca. 300) said, “God takes vengeance on a nation only 
when they are eliminated; for it says, ‘When the measure was full (when the 
measure became the measure) in the expulsion, you punished’ (Isa 27:8; so the 
midr.).” 


e. Tanhuma mshptym 92B: R. Levi (ca. 300) said in the name of R. Simeon b. 
Lagish (ca. 250), “See what is written, ‘And the hair of his head was pure as 
wool’ (Dan 7:9). God said, ‘When I have made myself pure vis-a-vis the nations 
because of the light commandments that they have fulfilled before me (i.e., when 
they get their full payment), in that hour it will happen that thrones (namely of 
the world powers) will fall.’ ” — In TanhB mshptym § 4 (42A) R. Levi is the 
author. | Midrash Esther 1:1 (84A): R. Levi (ca. 300) said in the name of R. 
Samuel b. Nahman (ca. 260), “It is written, ‘And the hair of his head was pure as 
wool’ (Dan 7:9); (this means:) that no creature has the slightest thing on him 
sh'yn lkl bryh 'tslw klwm (cf. John 14:30: kai en emoi ouk echei ouden).” R. 
Judan (ca. 350) said in the name of R. Aybo (Aibbu, ca. 320), “It is written, ‘I, I 
alone, have trodden the winepress, and no one from the nations assists me’ (Isa 
63:3). How is this so? Does God need the support of the nations so that he says, 
‘no one from the nations assists me’? Rather, God meant, ‘When I look over the 
tablets of the nations (the books managed in heaven about their deeds; see § 
Luke 10:20, #2) and no merit is found for them any longer before me (all their 
merits have been fully repaid), in that hour, “I will trample them in my anger and 
stomp on them in my wrath” (Isa 63:3).’ ” R. Phineas (ca. 360) and R. Hilgiah 
(ca. 320) said in the name of R. Simon (ca. 280), “It says, ‘It will happen on that 


day that I will seek to destroy all the goyim’ (Zech 12:9). ‘I will seek’: how can 
this be? Who hinders him? Rather God means, ‘When I look closely at the 
tablets of the nations of the world and no merit is found for them any longer 
before me, in that hour I will seek to destroy all the goyim.’ ” — The saying of 
R. Simon is found also in Tanh. mshptym 92B; TanhB mshptym 8 4 (42A). | 
Babylonian Talmud “Abodah Zarah 4A: R. Alexandrai (ca. 270) said, “What 
does ‘It will happen on that day that I will seek to destroy all the goyim’ (Zech 
12:9) mean? What is God talking about? ‘I will search their registers: if some 
merit is found for them, I will release them, but if not, I will destroy them.’ ” 


f. Babylonian Talmud Sotah 9A: Amemar (ca. 400) taught as a tannaitic 
tradition, “... What does ‘I, Yahweh, have not done it a second time, and you, 
sons of Jacob, have not ceased’ (Mal 3:6) mean? ‘I, Yahweh, have not done it a 
second time’: I have not struck a nation and had to do it a second time (they 
were destroyed already by the first blow); but you, sons of Jacob, are not 
destroyed (whenever my blows have hit you). This is what is written: ‘I will use 
up my arrows against them’ (Deut 32:23); my arrows come to an end, but they 
(the Israelites) do not come to an end.” 


3. The great turning point in Israel’s history, the dawn of the messianic time, also 
signifies a turning point for the fates of the nations. Every nation that Israel has 
served, with the Roman world empire leading the way,a will be subject to 
destruction by the Messiah: pestilence, fire, and sword will consume themb and 
gehenna will devour them.c Only the nations with which Israel has had no 
contact up until that time or by which they have at least not been trodden upon 
will remain alive.d All the nations left over will pay homage to the Messiah. His 
kingdom will be a universal monarchy in the fullest sense of the word;e he will 
keep all nations under his yoke,f mildly with Israel, strictly with the nations,g 
quelling revolt without the sword but only by the commanding word of his 
mouth.h He will manifest his sternness in not tolerating any resident alien or 
foreigner on Israel’s soil; only the “called” (invited) will be allowed to come to 
Jerusalem.i This is contradicted, though, by another opinion, namely that the 
sons of foreigners will be Israel’s field workers and gardeners; this of course 
presupposes that foreigners remain in Israel’s dwelling places.k Overall the 
agreed upon view of the ancient synagogue was probably that the gentiles would 


be tributaries to the Messiah and Israel in a political respect.! There was less 
unity in the judgment about the religious position that the nations of the world 
would occupy within the messianic world kingdom. Here there were two 
opposing orientations: the universalistic and the particularistic. 


A. The universalistic direction was the older of the two; it was guided by the 
thought of Old Testament prophecy and granted the gentiles access to Israel’s 
religious holy places. The Messiah was viewed as the redeemer of the whole 
worldm and was praised as the light of the nations,n as the banner that the 
gentiles will rally around.o He leads all who come into the world to repentance 
so that all the gentiles will turn to the truth;p he judges and he saves all the 
gentiles who call upon the Lord,gq so that great multitudes of them will attach 
themselves to the Israelites as full proselytesr and will serve God shoulder to 
shoulder with them, albeit from fear.s 


B. The particularistic orientation arose especially after the year 70 CE: the 
destruction of the temple, the persecutions under Hadrian had generated such 
hatred of the pagan world empire that no one liked to be reconciled to the idea of 
the universality of the messianic kingdom of God. It was explained: As Israel 
had lived alone in this world, so in the future the gentiles should have no benefit 
from Israel;t strongly universalistic sayings in the OT were reinterpreted and 
explained away.u Gradually the belief was that in the days of the Messiah no 
proselytes at all,v or at least none from the seed of Amalek,w that is, from the 
members of the Roman Empire, would be accepted. Only those who had 
attached themselves to the people of God in Israel’s times of suffering would be 
actual proselytes; but those who tried to connect themselves in times of fortune, 
they would not be acknowledged as proselytes.x R. Eliezer (ca. 90) said that in 
the days of the Messiah many gentiles would convert to Judaism as proselytes, 
but he calls them “intruding proselytes”; these were the ones who were never 
viewed as true proselytes.y The word of R. Yose (ca. 150) was interpreted in the 
same sense: in the future the gentiles of the world would come to become 
proselytes.z The particularistically minded circles of rabbinic Judaism did not at 
any rate think of a true proselytism of the gentiles in the messianic time. But in 
order to offer the gentiles something in a religious respect, the claim was 
marshaled that the Messiah would impose observance of 30 commandments on 


the gentiles.aa These 30 commandments, of which only some were 
enumerated,bb doubtlessly corresponded to the earlier Noachic commandments 
and were meant to eliminate the coarsest excesses of paganism and to compel 
the nations to bring their customs in some way into alignment with those of 
Israel. At the same time it can be discerned from the imposition of these 30 
commandments that particularlistically oriented Judaism intended approximately 
the same place in a religious respect for the gentiles in the messianic time that 
had previously been occupied by resident strangers (ger toshav): just as these 
had to avoid what was especially offensive to the strictly law-abiding Jew 
without thereby ever acquiring the character of proselytes—so too will it be for 
the gentile world in the days of the Messiah.cc Their religious incorporation into 
Israel will consist solely in their accepting certain morals and customs; otherwise 
they will remain, as they were before, a pagan world inwardly estranged from 
God. They will be proven to be this way as soon as the nations under Gog and 
Magog charge against Israel at the end of the messianic period. Then those 
nations will cast off all the commandments laid upon them and will make 
common cause with the hordes of Gog.dd Then however God’s patience will 
also come to an end. The great world judgment will begin: all nations will fall 
into gehennaee or will otherwise be done away with.ff Israel alone will 
remain,gg its dead will arise,hh and the claim will then become true: All Israel 
has a share in the future world. ii 


a. Supporting passages can be found in the excursus “This World, Days of the 
Messiah, and the Future World”; see further in n. b. 


b. In the pseudepigrapha, fire and sword appear as the main means of destruction 
(e.g., Jub. 9:15; 1 En. 62:12; 63:11; 91:12; Sib. Or. 4.172ff.; 1 En. 56:7; 90:19; 
94:7; 99:16; 100:1—3; 2 Bar. 70:8; 72:6). Yet it must be kept in mind that, apart 
from the last two passages, all the others belong to writings that do not 
differentiate the messianic period from the absolute end of time; in these 
writings the messianic judgment of the nations and the eschatological judgment 
of the world coincide. — In rabbinic literature, reference may be made to Tg. 
Yer. I Gen. 49:11: “How beautiful is the king, the Messiah, who will arise from 
the house of Judah. He girds his loins and comes down and marshals the battle 
lines against his enemies and kills kings along with their generals.” | TanhumaB 


tsw § 4 (8A): “It, the burnt offering, will remain on its fire” (Lev 6:2). By this 
(by 'wlh “burnt offering”) the wicked empire (= Rome) is (allegorically) meant, 
which has exalted 'ylth itself (interpretation of 'wlh); as it says, “If you soar high 
like the eagle, and if you make your nest among the stars” (Obad 4). And they 
will be judged (punished) by fire; as it says, “I looked until the animal was 
killed, and its head was destroyed and given to be burned with fire” (Dan 7:11). 
God said, “And the house of Jacob will become a fire and the house of Joseph a 
flame (and the house of Esau [= Rome] stubble, and they will scorch them ...)” 
(Obad 18). And what did he say through Moses? “It, the burnt offering, will 
remain on its fire” And after that (it says), “Deliverers will go up to Mount Zion 
to judge the mountain of Esau (= Rome), and the kingship (kingdom) will fall to 
Yahweh” (Obad 21). |I Pesigta 67B: R. Levi (ca. 300) said in the name of R. 
Hama b. Hanina (ca. 260), “The one who repaid the earlier ones will also repay 
the later ones; as Egypt (was punished) with blood, so too Edom (Rome), as it 
says, ‘I will give wonders in heaven and on earth: blood, fire, and pillars of 
smoke’ (Joel 3:3).... As Egypt with pestilence, so too Edom, as it says, ‘I will 
argue with him with pestilence and blood’ (Ezek 38:22).” || Tosefta Ta anit 3.1 
(218): R. Yose (ca. 150) said, “He will not bring a flood of water, but he will 
bring a flood of pestilence over the nations of the world in the days of the 
Messiah.” || Midrash Psalm 97 § 1 (211B): “Yahweh has acceded to his kingship 
(with the dawn of the messianic time) ..., the islands rejoice in great numbers” 
(Ps 97:1). Then he will come to fight with the nations of the world.... “Fire goes 
before him and consumes his enemies around him” (Ps 97:3): these are the 
nations of the world. || In Pesig. 51A, R. Azariah (ca. 380) interprets Song 2:10ff. 
in the following way, “ ‘The winter is gone’: this refers to the wicked (Roman) 
empire, which misleads people.... ‘The rain is over, is gone’: this refers to 
servitude.... ‘The time of song zmyr has arrived’: the time of the foreskin has 
come, to be cut off tzmr (= time of the uncircumcised, so that they may be 
destroyed), the time of the godless has come, to be shattered: ‘Yahweh has 
shattered the sticks of the godless, the rod of rulers’ (Isa 14:5). The time of the 
wicked (Roman) empire has come, to be destroyed; the time of the kingdom of 
heaven (the reign of God mlkwt shmym) has come, to be revealed. As it says, 
“Yahweh will be king over all the earth’ (Zech 14:9). “The voice of the turtledove 
is heard in our land’: this refers to the king, the Messiah; for it says, ‘How 
beautiful on the mountains are the feet of those who bring news of joy’ (Isa 
52:7). ‘The fig tree reddens its fruit.’ ” R. Hiyya b. Abba (ca. 280) said, “Right 
before the days of the Messiah a great pestilence will come, and the godless will 
be wiped out by it.” — Parallels are found in Midr. Song. 2:13 (100B); Pesiq. 
Rab. 15 (74B). 


c. 1 Enoch 63:10; 90:18, 26f.; 91:9: All the images of the pagans will be given 
up; the temples will be consumed with fire, and they will be removed from the 
whole earth, and they (the gentiles) will be cast into the damnation of fire and 
will perish in anger and in the massive eternal judgment.” — 1 Enoch 56:8: “In 
those days, Sheol will unlock its jaws. They (the nations) will sink down and 
their demise will be over. Sheol will devour sinners in the sight of the elect.” — 
It should be observed here that these passages do not differentiate the messianic 
judgment from the last judgment. | Genesis Rabbah 20 (13B): R. Levi (ca. 300) 
said, “In the future (= days of the Messiah) God will take the nations and cast 
them into gehenna. He will say to them, ‘Why did you torment my children?’ 
Then they will answer him, ‘From their midst and in their midst were some who 
came and vilified (denounced) them, one did this to the other.’ Then God will 
take these and those and cast them into gehenna.” || TanhumaB shmyny § 10 
(14B): “He (God) looked and made the nations jump up” (Hab 3:6). What does 
“He made jump up” mean?... R. Aha (ca. 320) said, “He made them leap to 
gehenna.” — The same is anonymous in TanhB brkh § 3 (27B). I See Tg. Isa. 
53:8, 9 see § Matt 8:17, A. | Midrash Psalm 104 § 18 (223A): “When the sun 
rises, they draw back” (Ps 104:22); when the sun of the king, the Messiah, rises, 
the nations of the world draw back; “and they will lie down in their dwellings”; 
where will they go? Into gehenna. 


d. 2 Baruch 72:2ff.: “When the time of my Messiah comes, he will call all the 
nations, and he will keep some alive and kill others. The following will come 
from him over the nations who will live: every people that does not know Israel 
and has not trampled the family of Jacob, this people is to remain alive, 
specifically because they will submit themselves among all peoples to your 
people. But all who took dominion over you or (otherwise) knew you, all these 
are to be handed over to the sword.” | Pesigta Rabbati 1 (2A): “All flesh will 
come (to worship before my face)” (Isa 66:23). “All flesh”: the ‘akum (non- 
Israelites; see S-B footnote 1 at § Matt 5:43, #1, n. g); but not all the ‘akum; 
rather the Messiah will accept (only) those who did not oppress Israel. || 2 
Baruch 13:1—12: “Then I, Baruch, stood on Mount Zion; and behold, a voice 
came from the heights (of heaven) and said to me, ‘Stand on your feet, Baruch, 
and hear the word of the Almighty God! Since you have marveled at what has 
befallen Zion, you are certainly to be kept (namely alive in the future world) 


until the end of the times, so that you may live to bear witness.’ If the (now) 
thriving cities (of the gentiles) ever say, ‘Why has the Almighty God brought 
punishment on us (at the dawn of the messianic time)?,’ you are to say to them, 
you along with those who are like you, all of you who have experienced this 
calamity (brought on Jerusalem): ‘This is the calamity and the punishments that 
now come upon you and upon your people, because you castigated our people at 
its time, so that the nations may be completely castigated and then they are to 
remain (in this situation).’ And if they say at that time, ‘How long (will this 
last)?,’ you are to say to them, ‘You who have drunk clear wine, now drink from 
its yeast too!’ The judgment of the exalted one is impartial. Therefore, he has not 
preserved his own children from the beginning, but rather has tormented them as 
well as those who hate them, because they sinned. Then they were castigated so 
that they could be cleansed of sin. But now, you peoples and nations, you are to 
be punished, because you have trampled the earth this whole time and have 
taken advantage of creation, as you should not have. For I have always shown 
good to you, but you have always denied the goodness!’ ” 


e. Numbers Rabbah 13 (170B): “And his (Nahshon’s) offering was a silver bowl 
...; a Silver basin, 70 shekels according to the shekel of the sanctuary” (Num 
7:13). He offered this corresponding to the kings of the house of David who 
would arise from him, who would rule over the sea and dry land under the 
firmament, as for example, Solomon and the king, the Messiah. Where do we 
read about Solomon? (A scriptural proof follows). Where do we read about the 
king, the Messiah? Because it is written: “Let him reign from sea to sea and from 
the (Euphrates) river to the ends of the earth” (Ps 72:8). Where do we hear about 
his rule over the land? Because it is written: “Every king will pay homage to 
him, all peoples will serve him” (Ps 72:11). It also says, “And behold, one like a 
son of man came with the clouds of heaven; ... and power was given to him ...” 
(Dan 7:13, 14). “And the stone that hit the image became a great rock and filled 
the whole earth” (Dan 2:35). So he (Nahshon) offered a bowl corresponding to 
the sea that surrounds the whole world and is like a bowl.... (He also offered) a 
silver basin mzrq, corresponding to the world which has been made like a ball 
that is tossed nzrq from hand to hand. Why its weight of 70 shekels? Because 
they both (Solomon and the Messiah) would rule over the 70 nations from one 
end of the world to the other. || Deuteronomy Rabbah 1 (196A): “Yahweh your 
God has multiplied you (and see, now you are like the stars of the sky in 
number)” (Deut 1:10). Why did he bless them (with the expression) “like the 


stars”?... As the stars rule from one end of the world to the other, so too Israel. | 
Pirge Rabbi Eliezer 11 (6C): Ten kings have ruled from one end of the world to 
the other. The 1st king was God, for he rules as king in heaven and on earth. 
(2nd—8th king: Nimrod, Joseph, Solomon, Ahab, Nebuchadnezzar, Cyrus, 
Alexander of Macedonia.) The 9th king, this is the king, the Messiah, for he will 
rule as king from one end of the world to the other; as it is written, “The stone 
that hit the image became a great rock and filled the whole earth” (Dan 2:35). 
The 10th king: he returns the kingship to its Lord (God; see the sequence in 1 
Cor 15:24). 


f. Psalms of Solomon 17:30f.: “He (the Messiah) will keep the gentiles under his 
yoke so that they will serve him, and he will manifestly glorify the Lord before 
the whole world and will make Jerusalem pure and holy, as it was in the 
beginning, so that the nations will come from the ends of the earth to see its 
glory, bringing as a gift their (the Israelites’) exhausted sons (who lived in the 
diaspora until that point), and to see the glory of the Lord with which God has 
glorified them.” || Jerusalem is the metropolis for all lands in Midr. Song. 1:5 
(87B); Exod. Rab. 23 (85A); TanhB dbrym 2B below. 


g. See SDeut § 1 (65A) at § Matt 1:21, #2, n. b. 


h. Tanhuma shwptym 19A: “If you approach a city to fight against it, call out to 
them for peace” (Deut 20:10). (Scripture) speaks of the king, the Messiah, who 
will begin peacefully with them; as it says, “He will offer peace to the goyim, 
and his dominion will go from sea to sea” (Zech 9:10). “And if they answer you 
peacefully” (Deut 20:11), so that they bind (obligate) themselves; as it says, 
“They will reforge their swords into plowshares and their spears into pruning 
hooks. No longer will a nation raise the sword against another nation, and they 
will no longer wage war.” (Isa 2:4). “And every people that is in it will pay 
tribute to you and serve you” (Deut 20:11); they are to offer gifts to him (the 
Messiah). As it says, “The nobles will come from Egypt” (Ps 68:32), for they 
will come in a hurry with their gift, “Cush, its hands will at once make an 
offering to God” (Ps 68:32), for they will at one come with their gift. “But if 


they will not make peace with you” (Deut 20:12); if a spirit of unrest (confusion) 
enters into them so that they rise up against the king, the Messiah, then he will 
immediately kill them. As it says, “He strikes the earth with the rod of his mouth 
and by the breath of his lips he kills the godless” (Isa 11:4). I Midrash Psalm 21 
§ 3 (90A): What does “the aresheth (the demand) of his lips” mean? The reshuth 
(force) that lies in his lips. If he (the Messiah) is told, “This and that land has 
risen up against you.” He will answer them, “The grasshopper is to go and 
destroy it; for it says, “He strikes the earth with the rod of his mouth” (Isa 11:4). 
“This and that eparchy has risen up against you.” (He will answer,) “The angel 
of death is to go and destroy them; for it says, ‘And the villain (Satan = the angel 
of death) kills at the behest of the breath of his lips’ ” (so Midr. Isa. 11:4). — A 
parallel passage is found in Midr. Ps. 2 § 3 (13A), where at the conclusion it is 
added: When they see their great distress, they will come and prostrate before 
the king, the Messiah, as it says, “They will prostrate before you with their face 
to the earth” (Isa 49:23). 


i. Psalms of Solomon 17:22, 28: “Gird him (the Messiah) with power, so that he 
may shatter unjust rulers, purify Jerusalem of gentiles who tread upon it 
despicably!... Neither resident alien nor foreigner may dwell among them in the 
future.” || Babylonian Talmud Baba Batra 75B: What does “over its assemblies” 
miqra’eha (Isa 4:5) mean? Rabbah (f 330) said that R. Yohanan (f 279) said, 
“The Jerusalem of the future world (here = days of the Messiah) will not be like 
the Jerusalem of this world. Whoever wanted to go up to the Jerusalem of this 
world went up to it; but only those who are invited hamzummanin there will be 
allowed to go up to the Jerusalem of the future world” (miqra'eha in Isa 4:5 is 
thus interpreted as “those invited to it.”) 


k. Babylonian Talmud Sanhedrin 91B: Ulla (ca. 280) objected, “It is written, ‘He 
will devour death forever, and Yahweh (so the Talmud cites) will wipe the tears 
away from every face’ (Isa 25:8). It is also written, ‘The young man will die at 
100. No longer will there be in that place a child who lives (a few) days’ (so the 
Talmud cites Isa 65:20. The 1st passage denies that death exists in the messianic 
time; the 2nd passage presupposes it). There is no contradiction: there it deals 
with Israelites, here with the nations of the world. But what do the nations of the 
world want? (They should not be destroyed in the messianic time!) Those are 


meant (who are left) of whom it is written, ‘Aliens zrym will be there and 
pasture your flocks and sons of foreigners will be your field workers and your 
gardeners’ (Isa 61:5).” | Babylonian Talmud Sabbat 32B: Resh Laqish (ca. 250) 
said, “Whoever meticulously observes the commandment about the show fringes 
will attain (will be honored), so that 2, 800 servants (slaves) serve him 
(specifically in the days of the Messiah); for it says, ‘So says Yahweh of hosts: 
“In those days, it will happen that ten men from every tongue of the gentiles will 
fasten onto the tips of a Judean’s tunic with the words, ‘We wish to go with you’ 
...? (Zech 8:23). (10 men from the 70 nations = 700 on 1 coat string, so 2, 800 
for four coat strings.) — According to SNum 15:38 § 115 (34B), this 
interpretation of Zech 8:23 seems to have been known already by R. Hanina b. 
Antigonos (ca. 150). || Midrash Ecclesiastes 2:8 (13B): R. Nathan (ca. 160) said, 
“... The nations of the world will be the Israelites’ servants (slaves) in the future 
(= days of the Messiah); as it is written in Isaiah, ‘Aliens will be there and 
pasture your flocks and sons of foreigners will be your field workers and your 
gardeners’ (Isa 61:5).” | Pesiqta Rabbati 36 (162B): In that hour (when the 
Messiah is revealed to his people), God will make the light of the king, the 
Messiah, and of Israel shine forth, and all the nations of the world will be in 
darkness and gloom. And they will all go to the light of the Messiah and of 
Israel; as it is said, “And nations (goyim) will go to your light and kings to the 
rising of your radiance” (Isa 60:3). And they will come and lick the dust under 
the feet of the king, the Messiah; as it says, “And they will lick the dust of your 
feet” (Isa 49:23). And they will all come and fall on their face before the 
Messiah and before Israel and will say to them, “We wish to be servants (slaves) 
to you and to Israel.” And everyone among the Israelites will have 2, 800 
servants (slaves); for it says, “And it will happen on that day (so the midr.) that 
ten men ...” (Zech 8:23; see above). 


l. See Tanh. shwptym 19A above in n. h. | Babylonian Talmud Pesahim 118B: 
Rab Kahana (ca. 250) said, “When R. Ishmael b. Yose (ca. 180) became sick, 
Rabbi (f 217?) sent word to him, ‘Tell us two or three things that you have said 
in the name of your father.’ He sent word to him, ‘My father said (the first saying 
follows, then the second), “One day Egypt will send a gift to the Messiah. He 
will think it should not be accepted from them.” ’ Then God will say to the 
Messiah, ‘Accept it from them; a shelter has been prepared for my children in 
Egypt!’ Immediately ‘the nobles will come from Egypt’ (Ps 68:32). Cush will 
then draw a conclusion about itself by moving from the lesser to the greater: ‘If 


this is the case with those who have enslaved them (the Israelites), should it not 
all the more be the case with me, the one who has not enslaved them?’ God will 
say to the Messiah, ‘Accept it from them!’ Immediately ‘Cush, its hands will 
hurriedly offer (gifts) to God’ (Ps 68:32). The wicked empire (= Rome) will 
draw a conclusion about itself by moving from the lesser to the greater: ‘If this is 
the case with those who are not their (Israel’s) brothers, should it not all the more 
be the case with us who are their brothers?’ Then God will say to Gabriel, ‘Hit 
the animal of the reed chyt qnh” (Ps 68:31)! Hit the animal and prepare chyh 
wqnh a community for yourself!’ ” — A parallel can be found in Exod. Rab. 35 
(95B). | Targum Isaiah 16:1: “They will bring tribute missin to the mountain twr 
of the community of Zion to the Messiah of Israel, who will have power over all 
the inhabitants of the desert.”* || The gifts that the nations will offer to the 
Messiah are discussed further in Gen. Rab. 78 (50C); Midr. Esth. 1:1 (83B); 
Midr. Ps. 68 § 15 (160B); see also Midr. Ps. 87 § 6 (189B); Midr. Song. 4:8 
(114A); see some passages on this point at § Matt 2:11. 


m. 4 Ezra 13:25f.: “When you have seen a man arising from the heart of the sea, 
this is the one the Most High keeps ages long, by whom he will redeem the 
creation (Messiah = world redeemer); he himself will fashion a new order among 
those who remain.” 


n. See 1 En. 48:4 at § Acts 13:47; see also the admittedly mostly different 
passages at § Luke 2:32. | See Pesiq. Rab. 36 (162B) above in n. k. I Midrash 
Psalm 72 § 5 (163B): As the sun and the moon shine in this world, so will the 
righteous shine in the future world (in the days of the Messiah); as it says, 
“Nations (goyim) will go to your light and kings to the rising of your radiance” 
(Isa 60:3). ll TanhumaB bh'ltk § 3 toward the end. 


o. Tanhuma wychy 57B: “The obedience of the nations will be bestowed on 
him” (Gen 49:10). He (the Messiah) is the one to whom the gentiles will gather; 
as it says, “The shoot of Isaiah, who will be the banner of the nations, the 
gentiles will seek him out” (Isa 11:10). — The same is found in Gen. Rab. 99 
(63C). ll Tanhuma wychy 57B: “The obedience of the nations yght 'mym will be 


bestowed on him” (Gen 49:10). He will blunt yghh (read this instead of yght) the 
teeth of the nations, as it says, “They (the gentiles) will put their hand over their 
mouth, their ears will be deaf” (Mic 7:16). A different explanation is as follows: 
“The obedience of the nations will be bestowed on him.” yqht (now interpreted = 
yiqgahath = ytght “will be gathered”) refers to the one to whom they (the 
nations) will one day be gathered mtghlyn; as it says, “The shoot of Isaiah ...” 
(Isa 11:10, as before). — The same is found in Gen. Rab. 99 (63C). 


p. Midrash Song of Songs 7:5 (127B): “The word of Yahweh concerning the 
land of Hadrach” (so the midr. here on Zech 9:1). Hadrach: this is the king, the 
Messiah, who will lead (hdryk wordplay on hdrk) all who come into the world to 
repentance before God. | Tobit 14:6f.: “All gentiles will convert to the truth and 
fear of God, the Lord, and will bury their idols, and all the gentiles will praise 
the Lord, and his people will give thanks to God, and the Lord will exalt his 
people.” 


q. Testament of Judah 24: “Then the scepter of my kingdom will shine forth, and 
a sapling (the Messiah) will arise on your root (that is, the root of the tribe of 
Judah). And by him a scepter of righteousness will arise for the gentiles, to judge 
and to save all who call upon the Lord.” — Armenian translation: “Then the 
shoot will proceed from me (Judah) and the scepter (the royal rod) of the 
kingship will sprout and the base will be laid from your rootstock. From the 
same the staff (scepter) of righteousness will arise for the gentiles, to judge and 
to save (deliver) all who call on him.” 


r. Babylonian Talmud ‘Abodah Zarah 3B: R. Yose (ca. 150) said, “In the future 
(= days of the Messiah) the nations of the world will come to become 
proselytes.” || Tosefta Berakot 6.2 (14): Whoever sees an idol (image of an idol, 
temple of an idol, etc.) says (as a word of praise), “Blessed the long-suffering 
one! Whoever sees a place from which an idol has been destroyed says, ‘Blessed 
be the one who has destroyed idols from our land! May it be your will, Yahweh 
our God, that idolatry be eradicated from our land and all places in Israel; and 
turn the heart of those who venerate them to serve you!’ (This is followed in 


other editions by:) This does not need to be said abroad, because the majority 
consists of goyim.” R. Simeon (ca. 150) said, “This should also be said abroad, 
because they will one day become proselytes; as it says, ‘Then I will give 
purified lips to the nations, so that they all may call on the name of Yahweh, to 
serve him with one shoulder (Zeph 3:9).’ ” — The complete text is found as a 
baraita in b. Ber. 57B, except it reads R. Simeon b. Eleazar (ca. 180) instead of 
R. Simeon. || Numbers Rabbah 1 (135C): (R. Joshua b. Levi [ca. 250] said,) “In 
the future world (= days of the Messiah) when the nations see how God is with 
the Israelites, they will come to attach themselves to them (see Zech 8:23 at n. 
k).” The same is found in TanhB bmdbr §3 (3A). I Midrash Song of Songs 1:3 
(85B): R. Berekhiah (ca. 340) said, “The Israelites said to God, ‘By bringing 
light to the world, your name will become great in the world.’ And what is this 
light?” Redemption. For when you bring it to us, many aliens will come and 
become proselytes and will be added to us, as Jethro and Rahab. | TanhumaB 
wyr' § 38 (54B): God said, “In this world individuals have become proselytes by 
the mediation of the righteous (in Israel); but in the future world (= days of the 
Messiah) I will bring the righteous (among the goyim) under the wings of the 
Shekinah, as it says, ‘Then I will give purified lips to the nations ...’ (Zeph 
3:9).” 


s. Tobit 13:11: “Many nations will come from afar to the name of the Lord our 
God with gifts in their hands, gifts for the king of heaven. From generation to 
generation they will praise you and sing praise to your name.” | Sibylline 
Oracles 3:710ff.: “Then (in the messianic time) all islands and cities will say 
how much the immortal God loves those men (the Israelites).... They will make 
sweet speech resound from their mouth in songs: ‘Come, bowing down to the 
earth, let us all beseech the immortal king, the great and eternal God. Let us send 
gifts to the temple, for he alone is the ruler, and let us all remember the law of 
the Most High God, the law that is most just among all those on earth.... Come, 
falling on our face in the house of God, let us regale God our creator with songs. 
...” Sibylline Oracles 3:772ff.: “From the whole earth they will bring incense 
and gifts to the house of the great God, and there will be no other house among 
people to be known to posterity other than this one that God has given to 
believing men to honor.” | ‘Abot de Rabbi Nathan 35 at the end: R. Simeon b. 
Gamaliel (ca. 140) said, “In Jerusalem one day all the nations and kings will 
gather; as it says, ‘All the gentiles will gather at Jerusalem in the name of 
Yahweh’ (Jer 3:17).” I Genesis Rabbah 88 (56B): Who would have expected that 


God would raise the fallen shack of David; as it says, “On that day I will raise 
the shack of David” (Amos 9:11). (Who would have expected) that the whole 
world would be one federation; as it says, “Then I will give purified lips to the 
nations, so that they all may call on the name of Yahweh, to serve him with one 
shoulder” (Zeph 3:9)! I Midrash Psalm 66 § 1 (157B): “For the leader of music, 
a psalm. Rejoice in God, all lands, sing the honor of his name!” (Ps 66:1f.). This 
is what Scripture says, “Then I will give purified lips to the nations, so that they 
all may call on the name of Yahweh, to serve him with one shoulder” (Zeph 3:9). 
R. Yohanan (f 279) said, “What is the service of God? Prayer tplh; see Deut 
11:13; Ps 100:2; 95:1; Dan 6:17 compared with Dan 6:11. Say to God, ‘ “How 
formidable are your works!” (Ps 66:3). As it was said to him at the sea, “Who is 
like you among the gods, Yahweh” (Exod 15:11)?’ So too I will not say to him, 
‘How formidable are your works!’ And likewise Isaiah said, ‘It will happen, as 
often as there is anew moon, on that new moon, and as often as the Sabbath 
comes, on that Sabbath, all flesh will come to worship before my face’ (Isa 
66:23). And it also says, ‘All the nations you have made will come and worship’ 
(Ps 86:9), and not only just all the goyim, but also ‘the whole earth must worship 
you’ (Ps 66:4)! Why? Because there will no longer be any kingship or ruler for 
flesh and blood. Likewise, the sons of Korah said, ‘All you nations, clap your 
hands, rejoice in God with the sound of jubilation!’ (Ps 47:2). Why? “For 
Yahweh, the Most High, is fearsome, a great king over the whole earth’ (Ps 
47:3). In that hour ‘Yahweh will become king over all the earth; on that day 
Yahweh will be one and his name will be one’ (Zech 14:9).” I Midrash Psalm 96 
§ 2 (211A): “Give to Yahweh, you families of the nations, give to Yahweh honor 
and power” (Ps 96:7)! This pertains to the future (days of the Messiah). “Bring a 
gift” (Mincha) (Ps 96:8), for it is written: “Kings will bring you gifs” (Ps 68:30). 
“Worship Yahweh” (Ps 96:9), for it is written: “All flesh will come to worship 
before my face, says Yahweh” (Isa 66:23). On that day (it will happen): “Say 
among the goyim, ‘Yahweh has become king’ (Ps 96:10).” For it is written, 
“Yahweh will be king over all the earth” (Zech 14:9). “He also established the 
world” (Ps 96:10), through righteousness; “so that it does not falter” (Ps 96:10), 
for there will no longer be any godless people in the world. “He will judge the 
nations equitably” (Ps 96:10); for the nations will be judged before him only 
equitably (justly and fairly); and there is nothing in them for them to rely on (no 
merit in their favor), they will be destroyed. Then “the heavens will rejoice and 
the earth will exult” (Ps 96:11) over the redemption of Israel. “The field will 
rejoice” (Ps 96:12): this is the garden of Eden that will rejoice over the joy of the 
righteous. — It should be noted how here the days of the Messiah in the sense of 
a later time are so idealized that they seem to overlap with the eschatological 


‘olam ha-ba. || Targum Zephaniah 3:9: “Then I will change the language of the 
nations into the one chosen one, so that they may all worship in the name of 
Yahweh, so that they may all serve before him with one shoulder.” || Targum 
Zechariah 14:9: “The kingship of Yahweh will be revealed over all the 
inhabitants of the earth. In that time they will serve before Yahweh with one 
shoulder; for his name will be firmly established in the world, and there will be 
none beside him.” || Tanhuma nch 15A: God said, “In this world my creatures 
have been split in two because of the evil inclination and have been divided into 
70 languages; but in the future world (= days of the Messiah) they will all be like 
one shoulder, to call upon my name, and to serve me.” As it says, “Then I will 
give the nations pure lips ...” (Zeph 3:9). And Israel’s subjugation among the 
nations will cease so that they may serve God with joy; as it says, “Serve 
Yahweh with joy” (Ps 100:2). But the nations, the idolaters, will serve him with 
trembling. When, for example, someone’s son serves him, he serves with joy. He 
says, “If I ruin something before my father, he will not become angry with me, 
for he loves me.” Therefore, he serves with joy. But a foreign slave serves with 
fear. He says, “If I ruin something before him, he will become angry with me.” 
Therefore, he serves him with fear. It is the same with the nations, the idolaters. 
What is written about them? “Why do the gentiles rage and the nations think 
vain things” (Ps 2:1)? The whole psalm speaks of the nations, the idolaters. What 
is written at the end of the psalm? “Serve Yahweh with fear and rejoice with 
trembling. Kiss the Son” (Ps 2:11f.). David says to them, “Watch yourselves and 
do not twist the way ‘lest he become angry with you and you perish in the way’ 
(Ps 2:12).” This means: he gets angry with you because of a small matter. But 
what is written about Israel? “Serve Yahweh with joy, come before his face with 
rejoicing” (Ps 100:2). — The same is found in a briefer form in TanhB nch § 28 
(28B). || Midrash Psalm 86 § 4 (187A): “All the gentiles that you have made will 
come and worship before you, Yahweh” (Ps 86:9), whether they want to or not, 
with a broken neck. 


t. Sifre Deuteronomy 32:12 § 315 (135A): “Yahweh alone led it (Israel)” (Deut 
32:12) (the midr. reads: Yahweh settled it for himself alone). God said to the 
Israelites, “Just as you alone have lived in this world without having even the 
smallest pleasure from the nations of the world (Text: ‘akum), so in the future (= 
days of the Messiah) I will make you live so that none of the ‘akum (non- 
Israelites) will have even the smallest pleasure from you.” — See TanhB nsh' § 
13 (16A) at § Rom 3:9 A, #1, n. f: “In the future too I will choose only you 


(Israelites).” 


u. Babylonian Talmud Menahot 110A: Rab Shimi b. Hiyya (ca. 250) held against 
Rab (t 247), “ ‘From the rising of the sun until its setting my name is great 
among the gentiles, and everywhere incense and pure offerings are offered to my 
name; for my name is great among the gentiles’ (Mal 1:11).” He answered him, 
“You are Shimi (and you raise such an objection)?... Since God is everywhere, 
(he can say,) ‘Incense is offered to my name everywhere.’ ” (Where God accepts 
incense, it is, as it were, offered to him, even if in fact the only place it can be 
offered is in Jerusalem; drawing any implication about the gentiles presenting 
offerings is thus unjustified.) “What do you mean?” R. Samuel b. Nahman (ca. 
260) said that R. Jonathan (ca. 220) said, “These are the students everywhere 
who devote themselves to the Torah. ‘I count it for them’ (God says) ‘as if they 
lit incense and offered it to my name.’ ‘And pure offerings’: this is the study of 
the Torah in purity: first one takes a wife and then studies the Torah (undisturbed 
by impure thoughts).” | TanhumaB 'chry § 14 (34B): R. Ammi (ca. 300) asked R. 
Samuel b. Nahman (ca. 260), “What does ‘Everywhere incense is offered to my 
name’ (Mal 1:11) mean? The Torah warns, ‘Be careful not to offer your burnt 
offerings at any random place that you see, but rather in the place Yahweh will 
choose’ (Deut 12:13f.). And likewise it says, ‘Anyone from the house of Israel 
who ... slaughters ... a bull or a lamb and does not bring it to the entrance of the 
tent of revelation ..., it is to be counted for such a man as bloodguilt’ (Lev 
17:3f.). And the prophet says, ‘Everywhere incense is offered to my name?!’ R. 
Samuel b. Nahman answered him, “What is the pure offering that is lit 
everywhere and offered to God’s name? This is the Mincha prayer (the 
eighteenth prayer to be prayed toward evening); for incense is nothing other than 
the Mincha prayer. As it says, ‘May my prayer be as incense before you’ (Ps 
141:2). It also says, ‘Elijah came near at the time when the Mincha goes up’ (1 
Kgs 18:36).” — A similar anonymous explanation is found in Num. Rab. 13 
(169B). I Pesigqta 60B: Rab Huna (ca. 350) said, “ ‘From the rising of the sun ... 
incense and pure offering (Mincha) is offered to my name’ (Mal 1:11). How is 
this so? Is there a pure Mincha in Babylon? God only meant, ‘Since you (in your 
studies etc.) devote yourselves to them (to the portions of Scripture that deal 
with offerings, it is as if you presented (the said) offerings.’ ” ll Midrash Psalm 
87 § 6 (190A): When they (those who have brought the Israelites from the places 
of exile to Jerusalem as a votive offering for Yahweh [Isa 66:20]) depart, to 
separate from the king, the Messiah, the nations before the Messiah will tell of 


the glory of the Israelites and say, “This one is a priest and this one a Levite and 
this one an (ordinary) Israelite.” And why? Because they had been sold as slaves 
and their bloodlines had gone into oblivion because of their servitude in exile, 
and they (themselves) were forgotten and became goyim by compulsion. R. 
Eleazar (ca. 270) said, “ ‘And I will also take some from them as Levitical 
priests, says Yahweh’ (Isa 66:21); from the goyim who bring the Israelites to the 
king, the Messiah; from them he designates each one who is a priest or a Levite 
or a (plain) Israelite. ‘And I will also take from them’: from those who bring and 
from those who are brought,® (for it says,) ‘and also’ from them I will take, says 
Yahweh (the ‘and also’ implies: apart from those who bring, still others, namely 
the ones brought).” And where did Yahweh say this? R. Phineas, the priest, b. 
Hama (ca. 360) said, “ ‘What is hidden belongs to Yahweh, our God’ (Deut 
29:28).” — Thus, those goyim from whose number God will one day take priests 
are originally Israelites who had gradually become goyim while abroad under 
the compulsion of distress. 


v. See the baraita in b. Yebam. 24B at § Matt 23:15 A, n. r; the same is found in 
a baraita in b. ‘Abod. Zar. 3B. 


w. Mekilta Exodus 17:16 (64A): “Truly the hand at the throne of Yahweh, 
Yahweh has war against Amalek from generation to generation” (Exod 17:16). 
R. Eliezer (ca. 90) said, “Yahweh swore by the throne of his glory that he would 
accept anyone (as a proselyte), irrespective of the people he may come from, but 
he will not accept from Amalek (= Esau = Rome) and his house.” — The same is 
found in Pesiq. 28B; in Tanh. ky tts' 23A as a baraita in the name of R. Ilai (ca. 
110); in Pesiq. Rab. 12 (51A) the author is R. Eliezer b. Jacob (ca. 150). 


x. Babylonian Talmud Yebamot 24B in a baraita at § Matt 23:15 A, n. r. 


y. Babylonian Talmud “Abodah Zarah 24A at § Matt 23:15 A, n. b. 


z. Babylonian Talmud ‘“Abodah Zarah 3B in a baraita at § Matt 23:15 A, n. r. 


aa. Jerusalem Talmud “Abodah Zarah 2.40C.13: Rab Huna (f 297) said in the 
name of Rab (f 247), “ “Then they weighed my payment: thirty pieces of silver’ 
(Zech 11:12): these are the 30 commandments that one day (in the days of the 
Messiah) the Noachides (= non-Israelites) will take on themselves.” The rabbis 
said, “These are the 30 righteous people whom the world will (never) lack.” | 
Genesis Rabbah 98 (62A): R. Hanin (ca. 300) said, “The Israelites will not need 
the teaching of the king, the Messiah, in the future; for it says, “The goyim will 
seek him out’ (Isa 11:10), but not the Israelites. If this is the case, why does the 
king, the Messiah, come and what will he do? (He will come) to collect the 
exiles of Israel and to give them (the goyim) 30 commandments. This is what is 
written, ‘Then I said to them, “If it is pleasing in your sight (give me my 
payment....” Then they weighed my payment: thirty pieces of silver)’ (Zech 
11:12).” Rab (t 247) said, “These are the 30 heroes (= righteous people, without 
whom the world could not continue to exist).” R. Yohanan (t 279) said, “These 
are the 30 commandments (for the Noachides in the messianic time).” || Midrash 
Psalm 21 § 1 (89A): “For the leader of music. A psalm of David. Yahweh, the 
king rejoices in your strength” (Ps 21:1f.). This is what Scripture says: “It will 
happen on that day that the shoot of Isaiah, who will be the banner of the nations 
—the gentiles will seek him out” (Isa 11:10). This is the Messiah, the son of 
David, who will be hidden until the time of the appointed date. R. Tanhuma (ca. 
380) said, “The king, the Messiah, will come only to give the 6 (read: 30) 
commandments to the nations of the world, pertaining to, for example, the 
sukkah, the festal bouquet, and phylacteries. But all the Israelites will study the 
Torah from God; as it says, ‘All your sons will be disciples of Yahweh’ (Isa 
54:13). Why (will the Messiah come only to give the goyim 30 
commandments)? Because of the passage of Scripture: ‘The goyim will seek him 
out’ (Isa 11:10).” | In b. Hul. 92A the 30 commandments already belong to the 
past: “Then they weighed my payment: thirty pieces of silver” (Zech 11:12). R. 
(read: Rab) Judah (f 299) said, “These are the 30 righteous ones among the 
nations of the world, for whose sake the nations of the world continue to exist.” 
Ulla (ca. 280) said, “These are the 30 commandments, that the Noachides took 
on themselves, but they kept only three: the one that prohibits prescribing 
marriage for males (pederasty); and the other that prohibits them from weighing 
the flesh of a dead person in a meat store (for sale); and the third, which 
commands them to honor the Torah.” 


bb. See the baraita in b. ‘Abod. Zar. 3B at § Matt 23:15 A, n. r; Midr. Ps. 21 § 1 
(89A) above in n. aa. 


cc. See the saying of Abbayye (t 338/39) in b. ‘Abod. Zar. 24A: Rab Joseph (f 
333) said, “What passage of Scripture (proves the opinion of R. Eliezer [ca. 90] 
that in the future all will impose themselves as proselytes)? ‘Then I will give the 
nations pure lips ...” (Zeph 3:9).” Abbayye answered him, “But it might mean 
(only) that they will turn away from idolatry (but otherwise remain gentiles)!” 
Rab Joseph said to him, “It is written, ‘So that they may serve him with one 
shoulder’ (shoulder to shoulder with Israel; Zeph 3:9).” 


dd. See the baraita in b. ‘Abod. Zar. 3B at § Matt 23:15 A, n. r. | Jerusalem 
Talmud ‘Abodah Zarah 2.40C.19: R. Hiyya b. Lulianai (ca. 360) said in the 
name of R. Hoshaiah (I, ca. 225; I, ca. 300), “One day (in the days of the 
Messiah) the Noachides will take all the commandments on themselves. What is 
the scriptural basis? ‘Then I will give the nations pure lips’ (Zeph 3:9). But at the 
end they will fall away again. What is the scriptural basis? ‘Let us tear apart their 
bonds and cast their chains off of us’ (Ps 2:3). The one refers to the 
commandments concerning phylacteries, and the other the commandments 
concerning show threads.” — See further at § Rev 20:8f.;8¢ here there are also 
various opinions about the time of the appearance of Gog and Magog. 


ee. See supporting passages in the excursus “Sheol, Gehenna, and the Garden of 
Eden,” II, #10, n. o. | TanhumaB tsw § 4 (8A): In the future world (after the days 
of the Messiah) when God takes vengeance on Esau (= Rome), what will Esau 
do? He will drape himself in his prayer shawl like a lion (another reading: like 
an elder) and come and sit down next to Jacob; for it says, “If you make your 
nest among the stars” (Obad 4), and by the “stars” only the Israelites are meant, 
as it says: “Look to heaven and count the stars.... So will your seed be” (Gen 
15:5). Then Jacob will say to him, “My brother, you should not be like me! For it 
says, ‘Woe, your word is death; woe, descend into Sheol!’ (Hos 13:14 is 


interpreted in this way by taking ehi where? as = 'hy = hi woe!) Pure woe were 
the edicts that you issued against me! You determined that I should serve idols: if 
I had done it, I would have incurred death by God’s hand (the punishment of 
eradication), and if I had not done it, you would have killed me. Therefore, 
“Woe, your word is death! Woe, descend qtbk into Sheol!’ ” This is a Greek 
word (i.e., qtbk is = kataba “descend”!). When Esau descends into Sheol, Jacob 
will remain all alone; as it says, “It will happen on all the earth, says Yahweh, 
that two parts will be eradicated, perish, and the third part will be left” (Zech 
13:8). And the third part is nothing other than Israel; as it says, “On that day 
Israel will be the third” (Isa 19:24).... When Esau is removed from the world, 
God and Israel will remain; as it says, “My dove, my uninjured one, is one” (so 
Midr. Song. 6:9). It also says, “Yahweh settled it (Israel) alone, and there is no 
foreign god alongside him” (so Midr. Deut. 32:12; see SDeut 32:12 § 315 above 
in n. t). — A parallel is found in Tanh. tsy 139B. | TanhumaB shwptym 8 10 
(16B): “All the gods will worship him” (Ps 97:7). The nations of the world will 
say to their idols (on the day of the last judgment), “Come, we will worship 
before God, for you have led us astray.” Immediately the idols will go right 
along (see Isa 2:18), and then God will cast the nations of the world into 
gehenna. This is why it says: “All who serve idols will be put to shame” (Ps 
97:7). I Midrash Psalm 49 § 2 (139B): (“The children of men and the sons of 
man” [Ps 49:3]:) these are the 70 nations who will one day go down to gehenna. 


ff. Judith 16:18: “Woe to the nations that have risen up against my people. The 
Lord, the Almighty, will punish them on the day of judgment by putting fire and 
worms in their flesh (Isa 66:24) so that they will howl from pain forever.” Il See 
further the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #10, n. k. 


gg. Midrash Psalm 2 § 14 (16A): The nations of the world say, “This world has 
been made for us.” In the future, when the day of the (last) judgment comes, they 
will be dragged into gehenna; as it says, “And the nations will be fires of lime” 
(Isa 33:12). It also says, “Strike with the sickle, for the harvest is ripe ...” (Joel 
3:13). But the Israelites in the future will be the only ones left; as it says, 
“Yahweh will leave only him (Jacob = Israel)” (Deut 32:12; so the midr.). | 
Deuteronomy Rabbah 2 (199C): R. Judah b. Simon (ca. 320) said, “ < “It will 
happen on all the earth,” says Yahweh, “that two parts will be eradicated, perish, 


and the third part will be left” ’ (Zech 13:8). The mouths that say, ‘There are two 
divinities’ (interpretation of py shnym; those who profess the Christian faith are 
meant), will be eradicated and perish. And who will still be around that day? 
‘The third will be left:’ the Israelites are meant, who are called threefold because 
they consist of three classes: the priests, the Levites, and the (plain) Israelites, 
(or) because they stem from three fathers, Abraham, Isaac and Jacob.” | See 
further at TanhB tsw § 4 above in n. ee. 


hh. See supporting passages in the excursus “General or Partial Resurrection of 
the Dead?” 


ii. Mishnah Sanhedrin 10.1: All Israel has a share in the future world; for it says, 
“And your people, they are all righteous ones; they will possess the land (in the 

sense of the midr. probably more correctly: the earth) forever.” See the excursus 
“Sheol, Gehenna, and the Garden of Eden,” II, #5. 


3:9 B: For we have already charged Jews and gentiles, 
that they all stand under sin. 


The fact of general sinfulness is a firm fact of experience for the ancient 
synagogue. Even the best could not survive if God entered into judgment with 
them; for they have all sinned.a There is no death without sin;b so, since all die, 
all must be sinners. Alongside this affirmation there are however other 
statements that offset the claims just made. A whole line of men are named who 
went through life without any sin: above all the three patriarchs Abraham, Isaac, 
and Jacob; also Elijah, Hezekiah, Benjamin, the son of Jacob, Amram, the father 
of Moses, Isai, the father of David, Chileab, the son of David, as well as Moses 
and Aaron.c People are mentioned who never tasted sin in their life,d or who 
kept the whole Torah from the first to the last letter.e Finally, some rabbis could 
boldly ask whether they had departed even a bit from the Torah. In all 


seriousness they think that they completely kept the whole law of God.f As far 
as We Can see, no one ever tried to balance these two lines of thought with each 
other.g 


a. 4 Ezra 3:21: “Because of his evil heart the first Adam (person) strayed into sin 
and guilt, and likewise all who were born from him.” — 4 Ezra 7:46: “Who is 
there among the living who has not sinned? Who among those born of a woman 
has not broken your covenant?” — 4 Ezra 7:68: “For all who have been born are 
marred by godlessness, full of sins, laden with guilt.” — 4 Ezra 8:35: “For in 
truth there is no one of those born of woman who has not sinned, no one of the 
living who has not done wrong.” || 2 Enoch 39:8: “As fearful and dangerous as it 
is to stand before the face of an earthly king, how much more terrible and 
dangerous it is to stand before the face of the heavenly king, the ruler over the 
living and the dead, and of the heavenly hosts! Who will survive in that endless 
pain?” | TanhumaB shwptym 8 7 (15B): Rabban Yohanan b. Zakkai (f ca. 80) 
had said, “ ‘I will draw near to you in judgment and will be a swift witness about 
the sorcerers and adulterers and perjurers and those who slight the day laborer in 
his payment, who oppress the widow and orphan and alien’ (Mal 3:5). Woe to us 
because of the day of judgment, woe to us because of the day of rebuke!” — See 
the similar remark of R. Eleazar b. Azariah (ca. 100) in Gen. Rab. 93 (59B) in 
the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #10, n. 1. I Leviticus 
Rabbah 14 (115B): “See, I was born in sin” (Ps 51:7). R. Aha (ca. 320) said, 
“Even if someone were the most pious among the pious, it is still not possible 
that he would not in some way be in sin.” || A baraita in b. “Arak. 17A: R. Eliezer 
the elder (ca. 90) said, “If God entered into judgment with Abraham, Isaac, and 
Jacob, they would not survive because of the rebuke (i.e., because of the 
accusation that could be made against them); for it says, ‘And now come here so 
that I may argue with you before Yahweh because of all the blessings of Yahweh 
that he has done to you and to your ancestors’ (1 Sam 12:7).” — Light is shed on 
what the three patriarchs could be accused of in Midr. Eccl. 4:3 (22B); see § 
Matt 5:23, D. See also the following quotation. || Midrash Psalm 143 § 1 (266B): 
“A psalm of David. Yahweh, hear my prayer, heed my plea.... Do not enter into 
judgment with your servant, for before you no one living is righteous” (Ps 
143:1f.). Solomon said, “A king, who sits in the seat of judgment, separates all 
evil, looking with his eyes. Who can say, ‘I have kept my heart pure, I have 
become pure of sin?’ ” (Prov 20:8). Who can say on the day of judgment, “I am 
pure of my sin? No person can stand.” Likewise, he says, “Who can abide the 


day of his arrival and who can stand when he appears?” (Mal 3:2). Who can 
stand on the day of judgment? And, likewise, Jeremiah says, “Ask and see if a 
man can give birth! Why then do I see every man with his hands on his hips like 
a woman giving birth and all their faces have become pale?” (Jer 30:6). There is 
no person on that day whose face would be light-hearted, but rather “all faces 
have become pale,” even Abraham because of Ishmael even Isaac because of 
Esau and even those above (the angelic realm) because of Israel (cf. the saying 
of R. Yohanan on Jer 30:6 in b. Sanh. 98B). For it says, “All faces will become 
pale.” David said to him (God), “I ask you, lo, I plea before you that you answer 
me and show mercy to me because of that day.” This is why it says, “Yahweh, 
hear my prayer ...” (Ps 143:1); if you do not show me mercy, who can stand? 
And, likewise, Job said, “O, if you would hide me in the kingdom of the dead” 
(Job 14:13)! God said to him, “Forever?” He answered. “Until the judgment is 
over, until the anger is gone, until the wrath is gone, ‘until your wrath turns.’ ” 
Likewise, David said, “Do not enter into judgment with your servant ...” (Ps 
143:2). David said before God, “Will you bring me into judgment? Is there a 
servant (slave) who enters into judgment with his lord?” And likewise Scripture 
says, “If I sinned, woe to me!” (Job 10:15). Why? Everything is your servant, 
and everything that is his belongs to his lord (see excursus “The Nature of 
Ancient Jewish Slavery”). And, likewise, it says, “Just do not do two things to 
me (then I will not hide from your face): remove your hand from me (and do not 
let terror of you numb me)” (Job 13:20f). “Remember that you formed me like 
clay.... Did you not clothe me with skin and flesh?... You have shown me life 
and grace” (Job 10:9, 11f.). With all that, will you place me in judgment? Why? 
“A human, born of woman, ... springs up like a flower ...; do you set your eyes 
on him, will you bring me to judgment!” (Job 14:1-3). This is why it says, “Who 
can say, ‘I have kept my heart pure’ ” (Prov 20:9)? No one can declare himself 
zkwt righteous in the judgment. Why? If they sinned against you. But there is no 
one who has not sinned!” (1 Kgs 8:46). Likewise, it says, “There is no one 
righteous on earth, who would do good and not sin” (Eccl 7:20). Even the 
heavens are not pure in his eyes, even the stars are not pure in his eyes. This is 
why it says, “For before you no one living kl chy is righteous” (Ps 143:2). What 
does “no one living” mean? No one living is righteous before you, look, are the 
dead righteous? Rather even the holy beings hchywt of the upper world cannot 
justify themselves hytsdq before you on that day. This is why it says, “For before 
you no one living is righteous.” | See b. Hag. 4B at § Matt 19:20 A, near the end; 
see b. Sanh. 101A inn. f. 


b. See b. Sabb. 55A at § Matt 19:20 A, near beginning. 


c. See m. Qidd. 4.14; b. B. Bat. 17A; Lev. Rab. 27 (125C); y. Ber. 4.8B.38; b. 
Sabb. 55A at § Matt 19:20 A. 


d. For example, Midr. Eccl. 1:8 (9B) at § Matt 4:17 A, #2; b. Pesah. 87A; b. 
‘Erub. 21B; Midr. Song. 7:14 (130A). 


e. Babylonian Talmud Sabbat 55A at § Matt 19:20 A.—The expression: “to keep 
the Torah from ' to t” is found also in b. ‘Abod. Zar. 4A; Midr. Lam. 2:1 (62A); 
Tanh. mshptym 94A; see also § Luke 15:7 B. 


f. Babylonian Talmud Sanhedrin 101A: (R. Eliezer [ca. 90]) said to him, “Agiba 
(f ca. 135), have I left behind anything from the whole Torah (omitted anything 
that I would not have fulfilled)?” They (his students) said to him, “Our teacher, 
you have taught us, ‘There is no one righteous on earth who would do good and 
not sin!’ (Eccl 7:20).” ll See b. Ketub. 77B; y. Ta an. 3.66D.35 at § Matt 19:20 A, 
at the end. 


g. For example, b. Sabb. 55A at § Matt 19:20 A: here after the opinion of R. 
Ammi that there is no death without sin, opposing sayings are juxtaposed, and it 
says in conclusion simply: “The objection of R. Ammi remains.” Thereby it is 
confessed that there is no known way to balance these views. 


On Ioudaioi kai Hellénes, see § Rom 1:14, #3. 


3:10—12, base passage Ps 14:1-3. 


1. Septuagint Psalm 14:1-3: Eipen aphron en kardia autou; ouk esti theos, 
diephtheiran kai ebdelychthésan en epitédeumasin, ouk esti poiOn chréstotéta, 
ouk estin heds henos. Kyrios ek tou ouranou diekypsen epi tous huious ton 
anthropon, tou idein ei esti synion ē ekzéton ton theon. Pantes exeklinan, hama 
échredthésan, ouk esti poidn chréstotéta, ouk estin heds henos. | Targum Psalm 
14:1-3: “The fool said in his heart, “There is no sovereignty of God on earth.’ 
They corrupted their actions, kept away from good and found perdition. There 
was no one who did good. From heaven Yahweh looked closely on the children 
of men to see if there was someone with understanding, who sought instruction 
from before Yahweh. They all went astray, they had all become indolent. There 
was no one who did good, not even one.” 


2. By the fool naval who speaks in Ps 14:1, the rabbinic scholars usually 
understand Esau and then, by his name, Rome; see examples at Midr. Ps. 14 § 2 
and 3, and also the following: 


Midrash Psalm 14 § 3 (57A): “The fool said in his heart” (Ps 14:1): this is Esau 
the blasphemer. Why is he called a “fool” naval? R. Judah (ca. 350) said in the 
name of R. Samuel (b. Nahman, ca. 260), “Because he has filled the whole 
world with shameful things nevaloth: he has established whorehouses, filthy 
houses (derogatory name for the idol temples), theaters and circuses [places of 
idolatry, probably should be removed as an intruding gloss].” R. Huna (ca. 350) 
said, “Because he has filled the whole land with the corpses neveiloth of the 
Israelites; as it says, “They have given the corpses of your servants as food to the 
birds of the sky’ (Ps 79:2).” R. Abba (ca. 290) said, “Since he has done 
menawwew!l shameful things (or since he has defiled himself menuwwal): he set 
up his statues at the entrance of a house of fornication, at the entrance of the 
toilets and the bathhouses. This is what is written, ‘Disgust at you! The pride of 
your heart has misled you’ (Jer 49:16).” R. Jacob (probably a contemporary of 
the previous one) said, “Because God will one day remove it as an unripe fruit 
noveleth that falls from a tree; as it says, ‘Sons foreigners withered yibbolu’ (as 
an explanation of noveleth; Ps 18:46).” 


3:13 A: Their throat is an open grave; they deceive 
with their tongues. 


Verbatim in agreement with LXX Ps 5:9 (= Heb. 5:10). — Targum: “Their throat 
is opened like Sheol, they speak smooth-tongued words with their tongue.” 


3:13 B: Viper poison is under their lips. 


Verbatim in agreement with LXX Ps 140:3. — Targum: “The poison of vipers is 
under their lips.” 


3:14: Their mouth is full of cursing and bitterness. 


The underlying text is Ps 10:7: “His mouth is full of cursing and deception and 
oppression.” — Septuagint: hou aras to stoma autou gemei kai pikrias kai dolou. 
— Targum: “His mouth is full of curses, deceit, and deception.” 


3:15-17: Their feet rush to shed blood. Ruin and 
misery are on their paths and the way of peace they 
have not known. 


Septuagint Isaiah 59:7f.: HOi de podes autōn epi ponérian trechousi, tachinoi 
ekcheai haima, kai hoi dialogismoi auton dialogismoi apo phonon. syntrimma 
kai talaiporia en tois hodois auton, kai hodon eirénés ouk oidasi. — Targum: 
“(Their feet) rush to shed innocent blood; their thoughts are thoughts of 
violence; robbery and corruption are on their paths; the way of peace they do not 
know.” 


3:18: There is no fear of God before their eyes. 


Septuagint Psalm 36:2: ouk esti phobos theou apenanti ton ophthalm6dn autou. — 
Targum: “Recalcitrance (disobedience) said to the sinner in the inner place 
(literally: in the middle) of my heart. There is no fear of Yahweh before his 
eyes.” (Rashi: “Recalcitrance pesha’, which is the evil inclination, tells the 
godless that there should be no fear of God before his eyes.”) — In the midrash, 
Ps 36:2 is used to characterize the completely wicked person. 


See b. Ber. 61B at § Rom 2:15 B, #3, n. k. || Midrash Psalm 36 § 2 (125A): When 
David looked at the Philistine Goliath and saw that he was armed as a hero like 
all kinds of weaponry, he said, “Who could overpower him?” But when he saw 
how he jeered and blasphemed, he said, “Now I will overpower him, for he does 
not fear mpchd God”; for it says, “The wicked man says to the godless, ‘There is 
no fear of God before his eyes’ ” (Ps 36:2). Here you learn that God judges the 
godless only in the hour when there is no fear of him pchdw upon them. 
Likewise, you find that God has said to Israel, “Your wickedness will chastise 
you ... and realize that your falling away from Yahweh is evil and bitter and that 
there is no fear of me in you” (Jer 2:19). 


3:19 A: But we know that what the law says, it says to 
those who are under the law. 


1. hosa ho nomos legei. Since reference is obviously being made to the scriptural 
citations in verses 10-18, nomos is meant in the broader sense = Holy Scripture; 
for altogether the citations are taken from the Nevi‘im and Ketuvim. In rabbinic 
usage, torah is used in the same way in the broader sense = Holy Scripture. On 
this point, see § John 10:34. Here a few other supporting passages are given. 


Babylonian Talmud Sukkah 51B: Rab (f 247) said, “A passage of Scripture was 
found (to establish the separation of the genders in the forecourt of the women; 
see m. Sukkah 5.1—4 in the excursus “The Feast of Tabernacles,” V), which was 
interpreted, “The land shall mourn separately according to their tribes: the tribe 
of the house of David in particular and their wives separately ...’ (Zech 12:12). 
Then it was said, ‘Is a conclusion not to be drawn by moving from the lesser to 
the greater? If the Torah speaks of the future (= messianic) time, when people 
will be occupied with mourning and when the evil inclination will have no more 
power over them, saying, “The men separately and the women separately, how 
much more does that have to be the case now, when people are occupied with 
something celebratory and the evil inclination (to fornication) rules in them!” ’ ” 
(Here Zech 12:12 is invoked as a citation from the Torah.) || In a baraita in b. 


Sanh. 101A—see § Matt 9:15 A, n. aa—the Torah bemoans the fact that she is 
profaned when a verse from the Song of Songs is made into a king of profane 
song. The Song of Songs is thus a component of the Torah. | Pesigta Rabbati 3 
(9A): R. Berekhiah the priest (ca. 340) said, “We read (speak the word 
masmeroth in Eccl 12:11) as masmeroth with samekh, and yet only mshmrwt is 
written (so that mishmaroth can be spoken): as the divisions mishmaroth of the 
priesthood are 24 in number, so the books of the Torah are 24 in number (thus all 
the books of the OT belong to the Torah).” Parallels are found in Tanh. bh'lwtk 
209B; Num. Rab. 14 (174A). | Tanhuma ytry 88B: R. Joshua b. Nehemiah (ca. 
350) said, “... The Torah is threefold (consists of 3 parts): Torah, Nevi'im, and 
Ketuvim. — Here the first occurrence of “Torah” is general = OT, and the last is 
particular = Pentateuch, just like the nomos that occurs twice in Rom 3:19. A 
parallel is found in Pesig. 105A; see also b. Sabb. 88A. || Tanhuma r'h 8B: The 
Israelites said to Asaph, “Is there another Torah so that you say, ‘Here, my 
people, my Torah’ (Ps 78:1)? We received it long ago from Mount Sinai!” He 
answered them, “The wicked in Israel will say that the Prophets and hagiographa 
are not Torah and will not believe in them; as it says, ‘We (read this instead of 
“they”) have not listened to the voice of Yahweh our God as to walk in his 
Torahs, which he set before us by his servants, the prophets’ (Dan 9:10).” See, 
(here it is shown) that the prophets and hagiographa belong to the Torah. This is 
why it says, “Hear, my people, my Torah” (Ps 78:1). — A similar exposition is 
found in Midr. Ps. 78 § 1 (172B): Lest anyone say, “The psalms are not Torah: in 
fact, they are Torah.” And so too the Prophets are Torah. This is why it says, 
“Hear, my people, my Torah” (Ps 78:1). — See further examples at § 1 Cor 
14:21. 


2. tois en tō nomð, to those who are in the law as their sphere of life; in 
substance = those who stand under the law and therefore have to expect both the 
punishment threatened in the law as well as the promised recompense. 


Pesiqta Rabbati 21 (107A): The community of Israel said before God, “Lord of 
the world, you persuaded me before you gave me the Torah. Then you laid the 
yoke of the commandments on my neck and I incurred punishment by them. If I 
had not accepted the Torah, I would be like one of the (other) nations, without 
recompense and without punishment.” — This correctly designates the position 


of those under the law. 


3:19 B: The whole world. 


pas ho kosmos = kol ha'olam = everyone; see § John 12:19. 


Babylonian Talmud “Abodah Zarah 3B: Rab Judah (f 299) said that Rab (f 247) 
said, “The day has twelve hours. The first three God sits and occupies himself 
with the Torah; the second he sits and judges the whole world kl h'wlm kwlh. 
When he sees that the world deserves to be destroyed nthyyb (cf. hypodikos 
genétai in Rom 3:19), he gets up from the throne of (strict) justice and sits on the 
throne of mercy. The third he sits and nurtures (feeds) the whole world (now in 
the broader sense: all creation) from the horns of the wild oxen to the eggs (nits) 
of vermin. In the fourth, he sits and frolics (plays) with the Leviathan; as it says, 
“You formed the Leviathan, to play with it’ (so Midr. Ps. 104:26).” 


3:20 A: For by the works of the law no flesh will be 
declared righteous before him. 


1. ex ergōn nomou. — Ancient rabbinic literature has no expression that 
formally overlaps with erga nomou? erga nomou would have to be rendered in 
Hebrew with ma'‘asei thorah, and in Aramaic with uvedei oraitha. These 
expressions are not found among the rabbinic scholars.®” However, in 2 Bar. 57:2 
we read: “At that time (namely in the days of Abraham, Isaac, and Jacob) the 
law was unwritten but generally known among them, and the works of the 
commandments opera praeceptorum were fulfilled at that time, and faith in the 
future judgment was born at that time, and hope that the world will be renewed 
was built up at that time, and the promise of life to come was planted at that 


time.” Here the “works of the commandments” uvedei mitsiwautha (Hebrew 
ma'asei mitswoth) are exactly what the apostle calls erga nomou, except that 
there the singular nomos is replaced by the multiplicity of the individual 
commandments. It further says in 2 Bar. 48:38: “At that (end) time the change of 
the times will become visibly clear to everyone, because in all those times they 
defiled themselves and practiced deception and each one walked in his (own) 
works in operibus suis and did not remember the law of the Almighty.” The 
“own works” are works that each one did according to his own discretion 
without considering the Torah. If the individual had let himself be guided by the 
regulations of the Torah, as was his duty, his works would have been opera 
praeceptorum, that is, works about which the Torah provides instruction, that are 
done on the basis of the Torah, that proceed from observing the Torah. The 
apostle would have given the same meaning to his erga nomou: these are works 
that result from keeping the law or fulfilling the commandments. 


Since, among all other works, these works of fulfilling the commandments 
occupied pride of place for every Israelite loyal to the law, it comes as no 
surprise if now and then they are called “works” as such ma'asim in rabbinic 
literature, particularly when studying the Torah is mentioned alongside them. For 
every Jew knew that when ma'aseh was mentioned in connection with studying 
the Torah, what was meant was the practical doing of the Torah and the result of 
this doing correspondingly to the m'shym, namely the works of fulfilling the 
commandments. 


In m. ‘Abot 3.17, R. Eleazar b. Azariah (ca. 110) says, “Everyone whose wisdom 
(= knowledge of the Torah) is greater than his works mimma'ashaiw, what is he 
like? A tree that has many branches but few roots: the wind comes and uproots it 
and turns it over. But everyone whose works are greater than his wisdom, what is 
he like? A tree that has few branches but many roots; even if all the winds in the 
world come and blow on it, they will not move it from its place.” || 'Abot de 
Rabbi Nathan 24: (Elisha b. Abbuyah [ca. 120]) further said, “A person who has 
works m'shym and has studied the Torah a lot is like a goblet that contains a 
stone (controlling its balance) ...”; see § Matt 7:24 B. — In both passages, 
m'shym is used absolutely and designates the works of the law; see also 4 Ezra 
8:33. 


The adjective tovim is added to this m'shym several times, but not in order to 
designate them as so-called “good” works (i.e., as works of mercy), but rather as 
beautiful, right works in contrast to the evil works of godlessness. 


See this phrase several times at the beginning of Abot R. Nat. 24 at § Matt 7:24 
B. | Mishnah ‘Abot 3.11: R. Eleazar of Modiim (t ca. 135) said, “Whoever 
desecrates the holy gifts, whoever scorns the feast days, whoever publicly 
shames his companion (= another person), whoever annuls the covenant of our 
father Abraham, whoever uncovers his face (brazenly) against the Torah, he has 
no share in the future world, even if good works ma'asim tyovim are in his 
hand.” — The parallel SNum 15:31 § 112 (33A) (see in n. b) proves that works 
that fulfill the commandments are meant by “good” works. 


The expressions m'shym or m'shym tybym never became widely used 
designations for works of the law. The actual technical term for this is mitswoth. 
— mitswah means (a) commandmenta = entolé, (b) the work resulting from 
fulfilling the commandmentsb = ergon nomou. It has been common to render 
mtswh in the latter meaning with “fulfilling a commandment.” We have also 
regularly followed this usage in this work. One should keep in mind, though, that 
“fulfilling a commandment” is not meant in the abstract = “fulfilling a 
commandment,” but rather in the concrete sense = “fruit, result of fulfilling a 
commandment” = work of the law. 


a. Mishnah QidduSin 1.7: (Only) men are bound to every commandment 
concerning the son mitswath haven that applies to the father, but women (e.g., 
mothers) are free from them. Both men and women (e.g., daughters) are bound 
to every commandment concerning the father mitswath ha'av that applies to the 
son. | The commandments are more precisely designated as mitswoth aseh = Do- 
Commandments and the prohibitions such as mitswoth lo tha'aseh = Do-Not- 
Commandments. Mishnah QidduSin 1.7: (Only) men are bound to all the 
commandments mtswt 'shh that are actuated at a specific time, but women are 
free from them; both men and women are bound to all the commandments mtswt 


‘shh that are not actuated at a specific time. Both men and women are bound to 
all prohibitions mtswt l' t'shh, irrespective of whether they are actuated at a 
specific time or not, except for the prohibitions: “you are not to mar (the edge of 
your beard)” (Lev 19:27), “you are not to round off (the outermost parts of your 
head; see Lev 19:27), and “you are not to defile yourself with the dead.” | 
Mishnah QidduSin 1.9: Every commandment mtswh that is connected to the land 
(Israel) is valid only (has to be observed only) in the land (Israel), but those that 
are not bound to the land are valid both in the land and abroad, except for the 
prohibition concerning the orlah (Lev 19:23ff.) and concerning mixed seeds (in 
the vineyard; Deut 22:9). 


b. Sifre Numbers 15:31 § 112 (33A): R. Eleazar of Modiim (f ca. 135) said, 
“Whoever desecrates the holy gifts (e.g., offerings), whoever scorns the feasts 
and whoever annuls the covenant of our father Abraham, he deserves to be cast 
out of the world, even if he has many mitswoth ‘fulfillments of the 
commandments’ (= works of the law) in his hand.” — The parallel passage in m. 
Abot 3.11 (see above) reads m'shym twbym instead of mtswwt, a proof that both 
expressions could be used as synonyms when appropriate. || Babylonian Talmud 
‘Abodah Zarah 2A: R. Joshua b. Levi (ca. 250) said, “All fulfillments of the 
commandments mitswoth which the Israelites do in this world will come and 
testify in their favor in the future world.” | Babylonian Talmud Ta ‘anit 11A: “A 
God of faithfulness without injustice” (Deut 32:4). Just as the godless will be 
punished in the future world even for a light transgression (sin aveirah) that they 
commit, so the righteous are punished in this world because of a light 
transgression that they commit—‘“without injustice.” Just as the righteous will be 
repaid in the future world even for a light fulfillment of the commandments 
mtswh that they do, so the godless are repaid in this world even for a fulfillment 
of the commandments mtswh that they do. — aveirah = work that results from 
transgressing the law; similarly, mitswah = work that results from fulfilling the 
law. | mtswt “Fulfillments of the commandments” = “works of the law,” stand 
alongside “good works” m'shym twbym = “works of mercy” in the saying of R. 
Jonathan and R. Zeira in Gen. Rab. 9 (7A); see § Matt 6:19f., #1; see the same 
section for further examples of the way the two expressions are set alongside 
each other. | Sifre Deuteronomy 32:47 § 336 (141A): If kings and rulers desired 
to bind themselves (to relate themselves by marriage) to Esau, who had in his 
hand only one mitzvah (fulfillment of a commandment), namely that he honored 
his father, how much more will they have rushed to bind themselves to Jacob, 


who kept the whole Torah (thus had innumerable mitzvoth or works of the law to 
boast about)! 


2. ou dikaidthedetai. — On dikaioo see § Rom 3:4 C, #1. 


3. ou dikaidthésetai pasa sarx enōpion autou. — Underlying passage is Ps 143:2. 


Psalm 143:2: ki lo-yitsdaq lephaneikha khal-chai “for before you no one living is 
righteous.” — Septuagint: hoti ou dikaidthésetai endpion sou pas zon. — 
Targum: “For before you nothing that lives is righteous yizkei” (say this instead 
of yezakkei). — Psalm 143:2 may be cited in 1 En. 81:5: “Proclaim everything 
to the son of Methuselah and show to all your children that no flesh is righteous 
before the Lord, for he is their creator.” Yet because of the closing word one 
should probably think of Job 4:17 as the underlying passage. — There may be a 
longer exposition on Ps 143:2 in Midr. Ps. 143 § 1 (266B) at § Rom 3:9 B, n. a. 


3:20 B: By the law comes knowledge of sin. 


See 2 Baruch 48:40: “Each one of the inhabitants of earth could have known 
when he acted sinfully (namely by the law), and yet they did not know my law 
because of their pride.” 


3:21 A: But now a righteousness of God has been 
revealed without the law. 


dikaiosyné theou. — By this term the apostle Paul understands a righteousness 
that God attributes to the person. It comes about by God’s judicial judgment 
deciding in favor of the person and thereby declaring him righteous, that is, it 
views him as one who satisfies God requirements. It is thus actually a dikaiosyné 
ek theou (Phil 3:9), a righteousness that comes only from God, is produced by 
God, is bestowed by God. What is decisive for the judicial judgment of God is 
not the efforts of the person, the works that he can boast in on the basis of 
fulfilling the law so that his being declared righteous by God could be viewed as 
the compulsory, indebted payment misthos kata opheiléma (Rom 4:4) for those 
efforts—for the works of the law will never be enough for a person to be 
declared righteous, since the law brings only knowledge of sin (Rom 3:20)— 
rather being declared righteous happens choris nomou, without the mediation of 
the law (Rom 3:21), as a gift, free dorean, solely by grace chariti (Rom 3:24). 
But being declared righteous is, on the part of humans, mediated by the 
believing response to God’s loving purposes in Jesus Christ dia pisteds Iésou 
Christou (Rom 3:22). 


According to rabbinic theology as well, the Israelite becomes righteous tsaddiq, 
Aram. zakkay, by gaining God’s judicial judgment in his favor, by God declaring 
him righteous tsiddagq, zikkah. To this extent it could be said that strictly 
speaking the righteousness of an Israelite was also a dikaiosyné theou, a 
righteousness coming from God.®* But now the difference immediately comes in 
here. Specifically, even if the Israelite becomes a righteous man by God 
recognizing him as such, this in no way implies that his righteousness in the 
actual sense of the word is produced initially by God; rather, the Israelite already 
possesses righteousness, specifically his own righteousness, before he is judged 
by God. He brings it with him before God’s seat of judgment, and God either 
recognizes it or rejects it. Thus, it is not a matter of God’s judgment producing 
righteousness but rather assessing it. In this way in its origin the Israelite’s 
righteousness is in reality not a dikaiosyné theou, but rather one’s own 
righteousness idia dikaiosyné (Rom 10:3). This righteousness of one’s own that 
is only recognized by God comes about by observing the law. Therefore, it is not 
a dikaiosyné choris nomou (Rom 3:21), but rather thoroughly a dikaiosyné ek 
nomou (Phil 3:9; Gal 3:21; Rom 10:5; 2 Bar. 67:6 [justitia ex lege; cf. 51:3]) or 
en nom (Phil 3:6) or dia nomou (Gal 2:21) or in brief dikaiosyné nomou (T. 
Dan 6; see the citations from the pseudepigrapha at § Matt 5:20 A). Every 
observance of the law has as its fruit a mitswah “fulfillment of the law” (= work 


of the law) or, if formulated with a view to the thought of repayment, a merit 
zakhuth, just as conversely a transgression of the law has a aveirah “sin” and 
thereby a debt chovah as its consequence. The relationship that exists in number 
and value between fulfillments of the commands or merits, on the one hand, and 
transgressions and the debt of sin, on the other hand, constitutes the Israelite’s 
particular degree of righteousness before God. But this degree is known only to 
God; the individual Israelite does not know his account before God. The result is 
considered only at the hour of death: if the works of the law or the merits 
outweigh the transgressions or debts, the Israelite will be declared righteous by 
God and he attains a share in the life of the future world. This declaration of 
righteousness thus does not signify a gift of divine grace that would be given 
freely dorean, without effort in return; rather, it is the well-deserved recompense 
for the works of the law that the Israelite did during his life on earth, a misthos 
kata opheiléma. Yet if the transgressions or debts weigh more, the person in 
question is considered to be completely godless and falls into gehenna. God’s 
grace comes forth only in the case of the mediocre, that is, in the case of those 
whose merit and guilt are equal in the scales: according to the school of Hillel. 
The divine grace accepts such people, although they would have earned the 
punishment of gehenna; according to the school of Shammai they must repent. 
More precisely it was said later in the spirit of the Hillelites: God takes away one 
note of debt or adds something from his own, from grace, until the scale bends in 
the direction of the merits. — On this point, see briefly at § Matt 5:20 A; see in 
more detail in the excursus “Preliminary Remarks on the Sermon on the Mount.” 


3:21 B: Attested to by the law and the prophets. 


On the twofold division of the Old Testament canon, see § Matt 5:17 A. — Here 
reference may also be made to: 


Midrash Psalm 90 § 4 (194B): R. Levi (ca. 300) said in the name of R. Hanina 
(ca. 225), “The eleven psalms that Moses said (authored; according to tradition, 
Ps 90-100), he spoke in the order (division) of the prophets. And why were they 
not recorded in the Torah (by Moses)? Because the one contains the words of 


Torah and the other (the 11 psalms) contains words of prophecy.” — Here the 
psalms are numbered among the prophetic books in accordance with the division 
of the canon into law and prophets. 


3:23: For all have sinned. 


On general sinfulness, see § Rom 3:9 B. 


3:24: By the redemption in Christ Jesus. 


On redemption by the Messiah, see § Matt 1:21 C through D. 


3:25 A: Whom God presented as an atonement cover 
(instrument of atonement). 


1. In the LXX, hilastérion renders kapporeth (see LXX Exod 25:17-22; 31:7; 
35:12; 37:7-9; Lev 16:2, 13-15; Num 7:89). — kapporeth originally was 
probably simply = “top cover, lid,” from kaphar “to cover” (Lev 25:17); then 
because of the meaning that this top cover had in the sacrificial ritual of the Day 
of Atonement (see Lev 16:14ff.), it was reconceived as “atonement cover” or 
“instrument of atonement” from kipper “to atone.” Accordingly, hilastérion = 
kapporeth = atonement cover. Similarly, Philo calls the top cover of the ark of 
the covenant hilastérion. De profugis 19 (Mangey’s ed., 1:561): ... “the lid of the 
ark of the covenant to epithema tés kibotou, but he calls it hilastérion” = 
atonement cover. — De vita Mosis 3.8 (Mangey’s ed., 2:149f.): “Its (the ark of 


the covenant’s) cover is like a lid poma, to legomenon en hierais biblois 
hilastérion.... To de epithema to prosagoreuomenon hilastérion. — De cherubim 
8 (Mangey’s ed., 1.143): (Ta Cheroubim) bowed to the atonement cover 
hilastérion. 


2. Description of the kapporeth. 


The ark of the covenant (aron,® aron habberith, ’ ha'eduth) along with the 
kapporeth were lost in the destruction of the first temple; the second temple had 
no replacement for them; see #8 further below. What the rabbis report later about 
them rests solely on assumptions and combinations of different Scripture 
passages that seemed to provide a basis for the proposals. — According to Exod 
25:11; 37:1f., the ark of the covenant was made of acacia wood and was coated 
inside and outside with pure gold; the kapporeth was made of pure gold (Exod 
25:17; 37:6).%° At least according to Scripture its size was fixed: both the ark and 
its cover panel were 2.5 cubits long and 1.5 cubits wide (Exod 25:10, 17; 37:1, 
6); the ark was 1.5 cubits high (Exod 25:10; 37:1), though there is no statement 
in Scripture about the height of the kapporeth. On the basis of a very dubious 
scriptural proof it was assumed that the kapporeth was 1 handbreadth high 
(thick).a Opinions diverged about the length of the cubit in view here: R. Meir 
(ca. 150) set the cubit at 6 handbreadths; R. Judah (ca. 150) at 5 handbreadths.b 
Since ark and cover had precisely the same length and width, the latter, if it was 
laid on the former, must have covered it so that it did not protrude beyond its 
side panels; the kapporeth was therefore like a cap or cover lid. Accordingly, it 
was assumed that it was fastened to the ark by pegs that were located on its 
underside and were vertically embedded in the side panels of the ark.c Others 
conceive of the kapporeth as an insert cover or top inlay that itself was inset onto 
the ark from above, specifically either so deep that the upper (external) side 
panel of the kapporeth formed precisely one face with the upper rim of the 
enclosing side panels of the ark, or even deeper, so that the side panels of the ark 
protruded a bit above its top surface. The part of the ark’s side panels that stood 
above the kapporeth were then considered to be the crown frame zer, which 
according to Exod 25:11 was supposed to be made on the ark.d Once, it is 
explicitly emphasized that there was nothing separating the kapporeth as the 
cover and the tablets of the law placed in the ark,e that is, the ark of the covenant 


had no additional cover besides the kapporeth.™ On the kapporeth, more 
precisely on the ends of its narrow sides, there were two cherubim with wings 
outspread (Exod 25:18ff.), whose faces were, according to one assumption, 
turned toward each other, while according to another assumption they were 
directed to the sanctuary of the temple.f 


a. Babylonian Talmud Sabbat 92A: The ark was 9 handbreadths high and the 
kapporeth was 1 handbreadth high. || Targum YeruSalmi I Exodus 25:17: “Its (the 
kapporeth’s) thickness should be one handbreadth pushka.” — Targum 
YeruSalmi I Exodus 37:6: “Its (the kapporeth’s) thickness was one handbreadth.” 
Scriptural proof. Babylonian Talmud Sukkah 4B; 5A: Rab (t 247) and R. Hanina 
(ca. 225) and R. Yohanan (f 279, according to others R. Jonathan, ca. 220) said, 
“The ark was 9 handbreadths high and the kapporeth was 1 handbreadth high.... 
It is right that the ark was 9 handbreadths high; for it says, ‘Let its height be 1.5 
cubits’ (Exod 25:10; see n. b; in R. Meir’s opinion, 1 cubit = 6 handbreadths, 1.5 
cubit = 9 handbreadths), but where does the notion come from that the kapporeth 
was 1 handbreadth high?” R. Hanina taught as a tannaitic tradition: “Of all the 
implements that Moses crafted, the Torah specified the measure of their length 
and width and height. In the case of the kapporeth, the measure of its length and 
width was specified, but the measure of its height was not specified.” Go and 
learn it from the smallest of the implements: ‘Make around it (the table) a frame 
of one handbreadth’ (Exod 25:25). Just as it is 1 handbreadth here, so also there 
(in the case of the kapporeth) it is 1 handbreadth....” Rab Huna (f 297) said, 
“From this passage (the proof should be brought forth): ‘Let him sprinkle on the 
front (literally: on the face) of the kapporeth’ (Lev 16:14); and no face (of any 
person) is smaller than 1 handbreadth.” 


b. Jerusalem Talmud Seqalim 6.49D.10: R. Yohanan (f 279) said, “The ark was 
fashioned in accordance with a cubit that was 6 handbreadths. Which teacher in 
the Mishnah taught ‘in accordance with a cubit of 6 handbreadths’? It was R. 
Meir (ca. 150). For we learned that R. Meir said, ‘All cubits (that are given for 
the construction of the sanctuary) are cubits of medium size (= 6 handbreadths).’ 
R. Judah (ca. 150) said, “The cubits according to which the buildings were 
executed measured 6, and the cubits according to which the implements (such as 
the ark, kapporeth, etc.) were fashioned measured 5 handbreadths.’ ” (Then 


follows a detailed calculation of the volume of the ark according to both the 
cubit of R. Meir and that of R. Judah). Parallels are found in y. Sotah 8.22C.44; 
b. B. Bat. 14A. 


c. Jerusalem Talmud Segalim 6.49D.39: How did Bezalel make the ark? R. 
Hanina (ca. 225) said, “He made it from three boxes teivoth; two were of gold 
and one of wood. One of the gold ones he placed in the wooden one and then the 
wooden one in the golden one, and (in this way) he covered (coated) it (with 
gold); for it is written, ‘Coat it with pure gold, inside and outside you are to coat 
it’? (Exod 25:11). What does Scripture intend to teach with (the repeated): ‘You 
are to coat’? It intends to include its (the wooden box’s) upper rim (it should thus 
likewise be covered with gold).” R. Simeon b. Laqish (ca. 250) said, “He made it 
as one box and (then) he coated it; for it is written, ‘Coat it with pure gold, inside 
and outside’ (Exod 25:11). What does Scripture intend to teach with (the 
repeated): ‘You are to coat’?” R. Phineas (ca. 360) said, “It intends to include the 
spaces between the individual sides (they too should be coated with pure gold).” 
— The same is found in y. Sotah 8.22D.5; Midr. Song. 1:11 (92A). — Both of 
the opinions mentioned here presuppose that the three slices or layers of which 
the side panels of the ark consisted were level with each other at the upper rim, 
so that the kapporeth, having the same length and width, could be laid as a cover 
panel only on the upper rim of the ark. — Fully appropriately, Josephus then 
adds that the kapporeth was fastened by putting in pegs. Jewish Antiquities 
3.6.5: “The cover panel to epithema was put together with it (the ark) with 
golden pegs strophinxi in a marvelous way, for everywhere it (the cover panel) 
was even with it, so that it in no way spoiled the look of the beautiful structure 
with protruding unevenness.” 


d. Babylonian Talmud Yoma 72B: Rahba (ca. 300) said that Rab Judah (f 299) 
said, “Bezalel fashioned three arks: the middle one of wood was 9 handbreadths 
high (1 cubit = 6 handbreadths in the view of R. Meir); the inner one of gold was 
8 handbreadths high; the outer one (of gold) was 10 handbreadths high plus 
some more. But in a baraita it says, ‘It was 11 handbreadths high plus some 
more.’ This does not entail a contradiction: the latter opinion is in agreement 
with the one who says that the thickness (of the bottom of the outer golden ark) 
amounts to 1 handbreadth; and the first opinion is in agreement with the one who 


said that the thickness does not amount to 1 handbreadth. And what does the 
‘plus some more’ mean (in the baraita)? This is the crown (Exod 25:11).” — (a) 
The opinion of Rab Judah, “The wooden box, whose measurements are given in 
Exod 25:10, was 9 handbreadths high including its bottom. If one calculates with 
the thickness of the bottom being 1 handbreadth, its hollow still has a height of 8 
handbreadths. The inner box of gold is 8 handbreadths high including the 
thickness of its bottom. Placed in the wooden box, its upper rim cuts off 
precisely with the upper rim of the wooden box. The outer box of gold has a 
height of 10 handbreadths + “some” including the thickness of its bottom, but 
the bottom does not measure 1 handbreadth. This + “some” is reserved for the 
thickness of the bottom of the outer golden box; about 10 handbreadths are left 
for the height. So if the wooden box with a height of 9 handbreadths together 
with the inner box of gold in it were placed in the outer box of gold, the side 
panels of the latter surpass the side panels of the latter by about 1 handbreadth. 
If, finally, the kapporeth, whose length and width are the same as the length and 
width of the wooden box (cf. Exod 25:10 with 25:17) is placed on top as a cover 
panel, it sinks down into the shell of the outer golden box surrounding the 
wooden box, up to the point that it comes to rest on the upper rims of the 
wooden and inner golden box which lie 1 handbreadth deeper. Since the 
thickness of the kapporeth itself is 1 handbreadth, now its upper side forms a 
surface with the upper rim of the surrounding outer golden box. — (b) The 
baraita: The outer box of gold has a height of 11 handbreadths + “some”; of this 
1 handbreadth is reserved for the thickness of the bottom, and about 10 
handbreadths + “some” are left as the height; of this 9 handbreadths are further 
used by the wooden box along with the inner golden box inside it which were 
placed inside; and 1 handbreadth + “some” are left, around which the outer 
golden box surpasses its insert. The kapporeth when laid on top sinks in until it 
in turn comes to rest on the upper rim of the wooden box and its insert; since the 
kapporeth itself is only 1 handbreadth thick, it is now surpassed by the side 
panels of the outer golden box by the + “some.” This + “some” is the crown zeir 
in Exod 25:11. 


e. Sifra Leviticus 16:2 (307A): “Before the kapporeth, which is on top of the 
ark” (Lev 16:2). What does Scripture intend to teach by saying this? If it said, 
“(Before) the kapporeth,” there could be another (additional) cover kissuy for the 
ark. Then Scripture teaches, “Kapporeth, which is on top of the ark”; there is one 
kapporeth for the ark, but there is not an (additional) cover for the ark. Even if 


there is no (additional) cover for the ark, there could still be something 
separating the kapporeth and the testimony (= the tablets of the law in the ark; 
e.g., a cover that was fashioned over the tablets of the law). Scripture teaches: 
“When the cloud of incense covers the kapporeth, which is over the testimony” 
(Lev 16:13). See, nothing separates the kapporeth and the testimony. 


f. Cherub krwb, Aram. keruva, plural keruvin. 


a. Name. Babylonian Talmud Hagigah 13B: What does keruv mean? R. Abbahu 
(ca. 300) said, “ ‘like a boy’ keravya, for ravya is what a child is called in 
Babylon.” (keruv is thus composed from k = “like” and roveh, Aram. ravya, = 
“boy, lad.”) There is a parallel in b. Sukkah 5B. || Philo, De vita Mosis 3.8 
(Mangey’s ed., 2:150): Cheroubim, as the Greeks would say: epignosis kai 
epistēmē pollé “knowledge and much insight.” — keruvin is interpreted as a 
notarikon® = kr hekher or hakkarah “knowledge,” rov “plenty, a lot,” binah 
“insight.”°4 — b. Shape and size. According to R. Abbahu the cherubs were 
shaped like boys or lads (see b. Hag. 13B at a). This was probably the common 
opinion. Babylonian Talmud Sukkah 5B: Rab Aha b. Jacob (ca. 325) said, “It is 
traditional teaching that the face of a cherub is no smaller than one handbreadth. 
...” Abbayye (t 338/39) said, “Rather from here (we learn), “The first face was 
the face of a cherub, the second face was the face of a human’ (Ezek 10:14); but 
the cherub is the same thing as a human (why then are two expressions used to 
denote one and the same thing?)! The one (namely the face of a human) denotes 
a large face and the other a small face (the face of a boy).” | Babylonian Talmud 
Baba Batra 99A: In a baraita it has been taught that Onkelos the proselyte (ca. 
120) said, “The cherubs were shaped like boys.” — So according to Rashi; then 
ma’aseh tsa'atsu'im “sculpture” (2 Chr 3:10) is interpreted = m’ tse'etsa'im “shape 
of a child.” || Babylonian Talmud Yoma 54A: Rab Qattina (ca. 270) said, “When 
the Israelites went up (to Jerusalem) for the feast, the curtain was rolled away for 
them and they were shown the cherubs which hung on each other, and it was said 
to them, ‘See, your love before God is like the love of man and wife!’ ” | 
Josephus, Jewish Antiquities 3.6.5: “The cover (epithema) of the ark of the 
covenant had two figures; the Hebrews call them ‘cherubs’; but they are winged 
figures z0a peteina that look like no other being that has been seen by humans.” 
— It is incorrect to suppose that Josephus describes the cherubs here as bird- 


shaped; he calls them “winged figures,” and he still could have thought of 
human figures. The situation is the same with the words of Philo in Mos. 3.8 
(Mangey’s ed., 2.150): “The cover to epithema (of the ark of the covenant), 
which is called hilastérion ‘instrument of atonement,’ is the support for both of 
the winged ones tōn pténon dyein, which are called Cheroubim in the ancestral 
language.” — There is in any case no need to think of bird figures, particularly 
since in Philo this is followed very soon by the words: pténon gar ho sympas 
ouranos. || Babylonian Talmud Sukkah 5B: “The house that king Solomon built 
for Yahweh had a length of 60 and a width of 20 (cubits) and a height of 30 
cubits” (1 Kgs 6:2). It also says, “The height of the first cherub was 10 cubits 
and the second was just as high” (1 Kgs 6:26). And in a baraita it says, “As we 
find in the house of eternity (= temple) that the cherubs stood in the third part of 
the house (i.e., with their height reaching a 3rd part of the total height), so the 
cherubs also stood in the 3rd part of the house in the tent of meeting. How high 
was the tent of meeting? 10 cubits, for it is written, ‘Let its plank be ten cubits in 
length’ (Exod 26:16). How long were they (then)? 60 handbreadths (1 cubit = 6 
handbreadths). What does the 3rd part measure? 20 handbreadths. Subtract from 
this the 10 handbreadths of the ark and the kapporeth (ark = 9 handbreadths, 
kapporeth = 1 handbreadth high), and there remain for them (the cherubs) 10 
handbreadths.” — According to these words the size of the cherubs 
corresponded precisely to the height of the ark and kapporeth. || g. Position. 
Babylonian Talmud Baba Batra 99A: How did (the cherubs) stand? R. Yohanan 
(t 279) and R. Eleazar (ca. 270). The one said, “Their faces are turned toward 
each other” (Exod 25:20); and the other said, “Their faces are turned toward the 
house (the holy place of the temple)” (2 Chr 3:13). Against the one who said 
“Their faces are turned toward each other,” it is written: “Their faces are turned 
toward the house.” This is not a contradiction: there (turned toward one another), 
it pertains to when the Israelites do God’s will; here, it pertains to when the 
Israelites do not do God’s will. Against the one who said, “Their faces are turned 
toward the house,” see, it is written, “Their faces are turned toward each other.” 
(This is not a contradiction:) they were turned sideways (turned partly toward the 
house, partly toward each other). Onkelos the proselyte (ca. 120) said, “The 
cherubs were shaped like boys (cf. above) and their faces were turned sideways, 
as when a student bids goodbye to his teacher.” || Babylonian Talmud Baba Batra 
99A: Rabbanai said that Samuel (f 254) said, “The cherubs (of the first temple) 
stood there by a miracle; for it says, “The one wing of the cherub measured five 
cubits and the second wing of the cherub measured five cubits, ten cubits from 
the one end of his wings to the other end of his wings’ (1 Kgs 6:24). Where then 
did their bodies stand (since the whole width of the holy of holies was only 20 


cubits and was already taken up by the four wings)? Conclude from this the 
following: they stood there by a miracle.” Abbayye (f 338/39) objected: 
“Perhaps they stood such that they (the wings) stood out like those of chickens 
(till the middle of the back, so that the measure of their bodies was included in 
that of the wings)!” Raba (t 352) objected: “Perhaps they (the cherubs) did not 
stand precisely opposite each other (so that the wing of one protruded beyond 
that of the other)!” Rab Aha bar Jacob (ca. 325) objected: “Perhaps they stood in 
a diagonal (forming an angle with their wings)!” Rab Huna b. Joshua (ca. 350) 
objected: “Perhaps the space (of the holy of holies) went further upward!” Rab 
Papa (t 376) objected: “Perhaps their wings were bent (curved)!” Rab Ashi (f 
427) objected: “Perhaps they (the wings) were not set in a straight line (so that 
the wing of one cherub could be shoved under the wing of the other cherub).” 
See also b. Yoma 21A. 


3. The location and orientation of the ark of the covenant in the holy of holies. 


The ark of the covenant along with the kapporeth stood right in the middle of the 
holy of holies,a specifically on a stone that was called shethiyyah “foundation 
stone,” because the world had been created starting from it.b From the 
proportions of the holy of holies it was concluded in agreement with a baraita 
that there was actually no room for the ark there, so that it, like the bodies of the 
cherubs (see #2, the end of n. f) stood there only by a miracle.c According to 
common assumption, the ark was to be positioned in such a way that it stood 
with its long sides parallel to the curtain of the holy of holies, that is, its long 
axis stood perpendicular to the long axis of the temple, thus in a north-south 
orientation. Yet this is contradicted by a passage in the Mishnah according to 
which the long axis of the ark was parallel to the long axis of the temple, and 
thus must have lain in an east-west orientation; but this passage can also be 
understood differently, as in fact it was in a baraita.d Specifically, the south- 
north orientation of the long axis of the ark of the covenant follows from the 
sayings about the sprinkling of blood toward the kapporeth on the Day of 
Atonement. All the passages agree that the blood was sprinkled onto the east 
front of the kapporeth; but the east front could not be one of the narrow sides of 
the kapporeth, since the cherubs were positioned there (Exod 25:18f.), so only a 
long side of the kapporeth was left as the east front, that is, the long axis of the 


ark lay in the north-south orientation.e There appears to have been less unity 
among the opinions about the affixing and orientation of the carrying rods of the 
ark of the covenant. Josephus assumes that the rings for the carrying rods were 
affixed on the long sides of the ark.f Then the carrying rods of the ark lay 
parallel to the long axis of the ark and must have been oriented north to south in 
the sanctuary—if the ark stood with its long sides parallel to the “holy place.” 
However the opinion of the rabbis is that the carrying rods lay in an east-west 
orientation in the sanctuary, so that their front end touched the curtain of the holy 
of holies.g From this it followed, if the long sides of the ark lay parallel to the 
curtain, that the rings of the carrying rods were fixed on the narrow sides of the 
ark. This is also explicitly claimed by R. Judah (ca. 150) and is established in 
more detail.h 


a. A baraita in b. B. Bat. 99A: The ark that Moses made had 10 cubits of free 
space on each side (in each direction; that is, it stood right in the middle of the 
holy of holies)”; see also b. Meg. 10B in n. c and Tanh. qdwshym 169B in #8, n. 


g. 


b. Tosefta Yoma 3.6 (186): A stone was there (in the holy of holies) since the 
days of the earlier prophets, and it was called foundation stone shtyyh, and its 
height was 3 fingerbreadths from the earth, for from the beginning the ark was 
on it (hence the name “foundation stone”). But when the ark on it was taken 
away, incense was lit (on it) on the holy of holies. R. Yose (ca. 150) said, 
“Starting from it the world was established (hence the name “foundation stone”); 
for it says, ‘God made the perfection of beauty shine forth from Zion’ (so Midr. 
Ps. 50:2).” — See further in #8, n. g. 


c. Babylonian Talmud Megillah 10B: R. Levi (ca. 300) said, “We have in our 
hands this word as a tradition from our fathers (i.e., as an ancient tradition): ‘The 
position of the ark does not belong to the measure (of the holy of holies).’ In a 
baraita it has similarly been taught: ‘The ark that Moses made had 10 cubits (of 
free space) in each direction’ (see in n. a). It is also written: ‘Inside the debir (= 
holy of holies) the length was 20 cubits (and the width 20 cubits and the height 


20 cubits)’ (1 Kgs 6:20). Ít also says, ‘The wing of one cherub was 10 cubits and 
the wing of the other cherub was 10 cubits’ (cf. 1 Kgs 6:24f.; 2 Chr 3:11ff.). 
Where then did the ark itself stand (if it had 10 cubits of free space on its sides)? 
From this I conclude only that it stood there by a miracle.” — A parallel is found 
in b. B. Bat. 99A, where R. Yohanan (f 279) is named as the author alongside R. 
Levi; see further in b. Yoma 21A. 


d. Mishnah Menahot 11.6: All the implements that were in the sanctuary stood 
with their longitudinal direction in the longitudinal direction of the temple (so 
from east to west). — Since the ark was among the “implements,” it too must 
have stood in this direction. But this is contradicted by a baraita in b. Menah. 
98A in the most specific way: All implements in the sanctuary stood with their 
longitudinal direction in the longitudinal direction of the temple with the 
exception of the ark, whose longitudinal direction lay in the width orientation of 
the temple (so from north to south). — It has to be concluded that the general 
rule in the Mishnah was not intended so strictly that it permitted no exceptions. 
Perhaps it had in view only the implements that had been in the temple only until 
recent times; but the ark was not among them. 


e. For sprinkling blood on the eastern side of the kapporeth, see SLev 16:14 
(314A); b. Yoma 55A; Tg. Yer. I Lev. 16:14 in #6, n. c. 


f. Josephus, Jewish Antiquities 3.6.5: “Into each of the two longer side panels (of 
the ark) two golden rings were inset, and they went through the entire piece of 
wood, and through them two gilded rods were laid on each side of the ark, so 
that it (the ark) could be moved with their help whenever it was necessary; for it 
was transported not by draft cattle, but rather it was carried by the priests (on 
their shoulders).” 


g. Tosefta Yoma 3.7 (186): The two carrying rods of the ark stood out so far 
from the ark that they reached to the curtain (of the holy of holies); for it says, 
“(Both) the rods were long” (1 Kgs 8:8). Then were they perhaps not visible 


from inside (i.e., from the holy place)? Scripture teaches: “The tips of the rods 
were seen” (1 Kgs 8:8). Then perhaps they tore apart the curtain? Scripture 
teaches: “They were not visible outside” (1 Kgs 8:8). Say therefore, “The rods 
were so long that they reached the curtain, and they pushed back the curtain 
(outwardly), and so they were seen from inside, and concerning them one finds 
the following explanation (clarification) in the kabbalah (= non-Pentateuchal 
Scripture): ‘My beloved is to me a bundle of myrrh that rests between my 
breasts’ (Song 1:13).” — The meaning of this citation is made clear by the 
parallel in b. Menah. 98A, B: “Both the rods pressed the curtain back and 
protruded so that they looked like the breasts of a woman.” — Yahweh is thus 
the bundle of myrrh because he is enthroned on the ark of the covenant between 
the carrying rods which in the curtain looked like a woman’s breasts. — See a 
partial parallel also in b. Yoma 54A, though here the anonymous interpretation 
of 1 Kgs 8:8 is attributed to the Babylonian Rab Judah (t 299). — Babylonian 
Talmud Yoma 72A: R. Yose b. Hanina (ca. 270) juxtaposed the following 
passages: “ “The rods should be in the rings of the ark. They are not to be 
removed from it’ (Exod 25:15); and ‘Bring the rods into the rings’ Exod 25:14 
(as if it were talking about a repeated action). How should this be understood? 
They sat loosely (in the rings) without slipping from these. In the baraita it 
likewise says: ‘The rods should be in the rings of the ark.’ Perhaps they are not 
to move from their place? It says, ‘Bring the rods into the rings!’ Perhaps they 
are to be brought in and taken out again? It says, ‘The rods should be in the rings 
of the ark.’ How is this? They sat loosely (in the rings) without slipping from 
these.” (Rashi: “The rods were thick at the ends and thin in the middle.”) 


h. Babylonian Talmud Menahot 98B: How do we know that the rods of the ark 
were on its width side (that is, on its narrow sides)? Perhaps they were not on the 
long side of the ark. R. Judah (ca. 150) said, “Two men cannot walk (next to 
each other) at a distance of one and a half cubits (and carry the load on their 
shoulders).” (In order for there to be space for them, the carrying rods were 
affixed to the narrow sides.) 


Only if the ark was constructed in such a way that its long axis lay in a north- 
south orientation, and only if the carrying rods were affixed on the narrow sides 
so that they pointed east to west, only then can this account for the manner the 


Mishnah has the high priest go on the Day of Atonement to the kapporeth. 
Mishnah Yoma 5.1ff.: He (the high priest on the Day of Atonement) took the 
brazier in his right hand and the spoon (with the incense) in his left hand and 
walked through the temple until he came between the two curtains that separated 
the holy place from the holy of holies. But between them there was one cubit of 
space.... The outer (curtain) was attached (only) on the south side and the inner 
one on the north side. He went between the two until he came to the north side. 
When he had reached the north side, he would then turn his face to the south, go 
further with the curtain at his left side until he came to the ark. Once he had 
reached the ark, he would set the pan between the two carrying rods and would 
shake the incense onto the coals so that the house was filled with smoke. Then 
he went out as he had come in.... He took the blood from the one who had 
stirred it up, went himself to the same place he had gone (before), stepped onto 
the same spot where he had stood (before), and sprinkled some of the blood.... 
He went out.... The ram was brought to him, he slaughtered it and collected its 
blood in a bowl, went into the same place he had gone (before), stepped into the 
same place where he had stood (before), and sprinkled some of the blood.... He 
went out.... — According to these words the high priest went behind the inner 
curtain at the north side and thereby into the holy of holies; then he would turn 
left and went while the curtain was at his left, southward until he came to the 
ark. If the carrying rods had lain on the two long sides of the ark positioned in 
the middle of the holy of holies, its orientation would have been the same as 
those of the long axis of the ark from north to south, but the high priest would 
not have bumped into the ark at all by going southward along the curtain. On his 
path he came into contact with the ark only if its carrying rods were affixed to its 
narrow sides and reached the curtain in a west-east orientation. Then he could, as 
soon as he had reached the carrying rods, put the brazier down between these 
and light the incense. It further says that the high priest sprinkled the blood from 
the same place where he had stood before and prepared the incense, that is, he 
stood between the carrying rods while he sprinkled the blood. But the blood was 
sprinkled against the long side of the kapporeth that was directed toward the 
east, and yet he stood between the rods while doing this, so it follows from this 
that the carrying rods lay perpendicular to the long axis of the ark. In other 
words, they were affixed to the narrow sides of the ark and had an east-west 
orientation in the holy of holies. 


4. The kapporeth is the site of God’s presence. 


Here belong all the passages that speak of God’s dwelling in the tent of meeting 
or in the first temple;a for here the ark of the covenant or the kapporeth is always 
thought of as the actual site of the divine presence. But there are also passages 
that explicitly designate the latter places themselves as the site where God stays 
and dwells among his people.b 


a. Only two supporting passages follow here, one from the pseudepigrapha and 
one from the midrash. 2 Baruch 64:6: “The nefariousness of Manasseh became 
so bad that the glory of the Most High departed from the sanctuary.” || Pesiqta 
Rabbati 5 (18B): “It happened wyhy at the time when Moses had finished 
erecting the dwelling” (Num 7:1). Rab (f 247) said, “(Wherever wyhy is written 
in Scripture, it indicates that what is spoken of in the passage in question) is 
something that was made (came into being) only now. Since the world had been 
created, the Shekinah (divine presence, divinity) did not dwell with those below; 
only after the dwelling (tent of meeting) was constructed did the Shekinah dwell 
with those below.” R. Simeon b. Yohai (ca. 150) said, “What does wyhy ‘and it 
happened’ mean? Something that had existed, then had ceased and finally was 
(came into being) again as before. For you find that in the beginning of the 
creation of the world the Shekinah dwelt with those below; see, “They heard the 
voice of Yahweh-Elohim when he went for a walk in the garden’ (Gen 3:8). 
When the first man had sinned, the Shekinah went up into the 1st heaven (of 7). 
Cain arose and killed his brother; then it went up into the 2nd heaven. The 
generation of Enosh arose and they sinned; see, “Then they began to name idols 
with the name of Yahweh’® (Gen 4:26); then it went up into the 3rd heaven. The 
generation of the flood arose, and they sinned; see, ‘Yahweh saw that the 
wickedness of humanity upon the earth was great’ (Gen 6:5); then it went up into 
the 4th heaven. The generation of the dispersal arose and the Shekinah went up 
into the 5th heaven. The Sodomites arose, and it went up into the 6th heaven, 
because they were sinners; see, ‘The people of Sodom were wicked and sinful’ 
(Gen 13:13). The Philistines came and sinned; see, ‘King Abimelech of Gerar 
sent and took Sarah’ (Gen 20:2); then it went up into the 7th heaven. Abraham 
came and secured for himself good works, and the Shekinah descended from the 
7th heaven to the 6th. Isaac came and stretched his neck out on the altar, and it 
descended from the 6th to the 5th. Jacob came and put up tents for the Torah; 
see, ‘Jacob was a pious man, sitting in tents (to occupy himself with the Torah)’ 


(Gen 25:27); then the Shekinah descended from the 5th to the 4th. Levi came 
and made it descend from the 4th to the 3rd. Kohath came and made it descend 
from the 3rd to the 2nd. Amram came and made it descend to the Ist.... Moses 
came and made it descend to below (onto the earth); see: “The cloud covered the 
tent and the glory of Yahweh filled the dwelling.’ ” — Parallels are found in 
Tanh. pqwdy 129B; very briefly in Num. Rab. 12 (166A); TanhB nsh' § 24 
(19A.18), though here the beginning has “Rabbi” instead of Rab. — This 
explanation apparently enjoyed a certain popularity; it is therefore later 
connected with various authors. R. Isaac (ca. 300), connects it to Ps 37:29 in, for 
example, Pesiq. 1B; Midr. Song. 5:1 (117B); Gen. Rab. 19 (13A); it is 
anonymous in Pesiq. Rab. 5 (18B); R. Abba b. Kahana (ca. 310), connects it to 
Gen 3:8 in, for example, Pesiq. 1B; Midr. Song. 5:1 (117B), though here “bar 
Kahana” should be added to R. Abba; Gen. Rab. 19 (13A); R. Simeon b. Yosena 
(ca. 270?) connects it to Song 5:1 in, for example, Pesiq. 1A; Midr. Song. 5:1 
(117B); Pesig. Rab. 5 (17B). 


b. Babylonian Talmud Sanhedrin 7A: Someone had once said (to his wife), 
“When our love was strong, we lay on the sword’s width (edge); now, since our 
love is no longer strong, a bed of 60 cubits is no longer wide enough for us.” 
Rab Huna (t 297) said, “Verses of Scripture are written for this. First it says, ‘I 
will position myself there for you and will speak with you from above the 
kapporeth between the two cherubs’ (Exod 25:22); and in a baraita it says, ‘The 
ark was nine and the kapporeth one handbreadth high. See, there are here ten 
handbreadths’ (thus in the beginning God managed with such a narrow space to 
dwell among Israel). Then it says, ‘The house that king Solomon built for 
Yahweh had a length of 60 cubits ...’ (1 Kgs 6:2). And, finally, it says, “Thus 
Yahweh speaks, “Heaven is my throne” ...’ (Isa 66:1).” I Pesiqta 171A: R. Judan 
of Gallaia (ca. 275) opened his presentation with the passage: “ ‘Does the eagle 
rise at your behest and build his nest on high?’ (Job 39:27). God said to Aaron, 
‘Have I made my Shekinah dwell on the ark at the word of your mouth, or have I 
made my Shekinah go up from the ark at the word of your mouth?’ ” || Pesiqta 
Rabbati 47 (190A): (God said to a grumbling Job), “Are you greater than Aaron? 
For I have shown such an honor to none of the creatures of the world as I have to 
him. When he went into the holy of holies (on the Day of Atonement) clothed 
with eight vestments, the angels of service fled before him: ‘No person should be 
in the tent of revelation when he goes in’ (Lev 16:17). The angels of service are 
meant: ‘And their faces were like the countenance of a person’ (Ezek 1:10). 


They showed him honor and fled before him. And my glory had filled the house, 
‘and the priests could not remain standing to serve before the cloud; for the glory 
of Yahweh filled the house’ (1 Kgs 8:11). But when he went in, I showed him 
honor and made my glory ascend between the two cherubs. This is what ‘Does 
the eagle rise at your behest?’ (Job 39:27) means.” R. Tanhuma (ca. 380) said, 

“ “At your behest’: namely at the entrance of Aaron (= at your behest) God made 
his glory ascend between the two cherubs. ‘Does the eagle rise’: this is God; see, 
‘Like an eagle he stirs up his nest’ (Deut 32:11). And if he stirs up his nest, ‘he 
dwells on the rock and abides on jagged rocks and mountain peaks’ (Job 39:28): 
although I made my glory ascend at his entrance, it dwells on the rock (= ark of 
the covenant). When he had gone out, it would return and fill the house.” | 
Targum Onkelos Leviticus 16:2: “I will appear in the cloud over the site of the 
kapporeth.” || Targum 1 Samuel 4:4: “The people sent to Shiloh and fetched the 
ark of the covenant of Yahweh Sabaoth whose Shekinah dwells above the 
cherubs.” — Targum 1 Samuel 4:21, 22: “The glory (of Yahweh) is removed 
from Israel, because the ark of Yahweh has been led away captive.” || Targum 2 
Samuel 6:2: “David and all the people ... headed off ... to retrieve ... the ark of 
Yahweh, which was named after the name of Yahweh Sabaoth, whose Shekinah 
dwelt on it over the cherubs.” || Targum Psalms 80:2: “You leader of Israel, 
listen, ... whose Shekinah dwells between the cherubs, shine forth!” || Targum 
Ezek. 9:3: “The glory of the God of Israel ascended on the cherub, above which 
it had dwelt in the holy of holies, and it took up residence on the threshold of the 
house.” — Almost verbatim the same in Tg. Ezek. 10:4. 


5. The kapporeth is the site of divine revelation. 


Sifra Leviticus 1:1 (7B): “ “Yahweh ... spoke to him (Moses) from the tent of 
revelation’ (Lev 1:1). Perhaps from the whole house? Scripture teaches: ‘From 
above the kapporeth’ (Exod 25:22). If from above the kapporeth, then perhaps 
from the whole kapporeth? Scripture teaches: “Between the two cherubs” (Exod 
25:22).” These are the words of R. Agiba (f ca. 135). R. Simeon b. Azzai (ca. 
110) said, “It is not as if I wished to give a reply to the words of my teacher, but 
I would like to add something to his words. It says about the glory (of God): ‘Do 
I not fill heaven and earth?’ (Jer 23:24)—-see the love (of God) toward Israel, 
what it has made this glory do. It compresses itself, if one may say so kbykwl 


(see § Rom 3:5, n. f), in order to speak from above the kapporeth between the 
two cherubs.” — Parallels are found in Num. Rab. 14 (178B); Legach Tob Exod. 
25:22 (in the edition of Buber, 1:90A). I See Gen. Rab. 4 (4A) at § Matt 10:5 B, 
#5. ll Sifre Numbers 7:89 § 58 (15B). “When Moses went into the tent of 
revelation” (Num 7:89). Why is this said? When it says, “Yahweh spoke to him 
from the tent of revelation” (Lev 1:1), I conclude from this the following: (he 
spoke) from the actual tent of revelation. Then Scripture teaches: “I will position 
myself in that very place for you and speak with you from above the kapporeth” 
(Exod 25:22). Now it cannot be said, “from the tent of revelation,” because it has 
already been said, “from above the kapporeth.” Likewise it cannot be said, “from 
above the kapporeth,” because it has already been said, “from the tent of 
revelation.” How can both passages of Scripture stand (alongside each other)? 
This is the rule in the Torah: when two passages of Scripture contradict each 
other so that they cancel each other out, they are left in their place until a 
(further) passage of Scripture comes and produces a balance between them. 
Scripture teaches: “When Moses went into the tent of revelation ...” (Num 
7:89); Scripture shows that Moses went in and stood in the tent of revelation, 
then the voice came down between the two cherubs from the highest heaven, and 
he heard the voice speaking to him from inside. — The same is found in Num. 
Rab. 14 (177C); here at the conclusion: Moses stood in the tent and the voice 
came down from heaven like a fiery beam (or: like a fiery tube; read seilon = 
solén instead of tylyn) between the two cherubs, and he heard the voice speaking 
to him from inside. | Numbers Rabbah 14 (178B): “He spoke to him (Moses)” 
(Num 7:89), and not to the angels of service who were there. Scripture thus 
indicates that the voice went out from the mouth of God like a beam (or: like a 
tube) into Moses’ ear, so that the angels, who were in the middle (between God 
and Moses), did not hear it. So it also says, “God thunders miracles with his 
voice” (Job 37:5). || Targum Onkelos Exodus 25:22: “I will keep my word ready 
for you there and from above the kapporeth between the two cherubs that are on 
the ark of the testimony I will tell you everything that I will assign to the 
children of Israel.” — Similarly, Tg. Yer. I Exod. 25:22. || Targum YeruSalmi I 
(Num 7:89): “When Moses went into the tent of meeting to speak with him, he 
heard the voice of the spirit that spoke with him when it had come down from 
the highest heaven onto the kapporeth, that was over the ark of the testimony, 
between the two cherubs. From there the word dibbur (= God) used to speak 
with him.” 


6. The kapporeth is a place of atonement. 


Just how close together the kapporeth had coalesced with the idea of atonement 
for the Jewish conception is shown by the rendering of the word “kapporeth” in 
the targumim with “place of atonement” beith kapporeia (kapporei inf. pa‘el). 
This designation was then transferred metonymically over to the whole space of 
the holy of holies.b — There are precise regulations concerning the way 
atonement was carried out before the kapporeth on the Day of Atonement itself. 
During the presentation of the atoning sacrificial blood, the high priest took his 
place in the same spot where he had lit the incense after his first entrance into the 
holy of holies, that is, he stood between the two carrying rods of the ark of the 
covenant, his face turned toward the west (see m. Yoma 5.1ff. in #3, n. h and the 
remark there). He was not to let the sacrificial blood drip or splatter, but rather 
was to sprinkle it with the index finger of his right hand, eight times in total, 
once against the east side of the kapporeth (not on the top or surface of the 
kapporeth) and then seven times lower down against the ark of the covenant (cf. 
Lev 16:14). But the high priest did not have to pay attention to the precise place 
where the sprinklings fell; rather all his attention was supposed to be directed to 
counting the sprinklings. What is more, a particular way of counting was 
prescribed in order to protect against any error in the process. It was said that 
while sprinkling the high priest was to be “like a lasher.” Just as a lasher paid 
attention only to counting the strikes lest he administer more than 40 blows 
minus 1, though he remained unconcerned with where the individual strokes fell, 
so too the high priest was supposed to proceed in the process of sprinkling the 
atoning blood. (There is, though, a different explanation of the expression “like a 
lasher”; see n. c.) The high priest had to pause in this procedure both while 
offering the blood of the sin offering of the young bull (Lev 16:11ff.) as well as 
while offering the blood of the sin offering of the goat (Lev 16:15).c — As for 
the effects of the atonement, a distinction has to be made between the atoning 
power of the Day of Atonement itself and the atoning power of the individual 
actions performed on the day. While the former was an all-encompassing 
power,d the latter remained more or less limited. So according to rabbinic 
opinion the kinds of blood sprinkled on the kapporeth on the Day of Atonement 
achieve only atonement for purity violations against the temple and the holy 
offerings.e 


a. Leviticus 16:2: “I will appear in the cloud over the cover panel al- 
hakkapporeth”; Tg. Onk.: “Over the site (place) of the kapporeth” al beith 
kapporetha; Tg. Yer. I: “In the clouds of my glory my Shekinah will appear 
above the place of atonement | vyth kapporei.” | In 1 Chr 28:11 the holy of 
holies is called “house, place of the kapporeth” vyth hakkapporeth; the targum: 
“place of atonement byt kpwry.” 


b. For example, Tg. 1 Kgs. 6:5, 19, 20; 2 Chr. 3:16, where byt kpwry “place of 
atonement” serves as a replacement for the word in the underlying text devir 
“the holy of holies.” 


c. Mishnah Yoma 5.3f. (cf. m. Yoma 5.1ff. in #3, n. h): (The high priest) took the 
blood (of the sin offering of the young bull) from the one who had stirred it up, 
went in (into the holy of holies) to the same place he had gone (before), stepped 
onto the same spot where he had stood (before between the carrying rods of the 
ark), and sprinkled hizzah some of it (the blood) once above and seven times 
below, but he did not pay attention to precisely where to sprinkle (= did not 
sprinkle precisely) either above or below, but rather (he proceeded) like a lasher. 
And he used to count like this: One (this counted for the sprinkling toward the 
top, then he moved downward for the sprinkling), one and one, one and two, one 
and three, one and four, one and five, one and six, one and seven. He went out 
and put it (the blood) on the golden rack that was in the holy place. The goat (for 
the sin offering) was brought to him, he slaughtered it and collected its blood in 
a bowl, went in (into the holy of holies) to the same place he had gone (before), 
stepped onto the same spot he had stood (before), and sprinkled some of it once 
above and seven times below, but he did not pay attention to precisely where to 
sprinkle either above or below, but rather (he proceeded) like a lasher. And he 
used to count like this: one, one and one, one and two etc. Then he went out and 
put it on a second rack that was in the holy place. | Sifra Leviticus 16:14 (314A): 
“He shall take some of the blood of the young bull and sprinkle it with his finger 
at the front of the cover panel and he shall sprinkle it seven times before the 
cover panel” (Lev 16:14). “He shall sprinkle” wehizzah, but he is not to be one 
who lets it drip hammatiph; “he shall sprinkle,” but he is not to be one who 
splashes (tilts it out) hazzoreq. “With his finger”; it is said here “his finger” and 
it is said there (Lev 14:16) “his finger”: as his right finger, which is mentioned 


there, is the most skillful finger on his right hand (i.e., his index finger) is, so too 
is his finger, which is mentioned here, the most skillful one on his right hand. 
“Against the eastern side of the kapporeth” (so the midrash interprets Lev 16:14: 
'| pny hkpwrt qdmh); this is a main passage (literally: “builds a family”): 
everywhere where it says “the front side of the kapporeth,” this refers to the side 
facing east. A different explanation is as follows: “Against the eastern side of the 
kapporeth”: while sprinkling above or below he does not need to pay precise 
attention, but rather (he proceeds) as a lasher. “Let him sprinkle before the cover 
panel (kapporeth) seven times,” and not seven drops. — See b. Yoma 55A in a 
baraita from the school of R. Eliezer b. Jacob (ca. 150): “ ‘Against the eastern 
side of the kapporeth’; this is a main passage: everywhere where it says pny, this 
refers to the front (eastern) side.” — Targum YeruSalmi I Leviticus 16:14: “Let 
him take some of the blood of the young bull and sprinkle it with his right 
(index) finger against the front side of the kapporeth facing east and let him 
sprinkle before the kapporeth liqdam khphwrth seven times from the blood with 
his right (index) finger.” || A baraita in b. Yoma 55A: When he sprinkled, he did 
not sprinkle onto the kapporeth, but rather against the thick side (= front side) of 
the kapporeth. When he sprinkled above, his hand faced downward, and when he 
sprinkled below, his hand faced upward. — Jerusalem Talmud Yoma 5.42C.36: 
It is written: “Let him sprinkle onto 'l the kapporeth” (Lev 16:14); perhaps onto 
its top (the upper surface of the cover panel)?! Scripture teaches: “And let him 
sprinkle before lpny the cover panel” (Lev 16:14); perhaps onto its end face 
(front side)?! Scripture teaches: “onto” 'l and “before” lpny (thus denotes a place 
that lets both passages hold true, and this place is the upper edge of the front 
side). R. Zeira (ca. 300) said, “It (the blood) had to touch (the kapporeth).” R. 
Samuel b. Isaac (ca. 300) said, “It did not need to touch it.” || Babylonian Talmud 
Yoma 54B: What does “like a lasher” mean? Rab Judah (f 299) showed (with a 
hand gesture): like the beater (who carries out the lashing punishment). — On 
this point Rashi remarks, “The one who beats with the strap begins (above) from 
the shoulders and beats further and further down.” — This is the other 
explanation of the phrase “like a lasher” mentioned above. In that case it should 
be said that the high priest began with the sprinkling of blood above and then 
went further and further down the ark of the covenant. — In y. Yoma 5.42C.32 
the question: What does “like a lasher” mean? is answered by R. Samuel b. 
Hananiah (?)% in the name of R. Eleazar (ca. 270): “Like the blow of a whip.” 
(Perhaps the opinion here is the following: as the blows of the whip were laid on 
top of each other, so also the sprinklings of blood. But in that case the following 
have the other explanation in view: as the lasher pays attention only to counting, 
so also the high priest; they read:) R. Yohanan (f 279) said, “Lest he errs.” R. 


Zeira (ca. 300) said, “So that he finishes his sprinklings at seven.” 


d. See supporting passages at § Matt 12:32, #1. 


e. Mishnah Sebi ‘it 1.2ff.: “In every case where beforehand (before the action) it 
was known (that one was unclean) and where afterward it was known (that 
despite his impurity one went into the sanctuary or otherwise came into contact 
with something holy [e.g., sacrifices]), but in the meantime (while doing the 
action) it was hidden (was forgotten), see, such a one is due for a rising and 
falling sacrifice (one appropriate to his financial situation). If it was known 
beforehand but not afterward, the goat prepared in the inner place (in the holy of 
holies) and the Day of Atonement (guilt and punishment) are held in abeyance, 
until it comes to his consciousness; then he has to offer a rising and falling 
sacrifice. If it was not known beforehand, but it was afterward, the goat prepared 
outside (see Num 29:11) and the Day of Atonement make atonement for him; as 
it says, ‘Outside of the sin offering of atonement’ (Num 29:11). Whatever the 
latter makes atonement for, the former also makes atonement for: as the (goat 
prepared) in the inner place makes atonement only for what was known, so also 
the (goat prepared) outside makes atonement only for what was known. For what 
was known neither beforehand nor afterward, the goats of the festivals and the 
goats of the new moons make atonement.” These are the words of R. Judah (ca. 
150). R. Simeon (ca. 150) said, “The goats of the festivals make atonement, but 
not the goats of the new moons. And what do the goats of the new moons make 
atonement for? For the clean who ate something unclean.” R. Meir (ca. 150) 
said, “The atonement of all goats is uniform for the defilement of the sanctuary 
and its holy offerings.” R. Simeon said, “The goats of the new moons make 
atonement for the clean who ate something unclean, and the goats of the festivals 
make atonement for something that was not known beforehand or afterward, and 
the goat of the Day of Atonement makes atonement for something that was not 
known beforehand but was afterward.” It was said to him (by the scholars), 
“How is that? Is one permitted to offer the one and not the other?” He answered 
them, “One is permitted to offer.” They said to him, “Since their atonement is 
not uniform, how is one permitted to offer one instead of the other?” He 
answered them, “All are offered to make atonement for the defilement of the 
sanctuary and its holy offerings.” R. Simeon b. Judah (from Kefar Ikos? [ca. 


180]) said in his name, “The goats of the new moons make atonement for the 
clean who ate something unclean; the goats of the festivals go beyond these, for 
they make atonement for the clean who ate something unclean and for something 
that was known neither beforehand nor afterward. The goats of the Day of 
Atonement go beyond these, for they make atonement for the clean who ate 
something unclean, and for what was known neither beforehand nor afterward, 
and for what was not known beforehand but was afterward.” It was said to him, 
“How is that? Is one permitted to offer the one and not the other?” He answered, 
“Yes!” They said to him, “In that case they could offer the goats of the Day of 
Atonement on the new moons, but how could they offer the goats of the new 
moons on the Day of Atonement in order to make an atonement that does not 
inhere in them?” He answered them, “They are all offered to make atonement for 
the sanctuary and its holy offerings. For intentional defilement of the sanctuary 
and its holy offerings the goat prepared in the inner place and the goat of the Day 
of Atonement (in association with the former one) make atonement. For all other 
transgressions in the Torah, the light and the heavy, the intentional and the 
unintentional, the known and the unknown, commandments and prohibitions, to 
be punished by eradication (by God) or by death by a (worldly) court, the goat 
sent away into the wilderness makes atonement. This is the case for the 
(ordinary) Israelites as well as the priests and the anointed priest (= high priest). 
What is the difference between the Israelites and the priests and the anointed 
priest? Only that the young bull (Lev 16:11ff.) makes atonement for the 
sanctuary and its holy offerings (while this is effected for the Israelites by the 
goat in Lev 16:15ff.).” R. Simeon (ca. 150) said, “Just as the blood of the goat 
that is prepared in the inner place makes atonement for the Israelites, so the 
blood of the young bull makes atonement for the priests; as the confession of sin 
makes atonement for the Israelites in the case of the goat sent away into the 
wilderness, so the confession of sin with the young bull makes atonement for the 
priests.” — Related content is found in t. Sebu. 1.1 (445) and SLev 16:16 
(315A). 


7. The kapporeth is the holiest thing in the holy of holies. 


Babylonian Talmud Menahot 27B: In a baraita it has been taught: If any for 
whom (after the expiration of the time of impurity) there is still no atonement 


(by the closing sacrifice) inadvertently have stepped into the forecourt, they are 
due for a sin offering. If it happened intentionally, they are guilty of the 
punishment of eradication (by God’s hand). It is not necessary to say that this 
goes all the more for the one who needs an immersion bath in the evening (to be 
fully clean) and for all other unclean people. Those who are clean who have 
gone into the temple further inward from their area (the area accessible to them), 
they are together guilty of the forty (lashes); those who (have gone) within the 
curtain before the cover panel (are guilty) of death. R. Judah (ca. 150) said, “The 
whole holy place (so heikhal here) and within the curtain (i.e., the foremost part 
of the holy of holies) makes one guilty of the 40 lashes and (the place) before the 
kapporeth makes one guilty of death. What is this difference of opinion based 
on? On this passage of Scripture: ‘And Yahweh said to Moses, “Say to Aaron, 
your brother, that he is not at any time to go into the sanctuary haqodesh within 
the curtain before the cover panel (kapporeth), which is over the ark, lest he 

die” ’ (Lev 16:2).” The rabbis held, “ ‘Into the sanctuary’ (= holy place): this is 
meant by ‘he is not to go in.’ ‘Within the curtain’ and ‘before the kapporeth’: this 
is meant by ‘lest he die.’ ” R. Judah held, “ ‘Into the sanctuary’ (= holy place) 
and ‘within the curtain’: this is meant by ‘he is not to go in.’ And ‘before the 
kapporeth’: this is meant by ‘lest he die.’ ” — The rabbis make a distinction 
between: (a) holy place, (b) within the curtain and before the kapporeth = the 
holy of holies. Whoever enters into b is guilty of death; for the place within the 
curtain and before the kapporeth have the same degree of holiness. However, R. 
Judah makes a distinction between (a) holy place and within the curtain; 
whoever enters here receives the 40 lashes; (b) the place before the kapporeth; it 
is the holy thing in the holy of holies; only by coming to it is one punished with 
death. — In SLev 16:2 (306A.46) the controversy is as follows: “Within the 
curtain”: this is meant to warn about the whole house. Is one guilty of death 
because of the whole house? Scripture teaches: “before the kapporeth, which is 
over the ark, lest he die.” How is this? “Before the kapporeth”: the threat of the 
death penalty pertains to this, and the warning (with the 40 lashes) pertains to the 
whole rest of the house. It should be noted that here the opinion of R. Judah 
appears to be the generally recognized one, without being explicitly mentioned. 
— Tosefta Kelim Baba Qamma 1.10 (570): Those who enter into the sanctuary 
(= the holy of holies), behold, they are guilty of death. R. Judah said, “ ‘Before 
the kapporeth’ (read hkprt instead of haqqodesh): the threat of the death penalty 
pertains to this, and the warning pertains to the whole rest of the house.” 


8. The sprinkling of blood in the holy of holies at the time of the second temple. 


At the destruction of Solomon’s temple, the ark of the covenant was lost along 
with the kapporeth. R. Eliezer (ca. 90) assumed that it had been taken to 
Babylon;a others thought that it had been hidden by king Josiahb or otherwise 
somewhere in the temple area;c according to still others, the prophet Jeremiah 
had hidden it away on Mount Nebo.d At any rate, the second temple lacked the 
ark of the covenant and the kapporeth.e Nevertheless, the blood of the sin 
offering of the young bull and of the sin offering of the goat was also offered 
regularly on the Day of Atonement in the holy of holies while the second temple 
stood, and Lev 16:3 and Lev 16:33 were invoked here.f According to the 
tradition, a stone that was three finger-breaths high, which was called even 
shethiyyah “foundation stone,” was found in the place where the ark of the 
covenant had earlier stood:g the high priest carried out the atoning activity 
before the stone at the time of the second temple.h The Tosefta contains a 
different tradition: according to it, the high priest would have sprinkled the blood 
in the holy of holies onto the curtain.i Yet one has to assume that the passage 
strayed into a context foreign to its original one. 


a. Tosefta Segalim 2.18 (177): R. Eliezer (ca. 90) said, “The ark of the covenant 
went into exile in Babylon; for it says, “Behold, days are coming when 
everything that is in your house ... will be taken to Babylon; no word (so the 
midr.) will be left, Yahweh has said” (2 Kgs 20:17). ‘Word’ is nothing other than 
the commandments in it (i.e., nothing other than the two tablets of the law that 
were kept in the ark).” R. Simeon (ca. 150) said, “See, it says, ‘After the course 
of the year king Nebuchadnezzar sent and had him brought to Babylon with the 
precious implements of the house of Yahweh’ (2 Chr 36:10). The ark is meant 
here.” — The same is found in t. Sotah 13.1 (318); in y. Seqal. 6.49C.12 as a 
baraita; the name of R. Simeon has fallen out, so that 2 Chr 36:10 appears as the 
2nd supporting passage in the mouth of R. Eliezer. | Babylonian Talmud Yoma 
53B.34: It has not been taught, then it (the ark) had been “hidden.” Instead it has 
been taught, when it had been “taken away” (see m. Yoma 5.2 in n. h). Here we 
have learned as the one who said, “The ark went into exile in Babylon.” For in a 
baraita it says that R. Eliezer said, “The ark went into exile in Babylon”; see 2 
Chr 36:10 (as previously). R. Simeon b. Yohai said, “The ark went into exile in 


Babylon”; see 2 Kgs 20:17 (as previously). — A completely different opinion is 
represented by R. Simeon in b. Yoma 53B (see in n. ©). 


b. Jerusalem Talmud Sotah 8.22C.6: When the ark was hidden, there was hidden 
with it the basket with manna (cf. Exod 16:32ff.), the bowl with the anointing oil 
(with which the sanctuary and later some kings had been anointed), Aaron’s staff 
with its flowers and almonds (cf. Num 17:13ff.), and the chest that the 
Philistines had sent as an atoning gift to the God of Israel (cf. 1 Sam 6:8). Who 
hid it? (King) Josiah, specifically when he saw what was written: “Yahweh will 
lead you and your king, whom you will appoint for yourself, to a people that 
neither you nor your ancestors know” (Deut 28:36). This is what is written: “He 
(Josiah) said to the Levites, who instructed all Israel, the ones who were holy to 
Yahweh, ‘Put the holy ark in the house that Solomon, the son of David, the king 
of Israel, built; for no longer will you carry it on your shoulder’ ” (2 Chr 35:3). 
He said, “If that (ark) goes with you into exile in Babylon, you will not bring it 
back again to its place, but ‘now serve Yahweh your God and his people Israel’ 
(2 Chr 35:3).” — Parallels are found in b. Yoma 52B; b. Hor. 12A; b. Ker. 77B = 
5B in other editions; in another version in t. Sotah 13.1 (318). 


c. 2 Baruch 6:4ff.: “Then I (Baruch) saw and, behold, four angels stood on the 
four corners of the city, with each one of them holding a flaming torch in his 
hands. And another angel descended from heaven and said to them, “Take your 
torches and do not light them before I tell you! For I have been sent to 
communicate to the earth beforehand and to bring down upon her what the 
exalted Lord has commanded me. And I saw him, how he descended to the holy 
of holies and from there took away the curtain and the holy ephod and the 
atoning cover (kapporeth) and the two tablets and the holy vestments of the 
priests and the altar of incense and the 48 jewels that the high priest wore, and 
all holy vessels of the tent.’ And he said to the earth with a loud voice, ‘Earth, 
earth, earth! Hear the words of the Almighty God (cf. Jer 22:29) and receive 
these things that I entrust to you, and keep them in yourself until the last times, 
so that you part with them when you are commanded, so that foreigners will not 
be able to take possession of them. For the time has come that even Jerusalem 
will be temporarily surrendered until it is said that it should be constructed again, 
(specifically) forever. And the earth opened its mouth and devoured them.’ ” See 


also 2 Bar. 80:2. ll Tosefta Yoma 3.7 (186): The basket with manna, the bowl with 
anointing oil, Aaron’s staff with its almonds and flowers (see Num 17:2ff.) and 
the chest in which the Philistines had sent gifts to Yahweh, the God of Israel, all 
of this was laid down in the holy of holies. When the ark was hidden, they were 
hidden with it. | 'Abot de Rabbi Nathan 41 toward the end: Things that were 
made and hidden are: the tent of meeting and the implements in it and the ark 
and the broken pieces of the tablets of the law and the basket with manna and the 
staff (of Moses) and Aaron’s staff with its almonds and flowers and the 
vestments of the priesthood and the vestments of the anointed priest; but the 
mortar of Abtina (maker of the holy incense), the table (for the showbread) and 
the lampstand and the curtain still lie in Rome. | Tosefta Seqalim 2.18 (177): R. 
Judah b. Laqish (ca. 150) said, “The ark was hidden in its place (thus in the holy 
of holies); for it says, ‘The rods were long and the tips of the rods were visible 
from the holy place at the entrance to the holy of holies; but outside they were 
not visible, and they are still there until today (namely hidden in the earth)’ (1 
Kgs 8:8).” — The same is found in t. Sotah 13.1 (318) with R. Judah (ca. 150) as 
the author; in y. Seqal. 6.49C.16, instead of R. Simeon b. Laqish, R. Judah b. 
Laqish should be read. | Babylonian Talmud Yoma 53B: Ulla (ca. 280) said, “R. 
Matthew b. Heresh (ca. 130) asked R. Simeon b. Yohai (ca. 150) in Rome, ‘After 
R. Eliezer (ca. 90) taught us once or twice that the ark went into exile in Babylon 
..., What do you say?’ He answered him, ‘I say that the ark was hidden in its 
place (= in the holy of holies); for it says, “The rods were long ... and are still 
there until today (namely hidden in the earth)” (1 Kgs 8:8).’ ” Rabbah (t 331) 
said to Ulla, “What can be concluded from the fact that it is written: ‘They are 
still there until today’?! In every case where it is written ‘Until today,’ does it 
mean forever? Yet it is written: ‘The Jebusites have lived in Jerusalem ... until 
today’ (Josh 15:63)! Does this likewise imply that they were not led away into 
exile?...” He answered him, “Here (1 Kgs 8:8) sham (= there) is written, while 
there (Josh 15:63) sham is not written; and everywhere where sham is written, it 
means that it is forever.” It was rejoined, “ ‘From the sons of Simeon, 500 men 
went to Mount Seir ... and have dwelt “there” sham until today’ (1 Chr 4:42f.); 
and Sennacherib, the king of Assyria, came up long ago and mixed all countries 
with one another (see Isa 10:13)!” | Mishnah Seqalim 6.1f.: There were thirteen 
bows in the sanctuary. Those of the house of R. Gamaliel (I, ca. 40) and those of 
the house of R. Hananiah, the principal priest (ca. 70), bowed fourteen times. 
How did this excess happen? Toward the wooden booth; for from their ancestors 
they received the tradition that the ark was hidden there. In the case of a priest it 
happened that he was busy (there). He saw that the floor finish (in one place) 
was different from the rest. He came and told his colleague, but he had not yet 


finished his words when his life (his soul) went out of him. Then it was known 
with certainty that the ark had been hidden there. — A parallel is found in y. 
Seqal. 6.49C.19; here at the conclusion: R. Hoshaiah (ca. 225) taught as a 
tannaitic tradition: “(That priest) hit it (that place of plaster) with a hammer, then 
fire went forth and burned him.” See further b. Yoma 54A. || Tanhuma bh'lwtk 
205A: When the sanctuary was destroyed, the lampstand was hidden. This was 
one of the five things that were hidden: the ark, the lampstand, the fire (see y. 
Ta‘an. 2.65A.52 in n. e), the holy spirit (of prophecy), and the cherubs. But when 
God in mercy will set out to build his house and his sanctuary, then he will have 
them brought back to their place, so that Jerusalem may enjoy them; as it says, 
“Tts wilderness and wasteland will be jovial and the steppe will rejoice and 
bloom like the narcissus ...” (Isa 35:1f.). — This passage has mixed two 
traditions together, the tradition about the things hidden with the ark and about 
the five things that were missing in the second temple (see n. e). A parallel is 
found in Num. Rab. 15 (178D). 


d. 2 Maccabees 2:1, 4—8: “It is found in the writings (in the purported memoirs 
of Nehemiah [2 Macc 2:13]) that the prophet Jeremiah commanded those who 
were led away to take something from the fire, as has been told above (2 Macc 
1:19ff.).... It was also written in the writing that the prophet, as a consequence of 
a divine message, had the tent and the ark carried behind him, that he went to the 
mountain where Moses had gone up and had seen God’s land of inheritance. 
(According to Deut 34:1, Nebo is meant.) When Jeremiah came, he found a 
spacious cave and he brought the tent® and the ark and the incense altar there 
and blocked the entrance. Some of his companions then came to remember the 
way, and they could not find it. When Jeremiah learned of this, he rebuked them 
and said, “The place is to remain unknown until God brings his people back 
again and proves to be gracious. Then the Lord will make these things become 
visible, and the glory of the Lord will appear in the cloud, as it showed itself at 
the time of Moses.’ ” — The same is found in Yosippon 3.% 


e. Josephus, Jewish War 5.5.5: (In the holy of holies) lay nothing at all ekeito d’ 
ouden holds en auto. | Jerusalem Talmud Ta ‘anit 2.65A, 52: R. Samuel b. Inya 
(ca. 360) said in the name of R. Aha (ca. 320), “The last sanctuary lacked five 
things compared to the first; these are: the fire (from heaven that consumed the 


first offerings;!® cf. Ezra 3:3 with Lev 9:24; 1 Chr 21:26; 2 Chr 7:1), the ark, the 
Urim and Thummin, the anointing oil (with which the tent of meeting and later 
some kings and the high priest were anointed), and the holy spirit (of prophecy). 
This is why it says, ‘Build the house so that I may delight in it and honor (it)’ 
(Hag 1:8). It is written. 'kbd ‘that I may honor’ without h (= ‘it’). By this the 5 
things are meant (h according to its numerical worth = 5), that the 2nd sanctuary 
lacked in comparison to the 1st.” — Parallels are found in y. Mak. 2.32A.5; y. 
Hor. 3.47C.56, though here the holy spirit is missing as a result of Urim and 
Thummim being counted as 2 entities. Babylonian Talmud Yoma 21B: R. 
Samuel b. Inya said, “What does ‘So that I may delight in it and honor’ (Hag 
1:8) mean? We read: ‘and honor “it” °! What is this other than that the h (= it) is 
missing? By this the 5 things are meant which constituted the difference between 
the 1st and the 2nd sanctuary, namely the ark along with the kapporeth and the 
cherubs, the fire, the Shekinah, the holy spirit, and the Urim and Thummim.” — 
The Shekinah is inserted for the anointing oil; this relies on the view that God 
did not dwell in the 2nd sanctuary. | Babylonian Talmud Menahot 27B: The ark 
and the kapporeth were not in the 2nd sanctuary. 


f. Sifra Leviticus 16:3 (307A): “Aaron is to come into the sanctuary with this” 
(Lev 16:3). What does Scripture intend to teach? Since it says, “Into the 
sanctuary before the kapporeth, which is on top of the ark” (Lev 16:2), I could 
think: only into a sanctuary, in which the ark and the kapporeth are found. 
Whence comes the idea of going also into a sanctuary, in which the ark and the 
kapporeth are not found? Scripture says, “Aaron is to come into the sanctuary 
(without further additions) with this,” in order to make the sanctuary, in which 
the ark and kapporeth are not found, like the sanctuary, in which they are found. 
| Babylonian Talmud Menahot 27B: Since the ark and the kapporeth are not 
present in the 2nd sanctuary, should the sprinkling (of blood) not be carried out 
there? Rabbah b. Ulla (ca. 400?) said, “Scripture says, ‘Let him (by the 
sprinkling of blood) cleanse of sin the holy place of the sanctuary’ (Lev 16:33, so 
the midr.), that is, the place that is made holy for the sanctuary (= ark)” (If the 
ark is not present, the place where it stood is to be cleansed of sin by the 
sprinkling of blood.) 


g. See t. Yoma 3.6 (186) at #3, n. b; see m. Yoma 5.2 in the following n. h. I A 


baraita in b. Yoma 5.42C.28: Before the ark was taken away, he (the high priest) 
would go in and out in the light of the ark. When the ark was taken away, he 
would grope his way in and grope his way out. R. Yose (ca. 150, read this 
instead of R. Yohanan) said, “Why was it (the stone that lay in the holy of holies) 
called “shethiyyah stone”? Because the world was established starting from it.” 
R. Hiyya (ca. 200) taught: “Why is it called ‘shethiyyah stone’? Because the 
world was established starting from it.” (Thus, shethiyyah stone = foundation 
stone). The interpretation of R. Yose appears frequently (e.g., Pesiq. 171A; Lev. 
Rab. 20 (119C); Num. Rab. 12 (165B); Tanh. 'chry 163A; qdwshym 169B; 
TanhB 'chry 84 (30A); qdwshym §10 (39B); Midr. Ps. 11 § 2 (49B). I A baraita 
in b. Yoma 54B: (The stone in the holy of holies was called even shethiyyah) 
because the world was established hwshtt by it. We learned this according to the 
opinion of the one who said, “The world was created from Zion.” For ina 
baraita it has been taught that R. Eliezer (ca. 90) said, “The world was created 
from its middle point; for it says, ‘With the dust having run into a mass and the 
bits of soil having set there (in one firm point in the middle of the world)’ (Job 
38:38).” R. Joshua (ca. 90) said, “The world was created starting from the sides; 
for it says, ‘He said to the snow, “Become earth!” and also to the rain and its 
mighty downpours’ (Job 37:6).” (The masses of snow and rain becoming earth in 
a wide perimeter extended until they collided in the middle.) R. Isaac the smith 
(ca. 300) said, “God cast a stone into the sea from which the world was 
established; as it says, ‘What have its columns sunk onto, or who laid its 
comerstone?’ (Job 38:6).” (This foundation stone and cornerstone is the 
shethiyyah stone.) The scholars said, “The world was created from Zion; for it 
says, ‘A psalm of Asaph. God ... called the earth’ (Ps 50:1). Furthermore it says, 
‘God made the completion of beauty break forth from Zion’ (so Midr. Ps. 50:2), 
that is, the beauty of the world was completed from there.” — The opinion of the 
scholars is also found anonymously in y. Yoma 5.42C.31; see also t. Yoma 3.6 
(186) in #3, n. b. | Tanhuma qdwshym 169B: “I made for myself gardens and 
parks and planted in them all kinds of fruit trees” (Eccl 2:5). What does “all 
kinds of fruit trees” mean? R. Yannai (ca. 225) said, “Solomon also planted 
pepper in the land. And how was he able to plant it? Solomon was wise and had 
knowledge about the actual foundation stone of the world. Why? ‘God made the 
completion of beauty shine forth from Zion’ (Ps 50:2): from Zion the whole 
world was completed, as we learned: Why was its (the stone’s in the holy of 
holies) name ‘shethiyyah stone’? Because the world was established from it 
hwshtt. And Solomon knew which strand (of earth) it was that was taken to 
Cush, and he planted pepper on it and immediately it bore fruits; for he said, ‘I 
planted in them all kinds of fruit trees.” Another explanation is as follows. ‘I 


planted in them all kinds of fruit trees.’ As the navel is located in the middle of a 
man, the land of Israel lies in the middle of the world; as it says, “Those who 
dwell there on the navel of the earth’ (Ezek 38:12), and the foundation stone of 
the world goes out from there (see Ps 50:2, as above). The land of Israel lies in 
the middle of the world and Jerusalem in the middle of the land of Israel and the 
sanctuary in the middle of Jerusalem and the holy of holies (here called heikhal) 
in the middle of the sanctuary and the ark in the middle of the holy of holies and 
the shethiyyah stone before the ark, for starting from it the world was 
established.” — A parallel is found in TanhB qdwshym 810 (39A). | Targum 
YeruSalmi I Exodus 28:30: “The great and holy name (of Yahweh) was clearly 
engraved (into the breastplate of the high priest), the name by which 3101% 
worlds have been created. And it was (further) clearly engraved into the 
shethiyyah stone, with which the Lord of the world sealed (closed) the opening 
of the great deep in the beginning. Everyone who mentions (speaks) this holy 
name in the hour of tribulation is saved, and secrets are revealed (by this name).” 
I Targum Ecclesiastes 3:11: “He (God) also hid before them the great name (of 
Yahweh) which was clearly written on the shethiyyah stone; for the evil 
inclination in their hearts was known before him, for if it (the name of Yahweh) 
had been given into the hand of man, he would use it to serve himself and find 
out what will be at the end of days into all eternity.” | Jerusalem Talmud Pesahim 
4.30D.3: R. Zeira (ca. 300) said, “If women observe the custom not to weave 
from the beginning of the month of Ab (until the 10th of Ab), this is a (good) 
custom; for the foundation stone 'bn shtyh (= temple) has ceased. What is the 
scriptural basis for this? ‘When the pillars (to which the service of the temple 
belongs) are torn down, what work should a pious one do!’ (so Midr. Ps. 11:3).” 
— A parallel is found in y. Ta‘an. 1.64C.25. 


h. Babylonian Talmud Yoma 52B: What does “When he had reached the ark” 
(m. Yoma 5.1) mean? (The ark was no longer present in the second temple!) The 
place of the ark (where it had previously stood). But it says, “He placed the pan 
between the two carrying rods” (m. Yoma 5.1; so these must have been present)! 
Say: As it were between the two carrying rods (as if it were present). — 
Accordingly, the atoning action was performed in the second temple in the exact 
same place it had been carried out in the first temple. See the Mishnah passage 
drawn upon (m. Yoma 5.1) at #3, n. h. || See b. Menah. 27B above in n. f. | 
Mishnah Yoma 5.2: When the ark was taken away, there lay there (in the holy of 
holies) a stone since the days of the earlier prophets, which was called 


shethiyyah, and its height was three fingerbreadths from the earth; he placed (the 
pan with the incense) on this. — Tosefta Yoma 3.6 (186) is similar; see #3, n. b. 


i. Tosefta Yoma 3.8 (186): He took the blood from the one who had stirred it up, 
went in to the same place he had gone (before), stepped onto the same spot 
where he had stood (before), and sprinkled some of it (the blood) onto the 
curtain | happarokheth opposite the two carrying rods of the ark, once above and 
seven times below, without sprinkling precisely above or below, but rather as a 
lasher. And he counted in this way: one (above, then while sprinkling below:) 
one and one, one and two, one and three, one and four, one and five, one and six, 
one and seven. He went (outside) the curtain on his right and without touching 
the curtain; but if he touched the curtain, he touched it (it did not matter). R. 
Yose (ca. 150) said, “I saw it (the curtain) in Rome and there were who knows 
how many drops of blood on it. It was said to me, “These are from the blood of 
the Day of Atonement.’ ” — As far as the Tosefta. The description of the first 
entrance of the high priest into the holy of holies for lighting the incense comes 
first; after a few intermediary remarks, then follows the above passage, which 
corresponds exactly to the Mishnah Yoma 5.3 (see #6, n. c) and depicts the 
second entrance into the holy of holies, the purpose of which was the sprinkling 
of the blood of the sin offering of the young bull. The penultimate sentence of 
our passage then discusses the exit of the high priest from the holy of holies in 
more detail than the Mishnah does, and in turn states for its part that the whole 
passage intends to actually depict an atoning action that was carried out in the 
holy of holies, namely the offering of the blood of the sin offering of the young 
bull. The great difference, though, between our passage and m. Yoma 5.3 lies in 
the fact that the latter has the blood sprinkled on the kapporeth “atoning cover” 
and the first on the parokheth “curtain.” One might at first be inclined to see in 
parokheth a scribal error for kapporeth and correspondingly to improve the 
reading. In this case, the Mishnah and Tosefta would be in the greatest 
agreement. Yet this procedure is thoroughly contradicted by the concluding 
sentence of our passage which only makes sense if sprinkling the curtain with 
blood was discussed in what precedes. So, the Tosefta appears to follow a 
tradition that departs from the Mishnah. According to this tradition, at the time 
of the second temple, in the holy of holies on the Day of Atonement the blood 
would be sprinkled not on the place where the ark of the covenant had stood 
before, but rather on the curtain. Yet this assumption quickly becomes uncertain 
once again because of the statement of R. Yose at the end of our passage. This 


saying is also found elsewhere quite often, except that it, as can only be right, is 
presented in all other passages as a word of the son of R. Yose, namely of R. 
Eleazar b. Yose (ca. 180). Among these passages there are only two (y. Yoma 
5.42D.3 and b. Yoma 57A), in which the word is cited in relation to the 
ceremonies of the sprinkling of blood that on the basis of Lev 16:16ff. were 
carried out on the Day of Atonement also in the “holy place” of the temple. 
Mishnah Yoma 5.4 specifies concerning this among other things also the 
following: (The high priest) took the blood of the young bull ... and sprinkled 
some of it against (onto) the curtain al happarokheth, which is opposite the ark, 
from outside (i.e., not from the “holy of holies,” but rather from the “holy 
place”) once above and seven times below, without paying attention precisely to 
where, so that he would sprinkle precisely above or precisely below, but rather 
was as a lasher. And he counted thus: One, one and one, one and two.... He took 
the blood of the goat ... and sprinkled some of it against (onto) the curtain, 
which was opposite the ark, from outside once above and seven times below.... 
— From the two passages named above we learn then in more detail that it was a 
controversial question as to whether the blood had to touch the curtain or not 
during the process of sprinkling. The passage in y. Yoma 5.42D.3 remarks on 
this point: A teacher of the Mishnah taught, “It is necessary that it (the blood) 
touches (the curtain).” Another teacher of the Mishnah taught, “Tt is not 
necessary that it touches.” R. Eleazar b. Yose said, “I saw it (the curtain) in 
Rome, how it was full of drops of blood. I said, “These come from the kinds of 
blood that were sprinkled against it on the Day of Atonement.’ ” This implies: It 
is necessary that it touch. But you can also say, (so it will be objected against this 
conclusion): “It is not necessary that it touch; but if it touched, it touched (it does 
not matter).” — The second passage (b. Yoma 57A) reads: The following had 
been taught. When he sprinkles, he does not sprinkle it against (onto) the curtain 
al hapharokheth, but rather in the direction of the curtain keneged happarokheth. 
R. Eleazar b. Yose said, “I saw it in Rome, and there were on it who knows how 
many drops of blood from the young bull and from the goat of the Day of 
Atonement (thus the blood touched the curtain).” — Both of these passages with 
the word of R. Eleazar b. Yose make it very likely that our Tosefta passage also 
stood in a context that dealt with the cleansing of the “holy place” from sin. Only 
in this way do the words become understandable which come immediately 
before the saying of R. Yose and read: “Without touching the curtain, but if he 
touched the curtain, he touched it.” Now these words speak of the exit of the 
high priest from the holy of holies and specify that if possible he should not 
touch the curtain in the process. But this is a condition that is not found 
anywhere else; it also does not fit well with the remark in t. Yoma 3.5 (186) that, 


in order to get between the carrying rods, the high priest pressed back the curtain 
with his hips when he put the incense down between the carrying rods of the ark. 
However, the words about touching the curtain made good sense in their original 
context. They related precisely to the question of whether the blood had to touch 
the curtain or not, and decided, as happens also in the Palestinian Gemarah 
above, that it does not matter. To refute this decision, reference was then made in 
the original content to the saying of R. Yose (read: R. Eleazar b. Yose) about the 
evidence of the curtain in Rome. But if, as one will be permitted to assume, our 
Tosefta passage is wedged into a context foreign to its original one, then it does 
not lend itself to establishing the assumption that at the time of the second 
temple, the blood was sprinkled on the Day of Atonement against curtain from 
outside the holy of holies. 


3:25 B: In his blood. 


The atoning power lies in the blood. 


Sifra Leviticus 1:4 (22A): “It will pleasingly be accepted for him to make 
atonement for him” (Lev 1:4), by that which atones. What makes atonement? It 
is the blood; for it says, “The blood, by the soul it makes atonement” (Lev 
17:11). See b. Yoma 5A. 


3:28: For we consider that a person is justified by 
faith without works of the law. 


1. On dikaioo see § Rom 3:4 C. — See briefly about the rabbinic teaching on 
justification at § Matt 5:20 A and § Rom 3:21 A; in detail in the excursus 
“Preliminary Remarks on the Sermon on the Mount.” 


2. By faith. See § Rom 4:2f. 


3. erga nomou. See § Rom 3:20 A, #1. 


3:29: Or is God only (God) of the Jews? Not also of 
the gentiles? Yes, also of the gentiles. 


The position of the ancient synagogue on the question that the apostle raises in 
the words above was brought to briefest expression by R. Simeon b. Yohai (ca. 
150) in Exod. Rab. 29 (88D): “I am Yahweh your God” (Exod 20:2). R. Simeon 
b. Yohai said, “God said to the Israelites, ‘I am God over all those who come 
into the world, but I have united my name only to you. I am not called the God 
of the nations of the world, but rather the God of Israel.’ ” — This means: God is 
the God of all people, insofar as he has created them and insofar as they will 
stand before his judgment seat; but God is Israel’s God, insofar as only this 
people is the people that is loved by God and destined for blessedness. See in 
more detail at § Rom 3:9 A; further, see also the material in the passages at § 
Rom 2:11, #3. — Parallels to R. Simeon’s saying can be found in Midr. Ruth 1:1 
(122B); Mek. Exod. 23:17 (107B); SDeut 6:4 § 31 (73A); Mek. Exod. 15:13 
(50A). — On Ioudaioi and ethné see § Rom 1:14, #3. 


3:30: Circumcision ... foreskin (see m. Ned. 3.11 at 8 
Matt 15:5, #3 and #4). 


4:2f.: If Abraham was justified by works, he has a 
boast, but not before God. For what does Scripture 
say? “Abraham believed God, and it was reckoned to 
him as righteousness” (Gen 15:6). 


1. The thesis of the apostle is: If Abraham was found to be 
righteous on the basis of his works, he has a boast before men, but 
not therefore with God; for before God’s judgment no human 
merit by works suffices. But Abraham did not acquire his 
righteousness before God by his works at all, but rather by his 
faith; for Scripture says, “Abraham believed God, and it was 
reckoned to him as righteousness.” — The counterthesis of 
rabbinic Judaism would have been: Abraham was recognized as 
righteous exclusively on the basis of his works,a and therefore he 
has a great boast not simply with men,b but also with God.c But if 
Scripture says “Abraham believed God, and he reckoned it to him 
as righteousness,” the faith is viewed exactly as a meritorious 
work as any other fulfillment of the commandments. The 
principle that man achieves his righteousness before God by his 
works is therefore not at all affected by the passage of Scripture in 
Gen 15:6, let alone voided. See in more detail in n. d. 


a. Jubilees 23:10: “Abraham was complete (perfect) in all his action toward God 
and pleasing in righteousness all the days of his life.” | 2 Baruch 57:2: “At that 
(Abraham’s) time, the law was unwritten but generally known among them, and 
the works of the commandments were then completed (by Abraham).” || Mishnah 
Qiddusin 4.14 at the end: Likewise, it says in the case of our father Abraham, 
peace be with him: “And Abraham was old, and Yahweh blessed Abraham with 
everything” (Gen 24:1). We find that our father Abraham kept the whole Torah 


before it had been given; for it says, “As recompense for Abraham having 
listened to my voice and having observed what is to be observed before me, my 
statutes and my Torahs” (Gen 26:5). — The same is found more briefly in y. 
Qidd. 4.66B.51. || Babylonian Talmud Yoma 28B: Rab (t 247) said, “Our father 
Abraham kept the whole Torah; for it says, ‘As a recompense for ...’ (Gen 26:5) 
(as before).” Rab Shimi b. Hiyya (ca. 250) responded to Rab, “Were they 
perhaps the seven (Noachic) commandments?!” (Answer:) “He also had 
circumcision.” “Perhaps they were the seven commandments and 
circumcision?!” He answered him, “If this were the case, why would it say my 
commandments and my Torahs?” (These two expressions show that Abraham 
kept all the commandments of the whole Torah.) || TanhumaB 1k 1k § 14 (36A): 
“He stores up wisdom (= Torah) for the righteous” (Prov 2:7). What does “He 
stores up wisdom for the righteous” mean? Before the world was created, God 
stored up the Torah for Abraham; for it says, “As recompense for ...” (Gen 26:5 
as before). This shows that Abraham observed all the commandments and all 
Torahs. — The same is found in ‘Ag. Ber. 13 (12B). — Thus, Abraham is counted 
among the “righteous.” Prayer of Manasseh 8: Now you, O Lord, you God of the 
righteous, have not imposed repentance on the righteous, Abraham, Isaac, and 
Jacob, who did not sin against you. || 2 Baruch 58:1: “The third black water that 
you saw, this is the confluence of all the sins that the nations committed later 
after the death of those righteous ones (Abraham, Isaac, and Jacob).” || Midrash 
Psalm 116 § 10 (239A): God said, “It is hard in my eyes to say to the righteous 
that they should die. It is hard in my eyes to say to Abraham that he should die, 
who long ago made me the creator of heaven and earth (cf. Gen 14:22), and who 
for the sake of my name descended into (Nimrod’s) furnace (cf. Gen 15:7, where 
according to rabbinic interpretation 'wr kshdym means: fire (oven) of the 
Chaldeans), and who sanctified my name in my world.” 


b. Mishnah ‘Abot 5.3: Our father Abraham was tempted with 10 temptations, and 
he passed in everything, to make known how great the love of our father 
Abraham was (for God). || Sirach 44:19ff. (Hebrew): “Abraham, the father of a 
multitude of nations, did not allow any blemish to fall upon his boast (his glory), 
who observed the commandments of the Most High and entered into the 
covenant with him. He made a stipulation with him in his flesh and in his 
temptations he was found faithful. Therefore, he determined for him in an oath 
that in his seed he would bless nations, that they would acquire a possession 
from sea to sea and from the river (Euphrates) to the ends of the earth (see Ps 


72:8).” ll A baraita in b. B. Bat. 16B, 17A: ... The evil inclination had no power 
over three people, and these were: Abraham, Isaac, and Jacob, for about them it 
is written bkl, mkl, and kl. (In the case of Abraham: “Yahweh had blessed 
Abraham with everything bkl” [Gen 24:1]; in the case of Isaac: “I ate from 
everything mkl” [Gen 27:33]; in the case of Jacob: “I have everything kl” [Gen 
33:11]. This kl, understood in an absolute sense, excludes any lack or blemish, 
thus also the evil inclination, from the three who are named.) || Babylonian 
Talmud ‘“Abodah Zarah 18B: R. Samuel b. Nahman (ca. 260) said that R. 
Jonathan (ca. 220) said, “ ‘Blessed is the man who does not talk in the counsel of 
the godless’ (Ps 1:1): this is our father Abraham, who did not walk in the counsel 
of the people of the generation of the dispersion, who were godless (see Gen 
11:4). ‘And who does not stand in the way of sinners’ (Ps 1:1); for Abraham did 
not stand where the people of Sodom stood, who were sinful (see Gen 13:13). 
‘And who does not sit in the seat of mockers’ (Ps 1:1); for Abraham did not sit in 
the seat of the Philistines, because they were mockers (see Judg 16:25).” — The 
same is found anonymously with elaborations in Midr. Ps. 1 § 13 (6B). I 
Babylonian Talmud Makkot 24A: “Who walks irreproachably” (Isa 33:15): this 
is Abraham (see Gen 17:1: “Walk before my face; thus, you will be 
irreproachable.”) 


c. Jubilees 24:11: “In your (Isaac’s) seed all nations of the earth will be blessed 
(see Gen 26:4) because your father listened to my word and observed my 
instruction and my commandments and my laws and my ordinances and my 
covenant.” || Genesis Rabbah 49 (31A): “The secret of Yahweh belongs to those 
who fear him” (so Midr. Ps. 25:14). At first the secret of Yahweh was with those 
who feared him (Ps 25:14); later with the righteous. See, “His secret is with the 
righteous” (Prov 3:32); and later with the prophets, see, “For Yahweh Elohim 
does nothing, unless he has revealed his secret to his servants, the prophets” 
(Amos 3:7). God said, “This Abraham is god-fearing.” See, “No I know that you 
fear God” (Gen 22:12). This Abraham is the most righteous among the 
righteous. See, “Those who are among the righteous love you” (so Midr. Song. 
1:4). This Abraham is a prophet. See, “Give the man’s wife back, for he is a 
prophet” (Gen 20:7), and “Should I not reveal it to him (namely the destruction 
of Sodom; see Gen 18:17)?” 


d. The central significance of faith for the religious-moral life was 
by no means unknown to the ancient synagogue in earlier times, 
as is shown especially by the pseudepigrapha. A clear proof of this 
lies in the fact that the righteous and pious are called in short 
“believers.”a More specifically, in the understanding of the 
ancient synagogue faith meant first of all the confession of 
monotheismb and the teaching about future recompense:g 
whoever confessed the one God who made heaven and earth and 
who will one day place humanity before his judgment, this one 
was among those who believe. But the concept of faith in the 
ancient synagogue is not thereby exhaustively accounted for. Faith 
was not to be simply an act of the intellect; it should also entail a 
decision of the will that involves the whole person and embraces 
the whole person. Faith therefore meant, secondly, that 
orientation and conduct of life that accorded with the confession 
of the Almighty God, the creator and leader and judge of the 
world. Correspondingly, faith should above all be proven and 
preserved in obedience to God’s word and will,d in trust in God’s 
guidance and promise,e in striving for fellowship with God,z in 
patient endurance amidst all tribulation,é in the secure hope of 
the ultimate victory of the righteous.th It can be seen that faith is 
here valued as the fundamental driving power of the religious- 
moral life. — The life of Abraham was viewed as the paragon of 
such a life in the power of faith. Abraham, the representative of 
monotheistic thoughti and at the same time the representative of 
belief in the future recompense,k sees his life task as winning his 
contemporaries to faith in the one God.m Thus he, who was the 
first proselyte,l assembled a great host of proselytes around 
himselfm and then sets an example of faith for them in his rather 
eventful life.n And it was this life of faith, Philo explains,x that 
God, according to Gen 15:6, reckoned to Abraham as 
righteousness. Just how close Philo’s view is to that of the apostle 
Paul is self-evident. — The above claims, in particular the 


principally important ones, find their main support in passages 
that are taken from the nonrabbinic writings. The actual rabbinic 
literature, although it too can boast about faith,o never rose to 
such a height of judgment about faith and the life of faith as we 
find in the pseudepigrapha and in Philo. The nomism of rabbinic 
Judaism kept even faith fully in its chains. We may perhaps hear 
a distant echo of the struggle between faith and works still in 4 
Ezra (from the time shortly after 70).p Here the attempt is made 
to protect the place of faith in soteriology alongside works; but 
long before the struggle had been decided in favor of works. 
Nomism no longer valued faith as a unified orientation of life, but 
rather it broke up the life of faith into many individual actions of 
faith. Thereby each independent act of faith was pressed down to 
the level of an individual performance, to which a person was 
obligated in the particular situation of his life, just as he would 
have been obligated in a different situation to fulfill this or that 
commandment. Faith in this case no longer stood as a contrast to 
works but rather had now itself become a work that could be 
credited to a person where necessary by God as a merit just as 
any other fulfillment of a commandment.r Of course, the rabbinic 
understanding of Gen 15:6 was shaped accordingly. The moment 
depicted there demanded from Abraham faith in God’s word and 
promise; he achieved this faith; thereby he had fulfilled the 
commandment of that hour, and therefore God could reckon that 
act of faith to him as righteousness, that is, a meritorious 
achievement.s Naturally, this deprived of any validity the apostle’s 
scriptural proof that Abraham was not declared righteous by 
works but rather by faith, for Abraham’s faith in that hour was 
itself nothing other than a work. 


a. Wisdom 3:9: “Those who trust in him (God) will know the truth, and those 
who believe hoi pistoi will remain in his love.” (This can, however, also be 


translated: “Those who are faithful in love will remain with him.”) I Sibylline 
Oracles 5:158ff.: “But a great star will come down from heaven and burn ... the 
land of Italy, because of whom many holy ones, believers pistoi of the Hebrews, 
died.” — Sibylline Oracles 5:426: “So that all who believe pantas pistous and all 
the righteous may see the glory of the eternal God.” See also Sib. Or. 3:69, 774. |I 
4 Ezra 7:131: “Therefore, there will be no mourning over their (the unbelievers’) 
doom, and joy will reign over the salvation of those who believe.” || 1 Enoch 
46:8: “(The godless) will be driven out of the houses of his assemblies 
(synagogues) and of the believers, who are protected in the name of the Lord of 
Spirits.” | 2 Baruch 54:21: “At the end of the world those who have done evil 
will be repaid according to their misdeed, and you will glorify believers 
according to their faith.” See also 2 Bar. 54:16. | 2 Enoch 51:2: “Help the one 
who believes in tribulation, and no tribulation will find you in the time of your 
work.” — In rabbinic usage, “believers” is rarely used to designate righteous or 
pious people. Mishnah Sotah 9.12: Since the sanctuary was destroyed ..., men of 
faith anshei amanah have ceased. — According to b. Sotah 48B, this means 
people who believe in God without worrying about their daily bread. l 
Babylonian Talmud Ta‘anit 8A: R. Ammi (ca. 300) said, “Come and see how 
great those are who are full of trust (believers) va'alei amanah! From where? 
(Learn it) from weasels and wells (which were called upon to be witnesses to a 
marriage promise and then avenged a broken promise). And if such was the case 
with the one who trusted chm'myn in weasels and wells, how much more is this 
the case for the one who trusts in God!” — However, in the immediately 
preceding sentence ba'alei mnh means “trustworthy, reliable,” as it does 
elsewhere most of the time. — In b. Sabb. 97A (see the passage further below in 
n. s), “those who believe” and the “sons of those who believe” are people who 
showed faith once in a particular situation in their life. — The ne'eman in m. 
Demai 2.2 has been thought to refer to someone who is a “believer” up until the 
last time,!® but it is in fact someone who is “certified” as a member of the haber 
covenant; on this, see § John 7:49, #5. 


b. Letter of Aristeas 139f.: “(The lawgiver Moses) surrounded us (Israelites) 
with an impenetrable enclosure and with iron walls (cf. Eph 2:14), so that we 
would not foster any fellowship with any of the other nations, pure in body and 
soul, free from foolish belief mataion dox6n, venerating the one and mighty God 
above all creatures. Therefore the leaders of the Egyptians, their priests, who 
have penetrated into many things and comprehended them, call us ‘men of God,’ 


a name that is not attributed to the others, but rather only to the one who 
venerates the true God: they (the others) are rather men of food and drink and 
clothing.” — Letter of Aristeas 234: “(The king) then asked the tenth one, ‘What 
is the highest glory?’ And he said, ‘To honor God! This does not mean with gifts 
and sacrifices, but rather by purity of soul and of the pious belief dialépseos 
hosias that everything is created by God and guided according to his will. And 
you have this belief gnomén continuously, as we all can conclude from your 
earlier and present deeds.’ ” || Judith 14:10: “Achior, though, when he saw 
everything that the God of Israel had done, he believed strongly in God episteuse 
to theo sphodra and had the flesh of his foreskin circumcised and was added to 
the house of Israel until this day.” || Wisdom 12:17: “You show strength when 
someone does not believe in your complete power apistoumenos epi dynameos 
teleiotéti, and you punish the defiance of those who know it.” || Sibylline Oracles 
3:584ff.: “For the great God has given wise counsel and faith pistin and the best 
sense in the breast to them (the Israelites) alone, who ... alone honor the always 
ruling immortal one.” — Sibylline Oracles 3:724ff.: “This is what the souls of 
believing people pistōn anthropon will cry, ‘Come, falling on our face in the 
house of God let us delight God our creator with songs!’ ” | 1 Enoch 43:4: 
“These (’stars’) are the names of the holy ones who dwell on firm land and 
always believe in the name of the Lord of Spirits.” — Thus, those who confess 
the monotheistic faith are the holy ones, who are like the stars. — 1 Enoch 58:5: 
“After that (after the dawn of the messianic time of completion) it will be said to 
the holy ones that they should seek in heaven the secrets of righteousness, the lot 
of faith (i.e., what is intended and stored up for those who confess the one 
God).” — Conversely, the godless are designated in 1 Enoch as people who 
“deny the name of the Lord of Spirits” (1 En. 45:1, 2) or renounce it (38:2; 41:2; 
48:10; 67:8), or who “do not believe in God’s name” (67:8), whose faith is 
directed toward idols that they have fashioned with their hands, while they have 
repudiated the name of the Lord of spirits (46:7). — In every case it is a matter 
here of denying the monotheistic faith. Likewise, in 1 En. 63:5, 7f., where the 
godless rulers say on the day of judgment: “Who will grant us rest that we may 
boast in, thank and praise and confess our faith before his glory? For we have 
not confessed our faith before him, nor boasted in the name of the Lord of 
Spirits, nor praised the Lord for all he has done. Our trust rested in the scepter of 
our kingdom and in our glory. On the day of our distress and tribulation he will 
not save us, and we will find no respite that we may confess our faith that our 
Lord is true in all his action, judgment, and justice and his judgments show no 
respect for the person.” | 4 Ezra 5:1: “Behold, days are coming when the 
inhabitants of the earth will be seized by immense dread, the area (the way?) of 


truth will be hidden and the land of faith (= Palestine, where those who confess 
the one God live) will have no fruit.” See 2 Baruch 59:10: “(God let Moses see) 
the land of faith (= Palestine).” || 2 Baruch 51:7: “But those who were saved 
(from eternal destruction) by their deeds, and those for whom now the law was 
their hope and insight their desire and the (monotheistic) faith their wisdom, for 
them wonderful things will appear....” — In 2 Bar. 78:6, the 9.5 tribes that were 
led away are admonished: “Therefore, if you remember that you suffer now for 
your Salvation, lest you be judged at the end and suffer torment, you will then 
obtain hope forever, if above all you cast out the vain erroneous belief from your 
heart, because of which you had to leave this place.” — Then it says further in 2 
Bar. 83:8: “So now direct your hearts rightly to what you believed earlier, so that 
you are not taken from both worlds, in that here you were led away captive and 
there you will suffer torment.” — By “erroneous belief” the author means the 
idolatrous inclination of the earlier Northern Kingdom. This belief should be 
replaced once again by the original correct belief in the one God. 


g. 1 Enoch 60:6: “The day ... of judgment, which the Lord of Spirits has 
prepared for those who ... deny the righteous judgment and abuse his name.” || 4 
Ezra 9:9ff.: “Then (at the end) those who now flout my ways will learn 
reverence; then they will abide in the agonies that they have scorned and 
mocked. For all who have not recognized me in life, when they still received 
beneficence from me, who spurned my law, when they still had freedom ..., they 
will come to realize the truth after death.” | 2 Baruch 42:2: “Those who believed 
(who lived in faith in the future recompense) will be granted the aforementioned 
good (the messianic salvation), and the opposite of this will be bestowed on 
those who scorn (because they do not believe in it).” — 2 Baruch 59:2: “At that 
(Moses’) time the lamp of the law, which is valid forever, shone for all those 
who sat in darkness; to make known to those who believed the promise of their 
recompense and to those who did not believe the torment of fire that is stored up 
for them.” 


d. Sirach 35:24: “The one who believes the law ho pisteudn nomō heeds the 
commandments,!® and the one who trust in the Lord will not be put to shame.” 
(The Hebrew text of Sir 32:24: “Whoever observes the Torah preserves his soul, 
and whoever trusts in Yahweh will not be put to shame.”) See Sir 36:3: “The 


wise person will trust in the law empisteusei nomō, and the law will be proven to 
him to be reliable pistos as a question put to the Urim.” || Sibylline Oracles 
3:283ff.: “But you (Israel), wait, believing in the holy laws pisteuOn ... hagnoisi 
nomoisin of the great God, when he lifts up to the light your weary knee.” | 
Wisdom 12:2: “You gently punish the fallen and, reminding them about where 
they have gone wrong, you rebuke them, so that, having been freed from evil, 
they may believe in you, Lord (for new obedience).” — Wisdom 15:2ff.: “Even 
if we sin, we still remain yours, since we know your power. But we will not, 
since we know that we are reckoned as your own. For to know you to gar 
epistathai se is perfect righteousness, and to know of your power is the root of 
immortality.” — The knowledge of the one God makes those who believe God’s 
possession, but it also obligates them to avoid sin. Conversely, it is said of the 
godless in 4 Ezra 7:23f.: “They conceived vain thoughts and concocted nefarious 
lies. They also claimed that the Most High did not exist, and they did not 
concern themselves with his ways. They spurned his law, denied his covenant, 
they did not believe his commandments, they did not complete his works.” || 4 
Ezra 7:83: “The third (torment of the godless after death) is that they see the 
recompense that is stored up for those who have believed the testimonies of the 
Most High.” || 2 Baruch 54:5: “You reveal what is hidden to those who are 
without blemish, who have submitted themselves in belief in you and your law.” 
I Mishnah Berakot 2.2: R. Joshua b. Qarha (ca. 150) said, “(In the Shema,) why 
does ‘Hear, Israel’ (Deut 6:4—9) proceed the (section) ‘And if you hear’ (Deut 
11:13-21)? Only so that one may first take the yoke of God’s lordship (the 
confession of the one God) on himself and then the yoke of the commandments 
(the obligation to live according to God’s commandments).” | Mekilta Exodus 
15:1 (40B): “Then Moses and the children of Israel sang this song to Yahweh” 
(Exod 15:1). R. Nehemiah (ca. 150) said, “Whoever takes a commandment on 
himself in faith is worthy of the holy spirit (= spirit of inspiration) dwelling upon 
him; for thus we find it in the case of our ancestors, for as a recompense for our 
fathers believing in Yahweh, they obtained the holy spirit dwelling upon them 
and they sang a song. For it says, ‘They believed in Yahweh and in Moses, his 
servant’ (Exod 14:31); and (immediately after that) it says, “Then Moses and the 
children of Israel sang this song to Yahweh’ (Exod 15:1).” ll Exodus Rabbah 21 
(83C): (The Israelites) obeyed God in everything that he stipulated concerning 
them; for it says, “And the people believed” (Exod 4:31). — Thus, to believe in 
God = to obey God, and conversely not to believe in God = not to obey God; so 
Tg. Onk. Deut. 9:23: “When Yahweh sent you out of Rekam Geah (= Kadesh- 
barnea) saying ‘Go up and take the land that I have given you into possession,’ 
you were recalcitrant against the stipulation of the Memra of Yahweh your God 


and you did not believe him and did not take his word on yourselves.” — 
Similarly, Tg. Yer. I. 


e. See Let. Aris. 234 in n. b. | 3 Maccabees 2:7: “Those who trusted you as the 
commander of all creation you led safely through.” || 2 Maccabees 7:40: “In this 
way, this one parted from life in purity by placing all his trust in the Lord.” — 2 
Maccabees 8:18: “Those ones trust in weapons, ... but we have placed our trust 
in the almighty God.” — 2 Maccabees 15:7: “Maccabeus was unremittingly full 
of trust with all hope that he would receive help from the Lord.” || Prayer of 
Azariah 17: “Those who trust in you will not be put to shame.” || Wisdom 3:9: 
“Those who trust in you will know the truth.” — Wisdom 16:24: “The creation 
calms down again to do good to those who trust in you.” — Wisdom 18:6: “That 
(Passover) night it was proclaimed to our ancestors beforehand so that they 
could be securely comforted by the oaths in which they trusted.” | 4 Ezra 3:32: 
“Which tribes have believed your covenants like those of Jacob?” — 4 Ezra 
5:29: “Why have those who have contradicted your promises been permitted to 
trample down those who have believed your covenants?” — Wisdom 8:30: 
“Show your love to those who have always trusted in your glory.” | 2 Baruch 
48:22: “We trust in you, since your law is among us; and we know that we will 
not fall as long as we hold fast to the prescriptions of your covenant.” || Mekilta 
Exodus 17:11 (62A): “Whenever Moses lifted his hand, Israel was strong” (Exod 
17:11). How? Did Moses’ hands make the Israelites strong, or did his hands 
break Amalek? Rather, whenever he lifted up his hand, the Israelites looked to 
him and believed in the one who had assigned it to Moses to do this, and God 
performed miracles and great deeds for them. Likewise: “And God said to 
Moses, ‘Make for yourself a serpent of fire’ ” (Num 21:8). How? Did he kill the 
serpent and make it live? Rather, as long as he did this, the Israelites looked and 
believed in the one who had assigned it to Moses to do this, and God made cures 
for them. — A parallel passage is found in m. Roš Haš. 3.7, 8. It is notable that 
the Mishnah of the Babylonian Talmud has both times replaced the words: 
“They believed in the one who had assigned it to Moses to do this” with “They 
submitted their heart to their Father in heaven.” The Mishnah of the Jerusalem 
Talmud reads the same in the 2nd passage, which deals with the serpent, while in 
the 1st passage it has the replacement words: “They directed their heart to their 
Father in heaven.” One recognizes from this that for the rabbinic scholars “faith 
in God” in this context was generally speaking synonymous with believing 
obedience to God’s word and assurance. — On the expression: “to keep the 


thoughts or the heart directed to God” = “in obedience to God’s word” or “to do 
something for God’s sake,” see also m. Menah. 13.11 and b. Ber. 17A. 


z. Sirach 25:11: “The fear of the Lord is the basis arché for loving him, but faith 
is the basis for union with him.” || See Wis 3:9 above in n. a. ll Philo, De 
migratione Abrahami 24 (Mangey’s ed., 1:456): “You are to fear Yahweh your 
God, to worship him and to be bound to him kolléthésé” (Deut 10:20). What is 
the glue kolla? Piety and faith; for the virtues bind and unite the soul with 
imperishable existence. For it says also of Abraham because he believed: “He 
drew near to God” (Gen 18:23). 


ē. Psalms of Solomon 2:36: “The Lord is gracious to those who patiently call on 
him.” — Psalms of Solomon 3:3: “The righteous remember the Lord at all times; 
they recognize his judgments as just.” See 2 Bar. 78:5. — Psalms of Solomon 
14:1: “The Lord is faithful to those ..., who accept his chastisement.” || 2 Enoch 
50:3: “Endure every blow and every wound and every evil word and affliction 
for the Lord’s sake.” — 2 Enoch 51:3: “Endure every yoke of tribulation and 
hardship when it comes upon you for the Lord’s sake, and thus you will find 
your recompense on the day of judgment.” || 4 Ezra 8:27: “Look ... to those who 
have kept your covenants in sufferings.” | 2 Baruch 52:5f.: “The righteous, what 
should they do now? Take pleasure in the suffering you now suffer.” || 4 
Maccabees 15:24: “Although this (mother) watched the demise of seven children 
and the manifold fullness of torments: the noble mother rendered them all void 
by the power of her faith in God.” — 4 Maccabees 16:17ff.: “It would be a 
shame if you as the more youthful ones would recoil from the torments, when 
this aged man (the priest Eleazar) bears pains for the sake of piety. Remember 
that it is God by whom you share in the world and enjoy life. Therefore, you are 
due to endure every hardship for God’s sake.” (Then the ancestors etc. are 
pointed to; then verse 22:) “Therefore you too who have the same faith in God: 
do not be distressed! It would be irrational to be skilled in piety and yet unable to 
withstand sufferings.” — 4 Maccabees 17:2: “O mother, you who with your 
seven boys voided the tyrant’s violence, you thwarted his evil attacks and 
showed the nobility of faith!” — 4 Maccabees 17:9f.: “Here are buried an aged 
priest, an aged woman, and seven boys by the violence of a tyrant who intended 
to destroy the condition of the Hebrews. They saved the people, looking to God 


and withstanding the torments of torture.” 


th. 1 Maccabees 2:59, 61: “Hananiah, Azariah, and Mishael, because they 
showed faith, were rescued from the fire.... And so, consider from generation to 
generation, that all who hope in him will gain strength.” | 2 Maccabees 7:20: 
“Greatly admirable and worthy of thoughts of praise is the mother who saw her 
seven sons die on one day and bore it bravely because of her hopes in the Lord.” 
I Judith 8:20: “We know no God other than him; therefore, we hope that he will 
not overlook us, nor one from our generation.” || 1 Enoch 96:1: “Hope, you 
righteous, for suddenly sinners will perish before you, and you will rule over 
them as you please.” | 2 Enoch 9: “This place (paradise), O Enoch, is prepared 
for the righteous who endure all tribulations from those who trouble their souls.” 
— 2 Enoch 66:6: “Walk, my children, in ... faith ..., until you leave this age of 
pain so that you may become heirs of the endless age.” || 4 Ezra 6:27f.: “Then (in 
the messianic time) evil will be exterminated and deceit destroyed, faith in 
bloom, corruption will be overcome.” — 4 Ezra 7:18: “The righteous can (now) 
bear the straits well, since they hope for capacious circumstances; but the 
godless endure the straits and will not see capacious circumstances.” — 4 Ezra 
7:33f.: “Then the end will come.... My judgment alone will remain, the truth 
still abide, faith will triumph.” | 2 Baruch 42:2: “Those who believed will be 
granted the aforementioned good (the messianic salvation), and the opposite of 
this will be bestowed on those who scorn.” — 2 Baruch 54:15f., 21: “For if 
Adam sinned first and brought premature death upon everyone, every individual 
among those who stem from him have brought the future torment on himself, 
and likewise each individual among them has chosen the future glory for 
himself. For truly the one who believes receives his due from it.... For at the end 
of the world recompense will be made to those who have done evil, according to 
their misdeed, and you will glorify those who believe, according to their faith.” 
— 2 Baruch 83:4f.: “We will quietly hope, because what has been promised to 
us is coming. And we will not now look at the pleasures of the nations but rather 
we should think of what is promised to us for the end time.” |I Philo, De 
Abrahamo 46 (Mangey’s ed., 2:39): “The only true and secure good is faith in 
God hé pros ton theon pistis: comfort of life, fullness of good hopes, being far 
from sufferings, but a rich gain in good, eschewing an evil disposition, 
knowledge of piety, lot of blessedness, comprehensive betterment of the soul that 
relies on the author of all things who can do all things and wills what is best.” 


i. Jubilees 11:16ff.: “The boy (Abram) began to realize the error of the earth, as 
everything strayed after carvings and impurities, and his father taught him 
writing when he was two weeks of years old, and he separated from his father so 
as not to worship idols with him. And he began to pray before the creator of all 
that he would save him from the error of the children of men, and that his lot 
would not fall to straying after impurity and abomination.” — Jubilees 12:1ff.: 
“And it happened in the 6th week in its 7th year, Abram said to Terah his father, 
‘Father!’ And he said, ‘Here I am, my son!’ And he said, ‘What kind of help or 
benefit comes to us from these idols that you worship and before whom you 
prostrate? For there is no spirit in them; rather they are mute, and they are a 
straying of the heart. Do not worship them; worship the God of heaven, who 
brings rain and dew down upon the earth and makes everything on earth and 
created everything by his word, and from whose face all life emanates....” And 
in the 60th year of Abram’s life ... Abram arose at night and burned the house of 
the idols.... In the 6th week, in its 5th year, Abram sat at night, on the new moon 
of the 7th month, to observe the stars from evening until morning, to see how it 
would be in the year with the rain (showers), and he was alone when he sat and 
observed. And a word came into his heart and said, ‘All signs of the stars and the 
signs of the sun and the moon, all are in the hand of God. Why do I study them? 
When he wants, he makes it rain, morning and evening; and when he wants, he 
makes it not come down, and everything is in his hand.’ And he prayed on this 
night and said, ‘My God, Most High God, you alone are my God, and you have 
made everything, and everything that exists is the work of your hands, and I 
have chosen you and your kingdom. Save me from the hand of the evil spirits 
who rule over the thoughts of man’s heart, and do not let them lead me astray 
away from you, my God, and ensure that I and my seed never err from now on 
till forever!’ ” (Then the calling of Abraham follows.) || Testament of Naphtali 
(Hebrew) 8f.: “I (Naphtali) warn you ... not to forget Yahweh your God, the God 
of your ancestors, whom our father Abraham chose, when the races (of 
humanity) were separated from each other in the days of Peleg (see Gen 10:25). 
For then the Holy One came from his high heaven and made 70 serving angels 
descend (with him) and Michael was at their head.... On that day Michael 
delivered a message on behalf of the Holy One, the one who is highly to be 
praised, and said to the 70 nations: ... ‘And now choose for yourselves whom 
you will serve, and who will be your intercessor in the height of heaven!’ ... But 
as soon as Michael said to our father Abraham, ‘Abram, whom will you choose 
and whom will you serve?’ Abraham answered, ‘I select and choose none other 


than the one who spoke and the world came to be, who formed me in the womb 
of my mother, a body in the middle of another body, and who put spirit and soul 
in it. Him I choose and him I will cling to, I and my descendants forever.’ ” | 
Genesis Rabbah 38 (23C): R. Hiyya b. Ad (d) a of Joppa (ca. 350) said, “Terah 
(Abraham’s father) was an idolater. Once when he went on a journey, he 
appointed Abraham as a seller in his place. Then a man came to buy something 
(an idol). Abraham said to him, ‘How old are you?’ He answered, ‘50 to 60.’ 
Abraham said, ‘Woe to this man (= you), who is 60 years old and wants to 
worship something that is one day old!’ That one was ashamed and went away. 
Once a woman came who had a bowl of flour in her hand. She said to him, “Take 
it and offer it before them (Terah’s idols).’ Then he stood up, took a stick in his 
hand and smashed all the idols; then he put the stick in the hand of the largest 
among them. When his father returned, this one said to him, ‘Who did such a 
thing to them?’ He answered, ‘How could I deny it before you? A woman came 
carrying a bowl of flour and said to me, “Take it, offer it before them!” I offered 
it before them. Then the one said, “I want to eat it first!” And the other said, “I 
want to eat it first!” Then this biggest one arose among them, took the stick and 
smashed them.’ Terah said, ‘You wish to mock (read mplh instead of mklh) me! 
Do those things have understanding?’ Then Abraham said, ‘Will your ears not 
hear what your mouth says?’ Terah took Abraham and handed him over to 
Nimrod. This one said to him, ‘We will worship the fire!” Abraham responded, 
“We will worship the water, which puts out the fire!’ Nimrod said, ‘Let us 
worship the water!’ Abraham said, ‘In this case (i.e., if this is to be worshiped) 
let us instead worship the cloud that carries water!’ Nimrod said, ‘Let us worship 
the cloud!’ Abraham replied, ‘In this case let us instead worship the wind that 
disperses the cloud!’ Nimrod said, ‘Let us worship the wind!’ Abraham replied, 
‘Then we will worship human beings, who endure the wind!’ Nimrod said, ‘Do 
you just want to make words? I will worship only the fire! Look, I will have you 
cast into it; then may the God, whom you worship, come and save you from it!’ 
— See further § Rom 1:20 D, n. d. 


k. 2 Baruch 57:2: “Faith in the future world was born at that time (in the days of 
Abraham), and the hope that the world will be renewed was erected at that time, 
and the promise of the life to come was planted at that time.” || On the 
revelations granted to Abraham about the future world and particularly about the 
place of retributive punishment, gehenna, see § John 8:56. 


lL. Mekilta Exodus 22:20 (101A): Abraham called himself a proselyte ger; for it 
says, “I am a proselyte (so gr in the later sense; see § Acts 13:16) and resident 
alien among you” (Gen 23:4). || Babylonian Talmud Sukkah 49B: Raba (f 352) 
said in a presentation, “What does ‘How beautiful are your steps in the shoes, 
you daughter of a noble man’ (Song 7:2) mean? How beautiful are the steps of 
the Israelites, when they go up to the festival (to Jerusalem). “You daughter of a 
noble man’: daughter of our father Abraham, who is called a noble man; as it 
says, “The nobles of the nations are gathered to the God of Abraham’ (Ps 47:10). 
‘God of Abraham’ and not ‘God of Isaac’ or ‘of Jacob’; rather, God of Abraham, 
because this one was the beginning for the proselytes (the first proselyte). (Since 
Abraham was a proselyte, he belongs among the ‘nobles’ who are gathered to 
God).” — The same is found in b. Hag. 3A: I TanhumaB Ik 1k § 6 (32A): God 
said, “I so love the proselytes, and Abraham is the father of the proselytes, and 
then those wicked ones come (Gen 14:12ff.) and they want to set themselves on 
him? Woe to them! For their end is to fall before him.” 


m. Genesis Rabbah 30 (18B): Abraham was determined to lead the whole world 
to repentance. || Genesis Rabbah 39 (24B): “You are to be a blessing berakhah” 
(Gen 12:2). Read: bereikhah “pool of water”: just as a pool of water cleans the 
unclean, so you (Abraham) are to bring near those who are far away and cleanse 
them for their father in heaven. | Genesis Rabbah 44 (27B): The word of Yahweh 
came to Abram in a face thus, “Fear not, Abram!” (Gen 15:1). Whom did he 
fear? R. Berekhiah (ca. 340) said, “He feared Shem. This is what is written, ‘The 
islands have seen and fear, the ends of the earth quaked ...’ (Isa 41:5). As the 
islands are marked out in the sea (by their sharp contours), Abraham and Shem 
were marked out in the world (by their reputation and renown). ‘And they 
feared’: this one feared that one and that one feared this one, saying, ‘Perhaps he 
(Shem) might have something against me in his heart because I killed his 
descendants’ (Gen 14:14ff.); and this one (Shem) feared that one (Abraham), 
saying, ‘Perhaps he (Abraham) might have something against me in his heart 
because I let the godless arise.’ “The ends of the earth’: this one dwelt at the end 
of the world, and that one dwelt at the end of the world. ‘They drew near and 
came running’ (Isa 41:5): this one drew near to that one and that one drew near 
to this one. ‘Each helped the other’ (Isa 41:6): this one helped that one with 
blessings, and that one helped this one with gifts. This one (Shem) helped that 


one with blessings: ‘He (Melchizedek, according to the common rabbinic 
assumption = Shem) blessed him (Abraham) and said, “Blessed be Abram of El 
Elyon ...” (Gen 14:19)’; and that one (Abraham) helped this one (Shem) with 
gifts: ‘And he (Abraham) gave him a tenth of everything’ (Gen 14:20). ‘The 
blacksmith stabilized it’ (Isa 41:7): this is Noah, who made the ark; ‘the 
blacksmith’ tswrp (Isa 41:7): this is Abraham, whom God refined tsrpw in the 
furnace (of Nimrod); ‘the one who smooths the hammer the one who strikes the 
anvil’ hwlm (Isa 41:7), for he (Abraham) smoothed his hammer and united hlm 
all who come into the world on a path with God; ‘saying, “He (God) is good to 
cling to” ’ (so Midr. Isa. 41:7): the nations of the world are meant, who say: ‘It is 
better to cling to the God of Abraham than to cling to the idols of Nimrod.’ 
‘Then he stabilized it with nails’ (Isa 41:7): Abraham stabilized Shem with 
fulfillments of the commandments and good works; and ‘did not waver’ (Isa 
41:7): this pertains to Abraham.” || Midrash Song of Songs 8:8 (132A): R. 
Berekhiah (ca. 340) interpreted the passage in relation to our father Abraham, 

“ “We have a little sister 'hwt’ (Song 8:8): this is Abraham; for it says, ‘Abraham 
was one ‘hd and received the earth as his own’ (Ezek 33:24), and united 'ychh all 
who came into the world (in one faith) before God. — The same is found in Gen. 
Rab. 39 (23D). ll Genesis Rabbah 39 (24C): “Abram took his wife Sarai ... and 
all souls they had acquired 'shw in Haran” (Gen 12:5). R. Eleazar (ca. 270) said 
in the name of R. Yose b. Zimra (ca. 220, so read instead of R. Eleazar bar 
Zimra), “If all who come into the world were to come meet to create even only a 
gnat, they would not be able to strew the soul into it, and you say, “The souls that 
they had made’? Only the proselytes are meant whom they had made proselytes. 
But if they had thus made them proselytes, why does it say, ‘that they had made 
'shw?’ To teach you that everyone who brings a foreigner and makes him a 
proselyte is as if he had created him.!% But then it should have said, ‘that he had 
made.’ Why is it said, ‘that they had made’?” R. Huna (ca. 350) said, “Abraham 
made the men and Sarah made the women proselytes.” — The same is found 
with the correct authorial attribution in Gen. Rab. 84 (53B); Pesiq. Rab. 43 
(181A); anonymously in SDeut 6:5 § 32 (73A); Midr. Song. 1:3 (85A), among 
many others. || Targum Onkelos Genesis 12:5: “Abram took Sarai, his wife, and 
Lot, the son of his brother, and all their possessions that they had acquired, and 
the souls that they had made subservient to the Torah in Haran, and went forth to 
go into the land of Canaan.” — Targum YeruSalmi I is clearer: “The souls that 
they had made proselytes.” 


n. Genesis Rabbah 39 (24C): “(Abraham) solemnly called upon Yahweh” (Gen 
12:8). This shows that he had the name of God called upon shhgr' by the mouth 
of each person. Or “He called upon”: he began to make proselytes and to bring 
them under the wings of the Shekinah. || Babylonian Talmud Sotah 10A: 
“(Abraham) solemnly called upon Yahweh there, the eternal God” (Gen 21:33). 
Resh Laqish (ca. 250) said, “Do not read ‘He called upon’ wyqr', but rather ‘he 
made it called upon’ wyqry’. This teaches that our father Abraham had the name 
of God called upon by the mouth of every migrant (that came with him). How 
so? When they had eaten and drunk and got up to thank him, he said to them, 
‘Have you eaten from what is mine? You have eaten from that which belongs to 
the God of the world! Thank and glorify and praise the one who spoke and the 
world came to be!’ ” — The same is found anonymously in Gen. Rab. 54 (34D). 
I Genesis Rabbah 43 (26D): R. Isaac (ca. 300) said, “(Abraham) took the 
migrants with him, and when they had eaten and drunk, he said to them, ‘Say the 
word of praise!’ If they said to him, ‘What should we say?,’ he would answer 
them, ‘Say, “Blessed be the eternal God who has fed us from what belongs to 
him!” ’ God said to him, ‘My name was not known to my creatures, but you 
have made me known among my creatures. I reckon this to you as if you had 
been my companion in creating the world.’ It says, ‘Blessed be of El Elyon 
Abram, the creator of heaven and earth’ (this is the reading of Midr. Gen. 14:19, 
which takes qynh in apposition to Abram).” || Genesis Rabbah 49 (31A): R. 
Azariah (ca. 380) said in the name of R. Judah b. Simon (ca. 320), “(Abraham) 
began with mercy and ended with justice (cf. Gen 18:19, where ‘righteousness’ = 
mercy comes first and then ‘justice’). How so? Abraham used to accept 
migrants. When they had eaten and drunk, he would say to them, ‘Say the word 
of praise!’ If they said to him, ‘What should we say?,’ he would answer them, 
‘Say, “Blessed be the eternal God who has fed us from what belongs to him!” ’ 
When he (the one in question) accepted this and said the word of praise, he had 
eaten and drunk and could go further (without paying anything). But if he did 
not accept to speak the word of praise, then Abraham would say to him, ‘Pay 
what you owe!’ If he then said, ‘What do I owe you?,’ he would then say to him, 
‘An amount of wine for 10 pullarin (see § Matt 5:26 C, #22), a pound of meat 
for 10 pullarin, and a loaf of bread for 10 pullarin. Who gives you wine in the 
wilderness, who gives you meat in the wilderness, who gives you bread in the 
wilderness!’ When he then saw the hardship that beset him, he would then say, 
‘Blessed be the eternal God who has fed us from what belongs to him!’ This is 
why first ‘mercy’ tsdgh and then at the end ‘justice’ mshpt is written (Gen 
18:19).” — See also Midr. Song. 1:3 (85A). ll Genesis Rabbah 59 (37B): “With 
this I make you swear by Yahweh, the God of heaven and the God of earth” 


(Gen 24:3). R. Phineas (ca. 360) said, “(Abraham said,) ‘Before I had made him 
(God) known to his creatures, he was (only) God of heaven. After I had made 
him known to his creatures, he was (also) God of earth.’ ” — The same thought 
is found anonymously in SDeut 32:10 § 313 (134B). ll Sirach 44:20 (Hebrew): In 
temptation he (Abraham) was found faithful. — The Greek is the same. | 
Jubilees 17:15ff.: “And it happened in the 7th week in the 1st year in the 1st 
month in this (41st) jubilee, on the 12th say of this month (i.e., on the 12th of 
Nisan), there were voices in heaven about Abraham, that he was faithful in 
everything that he (God) said to him, and that he loved God and was faithful in 
all hardship. And Prince Mastema (= Satan) came and said before God, ‘See, 
Abraham loves his son Isaac and delights in him above all. Tell him to bring him 
as a burnt offering on the altar, and you will see whether he carries out this 
command, and you will know whether he is faithful in everything that you try 
him in!’ And God knew that Abraham was faithful in all his hardship; for he had 
tried him by his country and by the famine, and he had tried him also by the 
wealth of kings, and he had further tried him by his wife, when she was stolen 
from him, and by circumcision, and he had tried him by Ishmael and by Hagar, 
his maid, when he sent her away. And in everything that he had tried him in, he 
was found faithful, and his soul had not been impatient, and he had not hesitated 
to do it; for he was faithful and loved God.” — Jubilees 18:15f.: “(God) said, 
‘By myself I have sworn,’ says God, ‘because you did this and you have not 
refused me your firstborn son whom you love, I will richly bless you and will 
make your seed exceedingly numerous as the stars of heaven and as the sand on 
the coast of the sea, and your seed will inherit the cities of its enemies. And in 
your name all nations of the earth will be blessed because you have listened to 
my word. And I have made known to all that you are loyal (faithful) to me in 
everything that I have said to you. Go in peace!’ ” — Jubilees 19:8f.: “This (the 
purchase of the double cave as a burial site) is the tenth temptation with which 
Abraham was tried, and he was found faithful and patient in spirit. And he did 
not say a word about the promise concerning the land that God had said, that he 
would give it to him and to his seed after him, but rather he requested a site here 
to bury his dead. For he was found faithful and was written as a friend of God on 
the heavenly tablets.” ll 4 Maccabees 16:20: “It happened for his sake (for God’s 
sake) that also our father Abraham hastened to slaughter his son, the father of 
nations.” | ° Abot 5.3 above in n. b. | Mekilta Exodus 22:20 (101A): Beloved are 
the proselytes, for our father Abraham was circumcised for the first time as a 
ninety-nine-year-old; for if he had been circumcised as a twenty- or thirty-year- 
old, a proselyte would have been able to convert only when he was younger than 
20 or 30 years old. Therefore God waited with him (Abraham) until he had let 


him become 99 years old, in order not to shut the door for future proselytes and 
to give a recompense for the days and years, in order to increase the recompense 
of the one who does his will; as it says, “It pleased Yahweh, for the sake of his 
righteousness, to make the Torah great and glorious” (Isa 42:21). 


x. On the comprehensive meaning of faith according to Philo, see Abr. 46 
(Mangey’s ed., 2:39) above in n. th at the end. — Philo, Quis rerum divinarum 
heres sit 6 (Mangey’s ed., 1:476 f.) knows how to beautifully portray the feel of 
Abraham’s faith, as he is now seized in the consciousness of his nothingness by 
trembling and quaking at the thought that he should approach the infinite God, 
and now filled again with unspeakable joy at being able to confidently come 
before this God with all his concerns. “I know well, Abraham says to God, your 
surpassing power; I know the awesomeness of your sovereignty; with fear and 
trembling I come, and yet again I am comforted; for you have told me not to fear 
(Gen 15:1).... But when I say that I am comforted, I admit also that I am afraid 
and pressed down. But I have no disharmonious conflict in me, fear and 
confidence, as one might think, but rather the purest harmony. I satisfy myself 
endlessly with the mix that has determined me, not speaking candidly without 
fear, but also not fearing without candor. For I have learned to gauge my own 
nothingness and to survey the effusive height of your beneficences, and if I feel 
that I am earth and ash and even less, just then I have courage to approach you 
with entreaty....” I Philo, De migratione Abrahami 9 (Mangey’s ed., 1:442): 
“God deliberately determined (for Abraham) not the present, but rather the 
future time in the promise, by not saying, ‘The land that I am showing you,’ but 
rather ‘that I will show you’ (Gen 12:1), as a testimony of the faith that the soul 
met God with, by it proving to be thankful not based on completed facts, but 
rather based on the expectation of future things. For holding fast to and hanging 
on a good hope and being persuaded without vacillating that what was not yet 
present was present, it (Abraham’s soul) found a perfect good as a recompense 
for the steadfast faith in the one who gave the promise.” || Philo, Quis rerum 
divinarum heres sit 18 (Mangey’s ed., 1:485): “ ‘Abraham believed God’ (Gen 
15:6). Someone might say, “You deem this worthy of praise? Who would not 
give credence to God when he says and promises something, even if he were 
otherwise the most unrighteous and godless person?’ To this we say, ‘No, no, my 
dear, do not without inspection take away from the wise the praise given to him, 
nor attribute to the unworthy the most perfect of the virtues, faith, nor rebuke our 
opinion in this matter. For if you would examine more deeply and not cling so 


much to the superficial level, you would certainly realize that it is not easy to 
trust God alone without aid from something else, specifically because of our 
relationship to perishable being with which we are so closely bound, and this 
coaxes us to trust in money and honor and power and friends, in health and 
bodily strength and much else. To free oneself from every single one of these 
things and not to trust in the creature that is unreliable in itself in every respect, 
but instead to trust in God who in truth alone is reliable, this is the work of a 
great and olympic (heavenly) rationality that is captivated by nothing of what we 
have.’ ” | Philo, Legum allegoriae 3.81 (Mangey’s ed., 1:132): “The best thing is 
therefore to believe God and not foolish thoughts and insecure assumptions. 
Abraham at least believed God, and he was deemed righteous kai dikaios 
enomisthé (Gen 15:6).” 


o. See the citations at n. r. 


p. 4 Ezra 9:7: “But all who are saved then (before the dawn of the messianic 
time) and who have then been able to escape because of their works or because 
of their faith that they have preserved, these are those who are left over from all 
the dangers that I have made known to you: they will see my salvation....” — In 
these words faith still appears as an equal factor in redemption alongside works. 
The formula is: “works or faith.” However, 4 Ezra 13:23: “The same (God) who 
brings the tribulation in that time (before the coming of the Messiah) will also 
preserve those who have fallen in the tribulation, if they have works and faith in 
the Most High and Almighty.” — Here the formula is already “works and faith,” 
with the latter coming into consideration only temporarily alongside works; 
actual salvation lies with the works, but where these fall short, faith can be taken 
into account if necessary. 


r. Mekilta Exodus 12:39 (19A): “And they had also not prepared provisions for 
themselves” (Exod 12:39). With this God wants to proclaim Israel’s praise: 
“Before they said to Moses, ‘How can we go out into the wilderness, since we 
have no provisions for the way, they instead believed h'mynw and followed 
Moses.” Concerning them the explanation is given in the kabbalah (= non- 


Pentateuchal Scripture): “Go and proclaim in the ears of Jerusalem, (‘I was 
mindful of the grace of your youth ..., since you walked after me in the 
wilderness, in an unsown land’)” (Jer 2:2). What recompense did they receive 
for this? “Israel is consecrated to the Lord ...” (Jer 2:3). — A parallel is found in 
Mek. Exod. 14:15 (36A). ll Mekilta Exodus 14:15 (35B): Rabbi (f 217?) said, 
“(God said,) ‘The faith emunah, with which they have believed in me, is worthy 
of (merits) my splitting the sea for them; as it says, “That they should turn back 
and make camp” (Exod 14:2).’ ” — The obedience to this command (see Exod 
14:4) is viewed as an act of faith, and the splitting of the sea is counted as their 
recompense. || Mekilta Exodus 14:15 (35B): Abtalion (ca. 50 BCE) said, “The 
faith emynah, with which they have believed in me, is worth (merits) that I split 
the sea for them; as it says, ‘And the people believed. They listened ...’ (Exod 
4:31).” — See Mek. Exod. 14:15 (36A). || Mekilta Exodus 14:31 (40B): Great is 
the faith 'mwnh, with which they Israelites believed in the one who spoke and 
the world came to be; for as a recompense for the Israelites having believed in 
Yahweh, the holy spirit (spirit of inspiration) rested on them, so that they sang a 
song; for it says, “They believed in Yahweh and in Moses, his servant” (Exod 
14:31), and it says (immediately after that), “Then Moses and the children of 
Israel sang Yahweh this song” (Exod 15:1). ll Mekilta Exodus 15:1 (40B): “Then 
Moses and the children of Israel sang” (Exod 15:1). R. Nehemiah (ca. 150) said, 
“Everyone who takes a commandment upon himself in faith 'mnh is worthy of 
the holy spirit resting on him; for so we find it in the case of our ancestors. For 
as a recompense for our ancestors having believed in Yahweh, they earned (they 
became worthy of) zkw the holy spirit resting on them and their singing a song; 
as it says, ‘And they believed in Yahweh and in Moses, his servant’ (Exod 
14:31), and it says (immediately after that), “Then Moses and the children of 
Israel sang ...” (Exod 15:1).... Likewise, you find that the Israelites were 
redeemed from Egypt only as a recompense for faith 'mnh; as it says, ‘And the 
people believed’ (Exod 4:31).” ll Mekilta Exodus 15:1 (41A): “It is exquisite to 
praise Yahweh and to sing praise to your name, O Most High, to proclaim your 
grace in the morning and your faithfulness in the nights, to the ten-stringed lute 
and the harp, to the gentle playing (?) with the zither. For you, Yahweh, have 
made me rejoice because of your deeds; I will rejoice over the work of your 
hands” (Ps 92:2-5). Who brought about coming to this joy? This is the 
recompense for the faith 'mnh, with which our ancestors believed in this world, 
which is the whole night; for so it says, “to proclaim your grace in the morning 
(of the future world) and your faithfulness in the nights (of this world).” And 
also Jehoshaphat said, “And they set off in the early morning and went to the 
wilderness of Tekoa. But while they went out, Jehoshaphat stood and said, 


‘Listen to me, Judah and you inhabitants of Jerusalem! Believe in Yahweh your 
God, and you will remain firm, and believe in his prophets, and you will have 
fortune!’ ” (2 Chr 20:20). It is also written, “Your eyes, are they not looking out 
for faithfulness (faith 'mwnh)?” (Jer 5:3); “And the righteous will live by his 
faithfulness b'mwntw!” (Hab 2:4). It is also written, “They are renewed every 
morning; great is your faithfulness!” (Lam 3:23). And, likewise, you find that 
the exiled (dispersed) will be gathered only as a recompense for faith 'mnh; as it 
says, “With me from Lebanon, O bride, with me from Lebanon, come, sing!™ 
because of faith mr'sh 'mnh” (so Midr. Song. 4:8); furthermore it says, “I will 
betroth you to myself forever ..., and I will betroth you to myself in faithfulness 
'mwnh” (Hos 2:21, 22). See, great is faith (faithfulness) 'mwnh before God.... | 
Midrash Psalm 94 § 5 (210A): R. Levi (ca. 300) said, “Everywhere where the 
word lulei ‘unless’ is said refers to the merit of the Torah; as it says, ‘Unless your 
Torah had been my delight’ (Ps 119:92), and the merit of faith zkwt h'mnh; as it 
says, ‘Unless I believed I would see the goodness of Yahweh in the land of the 
living’ (Ps 27:13).” — Parallels are found in Midr. Ps. 27 § 7 (114B); Gen. Rab. 
74 (47D). || Babylonian Talmud Besah 15B.30: R. Yohanan (f 279) said in the 
name of R. Eleazar b. Simeon (ca. 180), “God said to the Israelites, ‘My 
children, lend for my sake and sanctify (by eating and drinking well) the holiness 
of the (Sabbath or feast) day and believe in me (trust in me h'mynw by), and I 
will repay (compensate you)!’ ” — In all these passages faith appears as a single 
meritorious performance that receives its recompense as such. It has become a 
work that, in reference to its soteriological worth, differs in no way from the 
works of the law (fulfilling the commandments). 


s. Genesis 15:6 in ancient Jewish literature. The following passages are worded 
very generally. Septuagint Gen 15:6: kai episteusen Abram to theo kai elogisthe 
auto eis dikaiosynen. || Jubilees 14:6: “He (Abraham) believed God, and it was 
reckoned to him as righteousness.” | Babylonian Talmud Sabbat 97A: Resh 
Laqish (ca. 250) said, “Whoever places the pious (innocent) under suspicion will 
be punished in his body; for it is written: ‘But look, they will not believe me 
(Moses)! (Exod 4:1). And before God it was evident that the Israelites would 
believe dmhymny. He said to him, “They are believers and children of believers 
m'mynym wbny m'mynynm, but you will ultimately not believe lh'myn.’ They are 
believers, for it is written, ‘And the people believed’ (Exod 4:31); children of 
believers, ‘And he believed in Yahweh ...” (Gen 15:6). But you will ultimately 
not believe; for it says, ‘Since you have not believed in me ...’ (Num 20:12). 


How do we know that he was punished (in his body with leprosy)? Because it is 
written, ‘And Yahweh further said to him, “Bring your hand to your chest ...” ’ 
(Exod 4:6).” — The same is found anonymously and more briefly in Exod. Rab. 
3 (69D). — In all these passages it remains uncertain exactly in what sense 
Abraham’s faith was evaluated. The transformation of the comprehensive 
posture of Abraham’s faith in Gen 15:6 into an isolated meritorious act of faith 
begins already in pre-Christian time. A first step in this direction was made by 1 
Macc 2:52: “Was Abraham not found faithful pistos (believing?) in temptation 
and (it) was reckoned to him as righteousness kai elogisthé auto eis 
dikaiosynén?” — The reference to the law and works in verses 50 and 51 makes 
it clear that Abraham’s faithfulness or faith is here conceived simply as one 
meritorious performance. — A second step is then made by Shemaiah (ca. 50 
BCE). Mekilta Exodus 14:15 (35B): Shemaiah said, “(God said,) ‘The faith 
h'mnh with which your father Abraham believed in me merits my splitting the 
sea for you’; as it says, ‘And he believed in Yahweh and it was reckoned to him 
as righteousness (= as a merit).’ ” — In subsequent time this interpretation of 
Gen 15:6 became generally common. Mekilta Exodus 14:31 (40B): Likewise 
you find that our father Abraham took possession of this world and the future 
one only by the merit of the faith bzkwt 'mnh with which he believed in Yahweh; 
as it says, “He believed in Yahweh and it was reckoned to him as righteousness” 
(Gen 15:6). ll Exodus Rabbah 23 (85A): R. Eleazar b. Yose (ca. 180) said, “When 
the exiles (dispersed) come there (to Mount Amana in Lebanon), they will sing a 
song. This is why it says, ‘Sing from the peak of Amana’ (so Midr. Song. 4:8). A 
different interpretation: ‘Sing from the peak of Amana.’ One day in the future (= 
days of the Messiah) the Israelites will sing a song; as it says, ‘Sing to Yahweh a 
new song, for he has done miracles’ (Ps 98:1). And by what merit (i.e., on the 
basis of what meritorious work) will the Israelites sing a song? By the merit of 
Abraham bzkwt 'brhm, who believed in God; as it says, ‘And he believed in 
Yahweh ...’ (Gen 15:6). This faith is that by which (because of which) the 
Israelites will take possession of (the land), and concerning it Scripture says, 
‘The righteous will live by his faith’ (Hab 2:4). This is what ‘Sing from the peak 
of Amana’ means. ‘From the peak of Senir’ (Song 4:8): by the merit of Isaac; 
‘and of Hermon’ (Song 4:8): by the merit of Jacob; ‘from the dwellings of lions’ 
(Song 4:8): this pertains to the captivity in Babylon and Media; ‘from the 
mountains of panthers’ (Song 4:8): this pertains to Edom (= Rome).” — A 
parallel is found in Midr. Song. 4:8 (114B). ll Exodus Rabbah 23 (85A): R. 
Simeon b. Abba (ca. 280) said, “(The Israelites became worthy of singing a song 
at the sea [Exod 15:1ff.] only) because of the faith bshbyl h'mnh with which 
Abraham believed God; as it says, ‘He believed in Yahweh ...’ (Gen 15:6). 


Accordingly, the Israelites became worthy of singing a song at the sea; as it says, 
‘Then Moses sang ...’ (Exod 15:1). This is what the words mean: ‘Since because 
of the one (by the merit of the one) who is the beginning of faith” ’ (i.e., by the 
merit of Abraham; mr'sh 'mnh in Song 4:8 is now interpreted in this way).” — 
The similar saying of R. Nahman (ca. 400) in Midr. Song. 4:8 (114B) appears to 
be related to the song at Amana. || Targum Onkelos Genesis 15:6: “And he 
believed in the Memra of Yahweh, and it was reckoned to him as zakhu.” — 
YeruSalmi I: And he had faith in the Memra of Yahweh, and it was reckoned to 
him as zakhu that he had not uttered reproaches (words) before him. — In 
targumic usage, zakhu, determ. zakhutha, most of the time means “the state of 
being righteous” and thus corresponds to the Old Testament tsdqh; but it can also 
be like the Hebrew zakhuth = “merit, meritorious action.” If one considers how, 
in all of the citations above, Abraham’s faith is glorified as a meritorious work 
that involves recompense, one will probably do most justice to the Jewish view 
if one translates zakhu in both targum passages not with “righteousness” = “the 
state of being righteous,” but rather simply with “merit.” Abraham’s faith is 
recognized by God as a meritorious performance on the basis of which Abraham 
not only receives this world and the future one as a possession (see above Mek. 
Exod. 14:31 folio 40B), but also which benefits his distant descendants in 
multiple ways. Thus, for the rabbinic scholars, Abraham’s faith constitutes a 
fully valid witness for the idea that man gains the favor of God’s judgment and is 
counted as something before God only by virtue of his own meritorious works. 


2. elogisthé autō eis dikaiosynén. — Formally, the expression in y. 
Pe ah 1.16B.17 comes closest: All transgressions that he (one who 
was earlier a penitent man) has committed will be counted to him 
(if he repents) as merits (righteous, meritorious actions) nchshvyn 
lyw khzakhiyyoth. This is offered by the 1609 Krakau edition. 
Other editions such as, for example, the 1710 Amsterdam ed. 
(5A.44) read: nchshbyn Iw bzkywt. — In Aramaic it is said: 
achzeig leih teivutha “to reckon to one as a good, as merit” (e.g., 
b. Ber. 18B; see the whole passage at § Luke 16:24 A, near 
beginning). — See more about logizesthai at § Rom 2:26, #2. — 
When it is a matter of reckoning or imputing the merit or guilt of 
another, the verb talah “hang, attach” can also be used. Mishnah 
Abot 5.18: Moses acted rightly zakhah and he instructed the 
multitude to do what is right zikkah, and the merit zakhuth of the 
multitude was imputed to him teluyah vo (literally: was attached 
to him); as it says, “He practiced the righteousness of Yahweh (= 
what is right before Yahweh) and his laws with Israel” (Deut 
33:21). (It is concluded from the im “with” that the people’s action 
is viewed simultaneously as the action of Moses.) Jeroboam sinned 
and misled the multitude to sin, and the sin of the multitude was 
imputed to him taluy bo; as it says, “Because of Jeroboam’s sins, 
which he committed and to which he misled Israel” (1 Kgs 15:30; 
the latter also belong to “Jeroboam’s sins”). 


4:4: But to the one who deals with works, the 
recompense is not imputed according to grace, but 
rather according to obligation. 


Two principles that are pertinent here are as follows: 'yn nwtlyn 
shkr 'I' 'l ydy m'shh “recompense is received only for a deed 
(work)” (Mek. Exod. 12:6 [6A]), and “What you (God) have done 
toward us (Israel) is grace, because there were no works in our 
hands” (Mek. Exod. 15:13 [50A]). Thus grace applies only where 
works are absent. — On the latter idea, see 4 Ezra 8:31-33, 36: 
“But you are called the Merciful One precisely because we are 
sinners. For precisely because we do not have works of 
righteousness, you will be called the Gracious One when you 
consent to show us grace. For the righteous, for whom many 
works are stored up with you, will receive a recompense from 
their own works.... For your righteousness and goodness, O Lord, 
become evident by your having mercy on those who have no 
treasure of good works.” 


4:5: His faith is reckoned as righteousness. 


See y. Pe ah 1.16B.17 at § Rom 4:2f., #2 above: Transgressions will be counted 
as merits. 


4:7 f.: Blessed are those whose transgressions have 
been forgiven and whose sins have been covered; 
blessed is a man whose sin the Lord will not impute. 


The citation agrees verbatim with LXX Ps 32:1f., except the LXX 
(as also some manuscripts of Rom 4:8) reads hō instead of hou in 


the last sentence. — The psalm passage was used many times in 
rabbinic literature as well. 


Babylonian Talmud Yoma 86B: “(In the confession of sin on the Day of 
Atonement) one must specify the sins one by one; for it says, ‘O, please! This 
people has committed a great sin, and they have made for themselves a god out 
of gold.’ ” These are the words of R. Judah b. Baba (f ca. 135). R. Aqiba (f ca. 
135) said, “Blessed is the one whose transgression is removed, whose sin is 
covered” (Ps 32:1). — A vestige of this controversy is present also in t. Yoma 
5.14 (191). In y. Yoma 8.45C.38 the psalm passage is not drawn on and R. Judah 
b. Batera appears as the one who disagrees with R. Aqiba. || Midrash Psalm 32 § 
2 (121B): “Blessed is the person to whom Yahweh does not impute wrongdoing, 
and in whose spirit is no deceit” (Ps 32:2). R. Yose b. Judah (ca. 180) said, “For 
when a person completely repents so that his heart is uprooted in him, God 
forgives him.” | Babylonian Talmud Yoma 86B: Rab Judah (f 299) said that Rab 
(t 247) juxtaposed the following passages: “ ‘Blessed is the one whose 
transgression is removed, whose sin is covered’ (Ps 32:1) and ‘Whoever covers 
his misdeeds will not prosper’ (Prov 28:13). There is no contradiction: in the one 
case (Prov 28) it deals with a sin that has become known; in the other case it 
deals with a sin that has not become known.” Rab Zutra b. Tobiah (ca. 270) said 
that Rab Nahman (f 320) said, “In the one case (Prov 28) it deals with the sins of 
one person against another; in the other case it deals with a person’s sins against 
God.” || Pesiqta Rabbati 45 (186A): “Blessed is the person to whom Yahweh 
does not impute wrongdoing” (Ps 32:2). R. Simeon b. Lagish (ca. 250) said, 
“What can this be compared with? With a woman who has drunk the bitter water 
(water of jealousy) and been found pure. Then it began to be said: ‘Blessed is my 
mother, for she did not need to drink that at all.” David said as much: ‘Blessed is 
the one whose transgression is removed, whose sin is covered!’ God answered 
him, ‘Blessed is the person to whom Yahweh does not reckon wrongdoing.’ And 
who are these whose transgressions God takes away? These are the Israelites, 
who are righteous on the Day of Atonement and who specify their sins and 
transgressions one by one, and God takes away their sins.” | See Pesig. Rab. 45 
(186A) at § Rom 2:11. | Babylonian Talmud Berakot 34B: Rab Kahana (ca. 250; 
according to Diqduge Soph, Rab Sheshet [ca. 260], should be read) said, “It 
seems to me that the one who names his sins is presumptuous; for it says, 
‘Blessed is the one whose transgression is removed, whose sin is covered!’ (Ps 


32:1).” | Genesis Rabbah 22 (14D): R. Samuel b. Ammi (ca. 325, so read instead 
of R. Simeon b. Ammi) said, “ ‘Of David, a song. Blessed is the one who is 
raised above his sin’ (Ps 32:1 is now interpreted thus). Blessed is the person who 
is higher than his sins and whose sin is not higher than him; as it says, ‘Sin is a 
camper before the door’ (Gen 4:7). Here it is not written, ‘Sin is one who 
encamps (feminine),’ but rather, ‘Sin is one who encamps (masc.)’: at the 
beginning it is weak like a woman, but later it becomes strong like a man. 
Pesiqta Rabbati 45 (185B): On the Day of Atonement God cleanses Israel and 
atones for their guilt; as it says, ‘For on this day atonement will be made for you, 
to cleanse you’ (Lev 16:30). And if you should say, ‘(He cleanses) another nation 
as well,’ (know) this: No, only Israel; for so the prophet Micah said, “Who is a 
God like you, who forgives guilt and passes over sin for the remnant of his 
inheritance” (Mic 7:18). He forgives only Israel. When David saw how God 
forgives the sins of the Israelites and has mercy on them, he began to declare 
them blessed and to boast: “Blessed is the one whose transgression is removed 
...” (Ps 32:1). | Pesigta Rabbati 45 (185B): “Of David, a song ...” (Ps 32:1). 
This is what is said: “You have removed the guilt of your people, covered all 
their sins; Selah” (so Midr. Ps. 85:3). You find that on the Day of Atonement 
Satan comes to indict Israel. He enumerates Israel’s sins one by one and says, 
“Lord of the world, among the nations of the world there are adulterers, just as in 
Israel; among the nations of the world there are thieves, just as in Israel.” God 
enumerates the merits zakhiyyoth of Israel one by one. What does he do? He 
takes the scale and weighs the debts against the merits, and debts and merits 
balance out, and the two weighing dishes are found to hang down to the same 
level. Satan goes to fetch debts and lay them on the dish of the debts and thus to 
give this one the greater weight. What does God do? While Satan goes around 
and looks for debts, God takes debts away from the dish and hides them under 
his purple. Satan comes, without having found one debt there; as it says, “One 
will look for the debt of Israel, and there will be not be one” (Jer 50:20). When 
Satan sees this, he says to God, “Lord of the world, you have taken away one 
debt of your people!” When David saw this, he said, “How he removes debt and 
covers their sins!” Then he began to praise them: “Blessed is the one for whom 
one transgression is removed, one sin is covered! (Ps 32:1). ll Midrash Psalm 32 
§ 3 (122A): “Blessed is the person to whom Yahweh does not impute 
wrongdoing” (Ps 32:2), namely because he has performed a fulfillment of the 
commandments mitswah (= work of the law) corresponding to it (canceling it 
out). 
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4:9: Now, this blessedness, does it pertain to the 
circumcision (the circumcised) or also to the foreskin 
(the uncircumcised)? 


See Pesiq. Rab. 45 (185B) above at § Rom 4:7f., which answers as 
follows: “It pertains only to Israel, thus the circumcised.” By 
contrast, in verse 10, the apostle can refer to the fact that the 
righteousness of faith was already attributed to Abraham, when 
he was still in the foreskin; but according to the official 
chronology of the ancient synagogue, the circumcision of 
Abraham happened a full 29 years later than the making of the 
covenant which is dealt with in Gen 15. 


Seder ‘Olam Rabbah 1: Our father Abraham was 70 years old in the hour when 
it was spoken to him and he was between the pieces (Gen 15:10). — Since 
according to Gen 17:1 Abraham was 99 years old at the time he was 
circumcised, 29 years lay between Gen 15:1ff. an 17:10ff. See also the 
chronological statements at § Acts 7:6. 


4:11 A: He received the sign of circumcision as a seal 
of the righteousness of faith. 


Concerning circumcision as a sign and seal of the Abrahamic covenant, see the 
excursus “Circumcision.” 


4:11 B: Father of all who believe while in 
circumcision. 


The synagogue similarly called Abraham the father of proselytes. 
See TanhB Ik Ik § 6 (32A) at § Rom 4:2f., #1, n. l. 


4:12 A: Father of the circumcision (circumcised). 


Abraham, the father of Israel. See § Matt 3:9 A. 


4:12 B: Who walk in the footsteps of our father 
Abraham/’s faith which was present while he was in 
the foreskin. 


See § John 8:39 and § Rom 2:29 B. | Mishnah Niddah 4.2: The daughters of the 
Sadducees, if they are wont to walk in the ways of their ancestors Ilkt bdrky 
‘bwtyhn, behold, they are as Samaritan women; but if they depart from those to 
walk in the ways of the Israelites IIkch bdrky yshr'l, behold, they are like an 
Israelite woman. 


4:13 A: For the promise to Abraham or to his seed did 
not come into being through the law ..., but rather 
through the righteousness of faith. 


1. The ancient synagogue made the precisely opposite judgment: 
all the promises were bestowed on Abraham on the basis of his 
righteousness by the law, and if Gen 15:6 says that faith was 
reckoned to Abraham as righteousness, this faith too is viewed 
only as a meritorious performance that stands in one line with the 
works of the law. On this point, see in detail at § Rom 4:2f., #1, n. 
d. Even the objection that Abraham could not be righteous by the 
law because there was not yet any law at his time did not change 
the position of the rabbinic scholars; for in their circles it was a 
foregone conclusion that Abraham observed the whole Torah, 
although it had not yet been given.a 


a. See 2 Bar. 57:2; m. Qidd. 4.14; b. Yoma 28B; TanhB 1k Ik § 14 (36A) at § 
Rom 4:2f., #1, n. a; see Jub. 24:11 at § Rom 4:2f., #1, n. c. | A baraita in b. Ned. 
32A: Rabbi (f 217?) said, “Great is circumcision; for you have no one who 
devoted himself to fulfilling the commandments (works of the law) mtswoth as 
much as our father Abraham, and he was called ‘perfect’ tmym first because of 
circumcision; as it says, ‘Walk before me, so you will be perfect’ (Gen 17:1) and 
it is also written, ‘And I will institute my covenant between myself and you’ 
(Gen 17:2).” — Of the specific commandments of the Torah that Abraham 
observed, the following in particular are named. Jubilees 6:19: “Abraham alone 
observed it (the festival of weeks or Pentecost), and Isaac and Jacob and his 
children have observed them up until your (Moses’) days. And in your days the 
children of Israel forgot this, until I renewed it for them on this mountain 
(Sinai).” — Jubilees 15:1f.: “In the 5th year of the 4th week of years of this 
Jubilee, in the 3rd month in the middle of the month, Abram celebrated the feast 
of the first fruits of the grain harvest. And he offered as a new offering to God on 
the altar the first fruits: a steer and a ram and a sheep on the altar as a whole 
offering for God; the offering of fruit and drink that go with them he offered on 
the altar with incense.” — Jubilees 16:21: “He (Abraham) built tabernacles for 
himself and for his servants on this feast and was the first person to celebrate the 
feast on earth.” — Jubilees 21:7ff. reports how Abraham introduces his son Isaac 
to the offerings of the Torah. || Babylonian Talmud Baba Mesi‘a 87A: Ephraim, 


the quarrelsome (ca. 170), the student of R. Meir, said in the name of R. Meir 
(ca. 150), “Our father Abraham ate the profane foods in purity (according to the 
stipulations of the purity laws).” | Genesis Rabbah 49 (31A): R. Berekhiah (ca. 
340) and R. Hiyya (ca. 280) and the rabbis there said in the name of R. Judah 
(ca. 150), “Not a day goes by without God stipulating a new halakah in the 
heavenly court; as it says, ‘Listen, O listen to the din of his voice and the 
meditation that proceeds from his mouth’ (Job 37:2). This ‘meditation’ pertains 
to nothing other than the Torah; as it says, ‘Meditate over it (the book of the 
Torah) day and night’ (Josh 1:8). Abraham knew even these halakoth.” — The 
same is found garbled in Gen. Rab. 64 (40C). | Genesis Rabbah 42 (26B): “One 
who had escaped came” (Gen 14:13). Resh Lagish (ca. 250) said in the name of 
Bar Qappara (ca. 220), “It was Og who had escaped; and why was he called Og? 
Because he met Abram at his arrival, as he sat there and concerned himself with 
the commandments about the bread cakes ugoth.” — Deuteronomy Rabbah 1 
(197A) is clearer: About the Passover-bread cakes. — Targum YeruSalmi I 
Genesis 14:13: “Og came on the day of preparation for the Passover feast. He 
met him (Abraham), as he prepared unleavened cakes.” || Babylonian Talmud 
Yoma 28B: Rab (f 247), it has also been said, “Rab Ashi (t 427) said that our 
father Abraham observed even the ‘mixing of the foods’ (see the excursus ‘The 
Day of Jesus’ Death,’ C, #3); for it says, ‘My Torahs’ (Gen 26:5), that is, both the 
written and the oral (traditional) Torah (and the stipulation about the mixing of 
foods belonged to the latter).” | Genesis Rabbah 49 (31A): R. Aha (ca. 320) said 
in the name of R. Samuel b. Nahman (ca. 260) in the name of R. Nathan (= 
Jonathan, ca. 220), “Abraham knew even the halakoth about the ‘mixing of 
courts.’ ”106 — Parallels are found in Gen. Rab. 64 (40C.15); 95 (60B.30); 
TanhB Ik 1k § 1 (29B); § 14 (36A); Midr. Ps. 1 § 13 (7A). | Targum YeruSalmi I 
Genesis 21:14: “Abraham headed off early in the morning, took bread and a 
wineskin with water and gave it to Hagar, put it on her shoulder (ksph probably a 
misspelling of ktph), and bound it around her hips to make it known that she was 
a slave, and also the boy; then he dismissed her by a letter of divorce.” || Genesis 
Rabbah 43 (26C): “He emptied out the number of his proven men” (so Midr. 
Gen. 14:14). R. Levi (ca. 300) said, “As a consequence (of the reading) of the 
section about the officers (= Deut 20:5ff.) he reduced their number; as it says, 
“Whichever man is afraid or despondent of heart, let him go and return to his 
house’ (Deut 20:8).” — Rab’s (t 247) interpretation hwryqn btwrh in Ned. 32A 
may mean the same thing. | Pesiqta 98A: R. Huna (ca. 350) said, “The earlier 
ancestors set apart the offerings and the tithes. Abraham set apart the great 
offering (the so-called offering of the priests in Num 18:8ff., cf. Deut 18:4); for 
it says, ‘I raise my hand to Yahweh’ (Gen 14:22). This ‘raising’ means nothing 


but the offering (see Num 18:26: ‘Raise from this an offering for Yahweh’).” — 
In the parallel Pesig. Rab. 25 (127B): Abraham set apart the first tithe (Num 
18:21ff.); as it says, “He gave him a tithe of everything” (Gen 14:20); in Num. 
Rab. 12 (167A): “First Abraham set apart the tithe” (see Gen 14:20). | 
Concerning the institution of the morning prayer through Abraham, see § Acts 
10:9 B, #4, n. e. | Babylonian Talmud “Abodah Zarah 14B: Rab Hisda (t 309) 
said to Abimi (ca. 270), “We have learned by tradition that the tractate of our 
father Abraham on idolatry comprised 400 chapters, and we have studied only 5 
and we do not know what we say and what contradicts us.” | In b. Sotah 14A, in 
an interpretation of Isa 53:12 referring to Moses, R. Simlai (ca. 250) says that 
Abraham, Isaac, and Jacob were heroes in the Torah and in the commandments. 


The question of whence Abraham acquired his knowledge of the Torah is 
answered in various ways. 


a. From himself. — Genesis Rabbah 61 (38B): R. Simeon (ca. 150) said, “A 
father did not teach him (Abraham) and he did not have a teacher. From where 
did he learn the Torah? God appointed zymn for him his two kidneys as two 
teachers, and they bubbled and taught him Torah and wisdom. This is what is 
written: ‘I will praise Yahweh, who has counseled me, even at night my kidneys 
admonished me’ (Ps 16:7).” — Parallels are found in Gen. Rab. 95 (60B); TanhB 
wygsh § 12 (106A); Midr. Ps. 1 § 13 (7A); 16 8 7 (61B). |I Genesis Rabbah 95 
(60B): R. Levi (ca. 300) said, “From himself he (Abraham) learned Torah; as it 
says, ‘Whoever is of devious heart will be full from his ways; but the good man 
from himself’ (Prov 14:14).” See Num. Rab. 14 (173A) at § Rom 1:20 D, n. e. 


b. From written traditions. — In Jub. 21:10, after Abraham has introduced his 
son to the Torah of offerings, he says, “So I found written in the book of my 
forefathers and in the words of Enoch and in the words of Noah.” — The view is 
probably that Enoch brought down to earth transcriptions of the heavenly tablets 
and books and left them behind for his descendants. 


g. By divine revelation. — Mekilta Exodus 20:18 (78B): (In the vision in Gen 
15) God let Abraham see the sanctuary and the order of offerings; as it says, 
“Take for me a three-year-old heifer ...” (Gen 15:9). ll Genesis Rabbah 44 (27D): 
He said to him, “ “Take for me a three-year-old heifer ...” (Gen 15:9). He 
showed him three kinds of young bulls and three kinds of goats and three kinds 
of rams. Three kinds of young bulls: the young bull of the Day of Atonement, 
the young bull that is offered for all the other commandments, and the calf 
whose neck is broken. Three kinds of goats: the goat for the feast days, the goats 
for the new moons, and the goat for the individual Israelite. Three kinds of rams: 
the guilt offering in clear cases, the guilt offering in unclear cases, and the lamb 
for the individual Israelite. ‘And a turtledove and a young dove’ (Gen 15:9), that 
is, a turtledove and a baby dove. ‘And he took all this for him’ (Gen 15:10).” R. 
Simeon b. Yohai (ca. 150) and the rabbis. R. Simeon b. Yohai said, “He showed 
him all the atoning offerings, but the tenth of an ephah (of fine flour in Lev 4:11) 
he did not show him.” But the rabbis said, “He showed him the tenth of an ephah 
too. It says here, ‘And he took all this elleh for him’ (Gen 15:10); and it says 
there, ‘Let him bring a food offering that is prepared from this (m) elleh for 
Yahweh’ (Lev 2:8). (As in Lev 2:8, 'lh pertains to the food offering, the same 
applies in Gen 15:10.) ‘But he did not cut the birds in pieces’ (Gen 15:10): God 
showed him that in the case of burnt offerings involving birds, one separates (the 
head; Lev 1:14ff.), but in the case of sin offerings involving birds, one does not 
separate (it; Lev 5:8).” — See also § Rom 1:20 D, notes d and e. 


2. epangelia = pledge, promise. The word is rare in the LXX. 
Psalm 56:9: “Lay my tears before yourself, as it is also in your 
pledge hos kai en tē epangelia sou.” The underlying text has: helo 
besiphrathekha = not in your book? (May be a gloss.) — In Ezek 
7:26 it is uncertain whether angelia or epangelia should be read; 
the word in the text is: shemu'ah “news.” — The base text of 
Amos 9:6 has: “The one who builds his balcony in heaven and his 
vault anuddatho, he has established it above the earth.” 
Septuagint: “The one who builds his staircase into heaven and 
establishes (makes firm) his pledge (promise) on earth kai tén 
epangelian autou epi tés gés themelidn.” Here aguddah is 
interpreted as = aggadah “announcement” (nomen actionis from 


higgid to announce, proclaim). — Esther 4:7: “Mordecai 
communicated to him what had happened and the promise that 
Haman had given the king concerning the 10,000 talents for the 
treasury.” The words: tén epangelian, hén epéngeilato are an 
addition that do not correspond to anything in the underlying 
text. — epangelia is found in the general sense “pledge, promise” 
also in 1 Esdras 1:7: tauta ek ton basilikon edothé kat’ epangelian 
tō lað kai tois hiereusi kai Leuitais. — 1 Maccabees 1:15: kai 
ékousen Alexandros ho basileus tas epangelias hosas apesteile 
Demétrios to Iðnathan. — Josephus, Jewish Antiquities 3.5.1: 
“The Hebrews ... occupied the foot of the mountain, with the 
exalted thought that Moses would return from God with the 
promise of the goods (with the promised goods) meta tés 
epangeleias ton agathon which he had made for them. — 
Josephus, Jewish Antiquities 5.8.11: “The heads of the Philistine 
community came to her (Delilah) and by promises epangeliais 
persuaded her to find out the source of Samson’s strength.” — 
epangelia stands specifically for divine promises in, for example, 
Pr. Man. 6: “Immeasurable and unfathomable is the mercy of 
your promise (= your promised mercy)” to eleos tés epangelias 
sou. — Psalms of Solomon 12:6: “kai hosioi kyriou 
kléronomésaien epangelias kyriou the Lord’s pious ones may 
inherit (obtain) the Lord’s promises.” — Testament of Joseph 20: 
“God ... will lead you into the promise of your fathers eis tén 
epangelian tōn pateron hymðn, that is, into the land promised to 
your fathers.” — Wisdom 12:21 says hyposchesis “promise” 
instead of epangelia: “With what great attentiveness you ruled 
your children to whose fathers you gave oaths and covenants of 
good promises synthékas agath6on hyposcheseon!?” (The 
hypischneomai is likewise used in Sib. Or. 3:768f.: He, who once 
gave the holy law to the pious, to whom he promised hypescheto 
he would make the whole earth open.) 


The rabbinic equivalent of epangelia is havtachaha “assurance, 
promise,” a nomen actionis from hivtiachb = to assure, promise. 
The choice of precisely the expression hbtchh to designate the 
divine promise indicates that absolute security or reliability was 
seen as the characteristic feature of the divine promise. 


a. Mekilta Exodus 14:15 (35A): (God said to Moses,) “Because of the promise 
that I gave to your father Jacob bshbyl hbtchh shhbtchty y'qb, I split the sea for 
you”; for it says, “And your seed will be like the dust of the earth, and you will 
spread out wprtst to the west and the east ...” (Gen 28:14). Here he intimated to 
him the separating (splitting) prwts of the sea. R. Judah b. Batera (ca. 110) said, 
“God said to him, ‘Long ago I carried out the promise that I gave to your father 
Abraham hbtchh shhbtchty 'brhm’; for it says, ‘And he made the sea a dry place’ 
(Exod 14:21).” (The last sentence is certainly garbled.)!” || Genesis Rabbah 41 
(25A): That whole night (in the house of pharaoh, Gen 12:17), Sarah lay 
stretched out on her face and said, “Lord of worlds, Abraham went out (from his 
fatherland) with a promise bhbtchh, and I went out (without any such promise) 
in faith b'mnh. Abraham went out from a prison (the idolatrous house of his 
father), and I am in a prison!” Then God said to her, “Everything that I do, I do 
for your sake, and all will say, ‘Because of Sarai, Abram’s wife’ (Gen 12:17).” 
— The same is found in Gen. Rab. 52 (33C). | In Midr. Esth. 4:15 (98A) 
Mordecai says in a prayer, “This provoker of wrath (Haman) will know that you 
have not forgotten the promise that you gave us hhbtchh shhbtchtnw: ‘But even 
then, while they are in the land of their enemies, I will not cast them away and I 
will not abhor them, so as to wear them out, or to break my covenant with them; 
for I am Yahweh their God’ (Lev 26:44).” ll Numbers Rabbah 2 (137C): “The 
number of the children of Israel will be as the sand of the sea” (Hos 2:1). This is 
what is written: “Forever, Yahweh, your word stands firm in heaven” (Ps 
119:89); for God had given Abraham a promise (pledge) hbtych 't 'brhm and that 
promise hbtchh came (= was fulfilled) in the hour when the Israelites went out of 
Egypt. And when had God given him the promise hbtychw? When he told him 
that he should go from the house of his father; as it says, “Go from your land ...” 
“And I will make you into a great people ...” (Gen 12:1, 2). I Exodus Rabbah 19 
(81B): Aquila the proselyte (ca. 110) asked our teachers (R. Eliezer and R. 


Joshua [ca. 90]) and said to them, “What does ‘Who loves the stranger (in the 
later meaning = proselyte), to give him bread and clothing’ (Deut 10:18) mean? 
Are these all the promises that he has given to the proselyte khl havtachoth 
shhvtych th hgr, that he would give him bread and clothing?” — Concerning the 
proselyte Aquila, see § 1 Cor 16:19; there n. d has the parallels to our passage. 


Besides the meaning “promise” havtachah also has the more general meaning 
“trust, confidence,” in, for example, m. Ber. 5.4: Whoever comes before the ark 
(as the prayer leader) should not answer “Amen” after the priests (after the 
blessing of the priests; Num 6:24ff.) due to distractibility (and because one must 
fear making an error during prayer), and if there is no (other) priest there except 
himself (the priest who speaks the blessing), he should not raise his hands (to say 
the blessing). But if he has confidence in himself havtachatho that he can raise 
his hands and then can return to his prayer (without making an error), he may do 
so. | Genesis Rabbah 76 (49A): R. Judan (ca. 350) said, “God said to him 
(Jacob), ‘Return to the land of your ancestors ...’ (Gen 31:3), and yet Jacob was 
very afraid (see Gen 32:8). From this one knows that for the righteous there is no 
confidence hbtchh (no absolutely certain rest in the promises of God) in this 
world.” R. Huna (ca. 350) said in the name of R. Aha (ca. 320), “(God said to 
Jacob,) ‘Behold, I am with yov’ (cf. Gen 31:3) (and Jacob himself had said,) ‘If 
God will be with me’ (Gen 28:20) (and yet Jacob was afraid; Gen 32:8); from 
this it follows that for the righteous there is no confidence hbtchh in this world.” 
R. Huna said in the name of R. Aha, “ ‘I will be with you (Moses)’ (Exod 3:12), 
and nothing bad will harm you; and further it is written, ‘And it happened on the 
way in the night quarters that Yahweh attacked him (Moses) and intended to kill 
him’ (Exod 4:24); but for the righteous there is no confidence hbtchh in this 
world.” A parallel is found in b. Sanh. 98B. — See Hillel’s (ca. 20 BCE) word in 
m. Abot 2.4: “Do not trust in yourself before the day you die,” which in b. Ber. 
29A is justified by the idea that the righteous could become a godless person in 
the end. See further b. Ber. 4A below in n. b. || Babylonian Talmud Berakot 17A: 
Greater is the confidence hbtchh, with which God has women trust hbtychn than 
the men. (Proof: in Isa 32:9 women are called “light-hearted” sh'nnwt and 
“trusting” bwtchwt). 


b. hivtiah “to promise.” — See Mek. Exod. 14:15 (35A); Midr. Esth. 4:15 (98A); 


Num. Rab. 2 (137C); Exod. Rab. 19 (81B) above in n. a. I Mishnah Ma ‘ager Seni 
5.13: We have done what you stipulated concerning us; so you (God) too, do 
what you have promised us shehivtchtanw. | Babylonian Talmud Sebi ‘it 35B: 
“All the names of God that are named at Gibeah-Benjamin (i.e., in Judg 20) are 
profane (not real names of God)” according to R. Eliezer (ca. 90); R. Joshua (ca. 
90) said, “Holy (real names of God).” R. Eliezer said to him, “How can this be? 
Should he have promised mbtych and not have kept it?” R. Joshua answered 
him, “What he promised hbtych, he kept; but they have not tested whether (the 
oracle) related to prevailing or being defeated (see Judg 20:18ff.).” ll Pesiqta 
Rabbati 42 (178A): (Sarah said,) “ ‘I will rejoice in Yahweh’ (Hab 3:18) 
concerning what he promised me hbtychny through the angels: ‘Truly, your wife 
Sarah will give birth’ (Gen 17:19). And what he promised me hbtychny, he 
immediately did: ‘And Yahweh visited Sarah’ (Gen 21:1).” 


One also commonly encounters the passive participle muvtach = one who has 
received a pledge may consider himself assured. Babylonian Talmud Berakot 
4A: “Tf I did not lule believe that I would see the goodness of Yahweh in the land 
of the living” (Ps 27:13). In the name of R. Yose (ca. 150) it has been taught: 
“Why are there two points over lwl'? David said before God, ‘Lord of the world, 
I may consider myself assured by you mwbtch 'ny bk that you will pay out a 
good recompense to the righteous in the future; but I do not know whether my 
portion will be among them or not.’ ” (David’s certainty of salvation is indicated 
by the two points over lwl'.) | Babylonian Talmud Berakot 4B: R. Eleazar b. 
Abina (ca. 340; this is to be read) said, “Whoever says the ‘praise song of David’ 
(i.e., Ps 145) three times a day may consider himself assured mwbtch lw that he 
is a son of the future world.” | Babylonian Talmud ‘Erubin 43B: Long ago the 
Israelites were assured mwbtch lhn that Elijah will come neither on the 
preparation days of the Sabbaths nor on the preparation days of the feast days 
nor because of the labor (for one would neglect the errands necessary for the 
Sabbath in order to welcome Elijah, Rashi). | A barainta in b. Talmud Pesah. 
49A: Let a person always sell what he has in order to be able to marry the 
daughter of a scholar for what he sells; for if he dies or goes into exile, he may 
be assured mwbtch Iw that his sons will be scholars.... | Babylonian Talmud 
Megillah 28B: In the school of Elijah it has been taught: Whoever studies 
halakoth may consider himself assured mwbtch Iw that he will be a son of the 
future world; for it says, “He has hlykwt of eternity” (Hab 3:6). Do not read 
halikhoth = courses, ways, but rather halakhoth = dictates of justice (these are 


what he has forever). — The same is found in b. Nid. 73A; see also S. Eli. Zut. 2 
(173). | Babylonian Talmud Ketubbot 111A: R. Abbahu (ca. 300) said, “Even a 
servant girl who lives in the land of Israel may consider herself assured mwbtch 
lh that she will be a daughter of the future world. Here it is written, ‘Who gives 
the breath of life to the people on it’ (Isa 42:5); there it is written, ‘Remain here, 
donkey people’ (so Midr. Gen. 22:5), the people that is like a donkey (thus even 
male and female slaves who live in the land of Israel belong to ‘the people’ that 
Isa 42:5 speaks of). ‘And spirit to those who walk on it’ (Isa 42:5).” R. Jeremiah 
b. Abba (ca. 250) said that R. Yohanan (f 279) said, “Whoever walks 4 cubits in 
the land of Israel may consider himself assured mwbtch Iw that he will be a son 
of the future world.” — Further examples may be found in b. Git. 58A.24; b. 
Naz. 29B.28; b. B. Mes. 83B.38; SDeut 31:14 § 305 (129B); Lev. Rab. 16 
(116D). 


4:13 B: That he would be an heir of the world. 


The ancient synagogue is also familiar with Abraham as the heir 
of the whole world. 


See Sir 44:19ff. (Hebrew) at § Rom 4:2f., #1, n. b; see Mek. Exod. 14:31 (40B) 
at § Rom 4:2f., #1, n. d, s. | Numbers Rabbah 12 (167A): First Abraham set apart 
the tithe; as it says, “He gave him a tithe of everything” (Gen 14:20), and (for 
this) God let him acquire heaven and earth (see on this the next two citations). | 
Numbers Rabbah 14 (173A): God said to Abraham, “The things above and the 
things below are mine; as it says, ‘What is under the whole of heaven belongs to 
me’ (Job 41:3); and further it says, “‘Yahweh’s is the earth and its fullness’ (Ps 
24:1). And you have made my name known in the world. On your life, I will let 
you acquire the things above and the things below; as it says, ‘Blessed be 
Abram, the acquisitor of heaven and earth, by the most high God’ (so Gen 14:19 
according to the midr.).” | Midrash Proverbs 19 § 1 (43A): Abraham won the 
acquisition of heaven and earth; for it says, “Blessed be Abram, the acquisitor of 
heaven and earth, by the most high God!” (Gen 14:19). — The targumim did not 


adopt this interpretation of Gen 14:19. | A different view is represented by Gen. 
Rab. 11 (8C): R. Yohanan (f 279) said in the name of R. Yose b. Halapta (ca. 
150), “Since it is not written that he observed the Sabbath, Abraham came to 
possess the world 't h'wlm in a measure (in a limited way); as it says, ‘Get up, go 
around in the land in its length and width’ (Gen 13:17). However, it is written 
that Jacob observed the Sabbath; for it says, ‘He camped before the city’ (Gen 
33:18.) While (the Sabbath) came with the dusk, Jacob had determined the 
boundary of the Sabbath when it was still day.'°8 (Therefore) he took possession 
of the world not in measure; for it says, ‘Your seed will be like the dust of the 
earth, and you will spread out the west and east and north and south (so, without 
boundary)’ (Gen 28:14).” — Legach Tob (1.72A) remarks about Gen 28:14: 
“You will spread out the west and east and north and south.” He added the four 
directions of the world to him as good news besorah; what he did not say to 
Abraham and Isaac, he said to Jacob. And this will come to fulfillment in the 
future in the days of the Messiah; as it says, “I will make you ride along on the 
heights of the land, and I will make you enjoy the inheritance of Jacob, your 
father” (Isa 58:14). 


4:15 A: The law works wrath. 


This thought, but limited to human parties in court, is remotely 
discernible in the following sentences as well: Before judgment 
only strict justice is valid; justice as such knows nothing of mercy 
or compassion; only in one case are justice and mercy united in 
the process of judgment, and this comes at the conclusion of a 
settlement; yet the views concerning the reliability of a companion 
diverged starkly from each other. 


Mishnah Ketubbot 9.2: R. Aqiba (f ca. 135) said, “In justice one does not 
exercise compassion yn mrhmyn bahin.” || Tosefta Sanhedrin 1.2ff. (415): A 
settlement peshrha is concluded by three judges. If the procedure of judgment 


was concluded, a settlement may not (any longer) be achieved 'yn rsh'y lbtsw'. R. 
Eliezer b. Yose the Galilean (ca. 150) said, “Whoever achieves a settlement 
hmbts' is a sinner, and whoever praises one who achieves a settlement, behold, 
he blasphemes (before) God. On this it has been said, ‘He praises the one who 
concludes a settlement bwts', he despises Yahweh’ (so Ps 10:3 according to the 
midr.); rather let justice bore through the mountain (pereat mundus, fiat justitia). 
For Moses said thus, ‘Let justice bore through the mountain!’ But Aaron made 
peace between a person and his neighbor; as it says, ‘He walked in peace and 
uprightness ...’ (Mal 2:6).” R. Eliezer b. Jacob (ca. 150) said, “What does 
Scripture intend to teach by saying: ‘If the thieving man says a word of praise, 
he despises (reviles) Yahweh’ (so now Ps 10:3)? A parable was told; what can 
this be compared with? With someone who stole a seah of wheat. He ground it 
and baked it and set some of it apart for the dough offering and gave some of it 
to his children to eat. What should he say as a word of praise (over the bread)? 
He says no word of praise. Concerning him it was said, ‘If the thieving man says 
a word of praise, he despises (reviles) Yahweh’....” R. Joshua b. Qarha (ca. 150) 
said, “It is a commandment to negotiate a settlement; for it says, ‘Administer 
judgments of truth and justice and peace in your gates’ (Zech 8:16). Is it not so 
that wherever there is real justice there is no peace (no peaceful resolution to the 
complaint), and wherever there is peace, there is no real justice; but what is a 
case of real justice in which (where) there is peace? Say: “This is the settlement 
bitstsua'.’ Likewise, it says about David, ‘And David practiced justice and 
blessing tsedaqah to his entire people’ (2 Sam 8:15). Is it not so that where there 
is justice mishphat, there is no blessing tsdgh, wherever there is blessing, there is 
no justice; but what is a case of justice, in which (where) there is blessing? Say: 
‘This is mediation bitstsua’.’ He spoke the verdict: ‘He found in favor of the one 
who was right, and he condemned the guilty. When he would condemn a poor 
man, he would fetch some (from his own money) and would give to him from 
his own. So he was found to be one who performed a blessing tsdgh toward this 
one, while he spoke the verdict for the other one (according to justice).’ ” Rabbi 
(ft 217?) said, “He spoke the verdict: ‘He found in favor of the one who was 
right, and he condemned the guilty. So he was found to be one who performed a 
blessing tsdqh toward the guilty; for he fetched what had been stolen 
underhandedly, and (simultaneously) did justice to the one who was right; for he 
gave him back what was his.’ ” R. Simeon b. Manasseh (ca. 180) said, 
“Sometimes a settlement should be achieved, and sometimes a settlement should 
not be achieved. How then? If two agree that he should administer justice, this 
one may say to them, if he still has not heard their speeches, or if he has heard 
their speeches, but does not (yet) know where justice will incline: ‘Go and make 


a settlement byts'w!’ But if he has heard their speeches and knows where justice 
will incline, he may not say to them ‘Go and make a settlement!’; as it is written, 
‘The beginning of strife is as when someone lets floods of water loose. Therefore 
before it comes to burs, lpny htgl', cease from strife’ (Prov 17:14); before the 
dispute is made clear ntglh (wordplay), you may cease from it (in order to make 
a settlement), but after the dispute it made clear, you may not cease from it.” — 
Parallels are found in y. Sanh. 1.18B.9; Sanh. 6A, B; the saying of R. Joshua b. 
Qarha is found also in Tanh. mshptym 94A. 


4:15 B: Where there is no law, there is also no 
transgression. 


Schottgen cites Yalqut Reubeni 17D.10: “Adamus non mortuus 
esset, nisi legem Dei cognitam habuisset”; correctly translated, the 
Yalqut passage reads: If the first man had studied the Torah, he 
would not have died. — Thus, the passage does not belong here. 
— Yalqut Reubeni drew from Yalqut Simeoni Lev 26:3 (§ 771) 
and this passage in turn drew from Tanh. bchqwty 182A: If the 
first man had observed the Torah and the commandments that 
had been given to him, he would not have died; this is why it says, 
“If you walk in my statutes” (Lev 26:3). 


4:16f.: Who is a father to all of us, as it is written: “I 
have appointed you the father of many nations” (Gen 
17:5). 


The interpretation of the name “Abraham” = “father of a 


multitude of nations” (Gen 17:4f.) caused the ancient synagogue 
as well to call Abraham the father of proselytes and all people. 


For Abraham as the father of proselytes, see TanhB 1k Ik § 6 (32A) at § Rom 
4:2f., #1, n. d, |. | Mishnah Bik. 1.4: The following offer the first fruits without 
reciting (from Deut 26:5ff.): The proselyte offers and does not recite, because he 
cannot say: “You have sworn this to our ancestors, to give it to them” (Deut 
26:3). But if his mother stemmed from Israel, he offers and recites. When he (a 
proselyte) prays only for himself, he says, “The God of Israel’s ancestors”; when 
he is in a synagogue, he says, “The God of your ancestors.” But if his mother 
stemmed from Israel, he says, “The God of our ancestors.” — The baraita in y. 
Bik. 1.64A.15 is different: It has been taught as a tannaitic tradition in the name 
of R. Judah (ca. 150): “The proselyte himself offers and recites. Why? Because it 
says, ‘I have appointed you the father of a multitude of nations’ (Gen 17:5). 
Heretofore you were a father for Aram (thus av aram = vrm); but from now on 
and beyond you are a father for all nations.” R. Joshua b. Levi (ca. 250) said, 
“The halakah is in accordance with R. Judah.” The matter came before R. 
Abbahu (ca. 300) and he taught as R. Judah did. — According to t. Bik. 1.2 
(100) R. Judah claimed the right of recitation for the Kenites, the descendants of 
Hobab, the brother-in-law of Moses, on the basis of Num 10:32. || Tosefta 
Berakot 1.13 (2): “Your name will no longer be Abram, but rather Abraham will 
be your name” (Gen 17:5). Behold, at the beginning you were a father in relation 
to Aram, but now, look, you are a father for all who come into the world; as it 
says, “For I have appointed you the father of the multitude of nations” (Gen 
17:5). — In b. Ber. 13A: Ultimately, he became a father for the whole world. | 
Babylonian Talmud Sabbat 105A: R. Yohanan (t 279) said in the name of R. 
Yose b. Zimra (ca. 220), “Where is (the proof) for the notarikon-interpretation 
(according to which the letters of a word are understood as an abbreviation of 
words) from the Torah? Because it says, ‘I have appointed you the “father of a 
multitude” ovo homowon of nations’ (Gen 17:5). I have made you the ‘father’ ov 
for the nations; I have made you the ‘chosen one’ vochwr among the nations; 
homowono: I have made you the ‘beloved one’ choviv (ch and h can be 
interchanged with each other in the same interpretation) among the nations; I 
have made you the ‘king’ molekh for the nations; I have made you the 
‘righteous’ (pious) yohiq among the nations; I have made you the ‘faithful’ 
(reliable) no'eman for the nations.” 


4:17 A: Before God, whom he believed. 


katenanti is not = biphnei “before” in the sense of “opposite of” or 
“in comparison with,”a but rather = liphnei “before” in the sense 
of “in the eyes of,”b which in the targumim is qodam.c 


a. Babylonian Talmud Pesahim 8A: What are the righteous like (in their future 
glorious splendor) before the Shekinah bpny sh’? Like the light before bpny (in 
comparison with) a torch. 


b. Mekilta Exodus 15:1 (41A): Great is faith before God lpnw hqb”h (= in God’s 
eyes); for as a recompense for faith (Exod 14:31) the holy spirit (spirit of 
inspiration) rested on them so that they sang a song. 


c. Targum Onkelos Genesis 6:8: “Noah found mercy before Yahweh godam 
y’y.” | Targum Onkelos Genesis 8:11: “The earth was corrupt before Yahweh 


qdm y’y.” 


4:17 B: Who makes the dead alive. 


See from the OT: Deut 32:39; 1 Sam 2:6; 2 Kgs 5:7; from the NT: 2 Cor 1:9; 1 
Tim 6:13. I Wisdom 16:13: “You have power over life and death and you lead 
down to the gates of the underworld and back up again.” || Tobit 13:2: “He 

chastises and has mercy; he casts into the underworld and leads up from there. 
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The 2nd benediction of the Prayer of Eighteen Benedictions closes with the 
words: “Who makes the dead alive” mehayyeh hammethim! 


4:17 C: Who calls the things that do not exist as 
existing (as though they were). 


2 Maccabees 7:28: “I ask you, beloved child, look to heaven and to earth and see 
everything that is in them, and remember that these things were made by God 
from things that did not exist ex ouk ontodn, and the human race arose in the 
same way.” | Wisdom 11:25: “How could anything have remained if you had not 
willed it, or how could that not called by you to mé kléthen hypo sou have been 
preserved?” | Philo, De creat. princ. 7 (Mangey’s ed., 2:367): “For he called the 
nonexistent to existence ta gar mé onta ekalesen eis to einai, order from disorder 
...) bringing light out of darkness.” | Philo, De migratione Abrahami 9 
(Mangey’s ed., 1:442): “Holding fast to and hanging onto a good hope (the 
promise in Gen 12:1) and without swaying being convinced that what was not 
yet present was already present édé pareinai ta mé paronta, it (Abraham’s soul) 
found a perfect good as a recompense for his unshakeable faith in the one who 
gave the promise.” || Philo, De Josepho 22 (Mangey’s ed., 2:59): “Vain are the 
dreams by which the soul paints and forms ta mē onta hos onta.” || From the 
rabbinic texts, see the designation of God as “the one who spoke and the world 
came to be.” See the excursus “Memra of Yahweh,” #3, A, n. l. 


4:18: Thus (like the stars) will your seed be (Gen 
15:5). 


Gen 15:5 in rabbinic literature. 


1. The invitation: “Look to heaven.” 


Babylonian Talmud Sabbat 156A: Rab Judah (t 299) said that Rab (f 247) said, 
“How do we know that Israel has no star (its fate does not depend on the stars)? 
Because it says, ‘He brought him out’ (Gen 15:5). Abraham said before God, 
‘Lord of the world, “the bondsman of my house will be my heir” (Gen 15:3).’ He 
answered him, ‘No, but rather the one who will issue from your body’ (Gen 
15:4). He said before him, ‘Lord of the world, I have seen in my astrology 
(horoscope) that I am not destined to bear a son.’ He answered him, ‘Go out 
from your astrology, for Israel has no star.’ ” — The same is found more briefly 
in b. Ned. 32A. — Abraham was made into an astrologer by Eupolemos in 
Eusebius, Praep. ev. 9.17; by Artapanus in Eusebius, Praep. ev. 9.18; and by 
Philo, Abr. 15 (Mangey’s ed., 2:11f.); Abr. 17 (Mangey’s ed., 2:13). Among the 
rabbinic scholars, R. Eleazar of Modiim (f ca. 135) appears to have been the 
first to attribute astrological knowledge to Abraham. See t. Qidd. 5.17 (343); b. 
B. Bat. 16B. — On astrology among the Jews see § John 2:4 C, g, Comment. | 
Genesis Rabbah 44 (27C.24): R. Samuel b. Isaac (ca. 300) said, “(Abraham 
said,) ‘The star urges me and tells me: “Abram, you will not father a child!” ’ 
God answered him, ‘It will be according to your words. Abram will not father a 
child, but Abraham will father a child....” ‘He made him go out’ (Gen 15:5).” R. 
Joshua of Sikhnin (ca. 330) said in the name of R. Levi (ca. 300), “Did he make 
him go out of the world, since it says, ‘He made him go out’? Rather, he made 
him look at the roads of the sky; as it says, ‘When he had not yet made earth and 
the roads’ (of the sky; so Midr. Prov. 8:26).” R. Judah (b. Simon, ca. 320) said in 
the name of R. Yohanan (f 279), “He lifted him above the vault of heaven; for it 
says, ‘Look down at the sky’ (Gen 15:5); for habbatah (the looking) is nothing 
other than (a looking) from above toward below.” The rabbis said, “(God said to 
Abraham,) ‘You are a prophet and not an astrologer; as it says, “Give the man 
back his wife, for he is a prophet” (Gen 20:7).’ In the days of Jeremiah, the 
Israelites sought to attain this way (astrology), but God did not permit it; as it 
says, “Thus says Yahweh: “Do not take to the way of the pagans and you are not 
to fear the signs of heaven” ’ (Jer 10:2). Once your father Abraham sought to 
attain this way, but I did not let him.” R. Levi (ca. 300) said, “(God said to 
Abraham,) ‘As long as the sandal is on your foot, it tramples down the thorn. 
The one who is beneath them (the stars) fears them; but the one who is above 
them (see the saying of R. Yohanan above) tramples them down.’ ” — Parallels 
are found to R. Samuel b. Isaac in Pesiq. Rab. 43 (179A) anonymously, and to R. 


Yohanan in Gen. Rab. 48 (30A); Exod. Rab. 38 (96C); Num. Rab. 12 (137C). 


2. The promise: “Thus koh will your seed be.” 


a. Interpretations that take the stars as the point of comparison. 


1 Enoch 43: “Once again I saw lightning and the stars of heaven, and I saw how 
he called them all by name, and how they listened to him. I saw how they were 
weighed with a just scale according to the strength of their light, according to the 
breadth of their spaces and the day of their appearance, and how their orbit 
produces lightning. I saw their orbit according to the number of the angels, and 
how they keep themselves faithful among them. Then I asked the angel who 
went with me and he showed me the hidden things: “What are these?” He said to 
me, “The Lord of Spirits has shown you their symbolic meaning (a parable). 
These (the stars) are the names of the holy ones (i.e., the Israelites), who dwell 
on the firm land and who believe forever in the name of the Lord of spirits.” | 
Exodus Rabbah 38 (96C): When God said to Abraham, “Go from your land ...; I 
will make you into a great people” (Gen 12:1f.), he said before God, “Lord of 
the world, what gain will I have from all these blessings? Look, I am parting 
from the world without children.” God said to Abraham, “Do you already know 
that you will not father a child?” He said before him, “Lord of the world, I have 
seen in my star that I will not father a child.” God answered, “You fear your star? 
On your life, as no one can count the stars, so it is impossible to count your 
children.... As you see these without being able to count them, so will your seed 
be so that no one can count them.” — The same is found partially in Num. Rab. 
2 (137C). | Numbers Rabbah 2 (137D): God compares the Israelites with the 
dust, as it says, “Your seed will be like the dust of the earth” (Gen 28:14); and he 
compares them with the stars, as it says, “So will your seed be” (Gen 15:5). In 
this world they are compared with the dust.... (138A:) But in the future he 
compares them with the stars. As the stars shine in all of heaven, so also will 
these (Israel) shine in the future; for it says, “The understanding will shine like 
the splendor of heaven, and those who have brought many to righteousness, like 
the stars forever and ever” (Dan 12:3). Why are they compared with the stars 


and not with the sun and not with the moon? Rather Abraham is compared with 
the sun and Isaac with the moon and Jacob with the stars in the future. In the 
future the sun and the moon will be ashamed; as it says, “The moon blushes and 
the sun blanches, Yahweh of hosts has become king on Mount Zion and in 
Jerusalem and is glory before his elders” (Isa 24:23); but the stars will not be 
ashamed. Likewise, Abraham’s and Isaac’s face will turn pale in the future 
because of their descendants.... Abraham because of Ishmael and the 
descendants of Keturah, Isaac because of Esau and his princes; but there will be 
no shame for the stars, just as there will not be for Jacob, for he does not need to 
be ashamed; as it says, “Do not be ashamed, Jacob, do not let your face turn 
pale” (Isa 29:22)! Why? Because it says, “For when he sees his children, the 
work of my hands, in his midst, they will sanctify my name” (so Midr. Isa. 
29:23), for they will all be righteous, “you are completely beautiful, my love” 
(Song 4:7). A different explanation. As the stars show honor to each other and 
peace dwells among them; as it says, “He makes peace in his heights” (Job 
25:2), so the righteous love each other. As the stars do not fight with one another, 
it is just so with the righteous. Or as the stars activate only at night, so too the 
Israelites activate only at night because of the yoke of (worldly, hostile) 
sovereignty. Or as one of the stars can set the whole world on fire, it is just so 
with the righteous, as, for example, with Elijah, at whose word fire came down 
(see 2 Kgs 1:10). ll Leqach Tob on Gen 15:5 (1.34B): “Count the stars ...” (Gen 
15:5). Just as no nation can rule over the stars, so also can no nation destroy the 
Israelites. Or as the stars are in the height of the world, so too will your children 
be, if they rise, they will rise up to heaven, but if they sink, they will sink into 
the dust. | Genesis Rabbah 100 (64B): “Joseph spoke to their heart” (Gen 50:21). 
How? Can a man speak to the heart? Rather, this refers to words that calm the 
heart. He said to them, “You are compared with the dust of the earth; can anyone 
destroy the dust of the earth? You are compared with the animals of the field; 
can anyone destroy the animals of the field? You are compared with the stars; 
can anyone destroy the stars? Ten stars (= 10 sons of Jacob) tried to destroy one 
star (= Joseph), and they did not overcome it; how should I overcome twelve 
tribes! Could I change the natural order, since those (twelve tribes) correspond to 
the twelve hours of the day and the twelve signs of the zodiac in the firmament? 
ll Genesis Rabbah 43 (26D): When will I glorify (make great) your children like 
the stars? R. Eleazar (ca. 270) and R. Yose b. Hanina (ca. 270). R. Eleazar said, 
“When I reveal myself to them with ‘thus’ koh: “Thus should you speak to the 
house of Jacob’ (Exod 19:3).’ ” And R. Yose b. Hanina said, “When I reveal 
myself to their leader with thus koh: ‘You should tell pharaoh, “Yahweh has said, 
‘Israel is my firstborn son’ ” (Exod 4:22).’ ” — The koh in Gen 15:5 refers to the 


koh in Exod 19:3 and in Exod 4:22. — In a similar way R. Judah (ca. 150) 
connected the koh of Gen 15:5 with the koh in Num 6:23. See Gen. Rab. 43 
(26D). 


b. Interpretations that do not take the stars as the point of 
comparison. 


Numbers Rabbah 2 (137C): What does “Thus will your seed be” (Gen 15:5) 
mean? R. Levi (ca. 300) said in the name of R. Yohanan (ft 279), “What can this 
be compared with? With someone who went on a journey. He wandered one, 
two, three, up until ten days, without encountering a city, a lodging house, a tree, 
water, a person. When he had wandered for ten days, he spotted a tree from afar. 
He said, ‘Maybe there is water under it.” When he had reached it, he found it 
standing at a source. Since he saw that the tree was beautiful, its fruits sweet, and 
its branches beautiful, he sat down to cool himself in its shade. He ate from its 
fruits and drank from the source; this did him good and refreshed his soul. When 
he got up to go on, he said to the tree, ‘What should I bless you with, and what 
should I say to you? That your trunk may become beautiful? It is already. That 
your shade may become beautiful? It has been beautiful for a long time. That 
your branches may become beautiful? They are beautiful. That your fruits may 
become sweet? They are sweet. That a source may break forth under your roots? 
A source broke forth under your roots long ago. That you may stand in a beloved 
spot? You stand in a beloved spot. What should I bless you with? May all the 
tiny plants that arise from you become like you!’ Just so, when God had created 
the world, twenty generations arose, but there was nothing beneficial in them 
and no righteous person arose from them. After twenty generations God spotted 
Abraham, who was in the land of Babylon, which is called a faraway place; as it 
says, ‘They came from a distant land, from Babylon’ (2 Kgs 20:14). Then God 
said, ‘Will he have the power to stand firm?’ When he had been cast in the 
furnace and he had sanctified God’s name and had succeeded in his trial, God 
brought him immediately to the land of Israel. He built himself a shelter and fed 
the migrants and led the people under the wings of the Shekinah (he made them 
proselytes of his faith) and made God’s honor (glory) known in the world and 
bound his name with God’s name like the angels. Then God said to him, ‘What 
should I say to you and what should I bless you with? That you may be a perfect 


righteous man before me, or that your wife Sarah may be righteous before me? 
You are righteous; Sarah your wife is righteous before me. Or that all the 
members of your house may be righteous before me? They are righteous before 
me. What should I bless you with? But may all the children (descendants) who 
will one day arise from you be like you!’ Where do we get this from? For it is 
written, ‘And he said to him, “Thus, koh may your seed be (namely like you 
yourself)” ’ (Gen 15:5).” I Tanhuma wyr' 26A: God said, “Long ago I said to 
Abraham, ‘Thus will your seed be’ (Gen 15:5).” What does “thus will it be” kh 
yhyh mean? R. Tanhum (ca. 380) said in the name of R. Aha (ca. 320),1° “The 
world will never lack 30 righteous people (like Abraham), for yhyh is 30 
according to its numerical value.” — In other passages the proposition of the 30 
righteous people like Abraham is proven from yhyh in Gen 18:18; so by R. 
Alexandrai (ca. 270) in Gen. Rab. 49 (31A); by R. Mana (ca. 350) in y. ‘Abod. 
Zar. 2.40C.15. — The mention of the 30 righteous like Abraham, without whom 
the world could not endure, could be a later addition in the saying of R. Simeon 
b. Yohai (ca. 150) in Gen. Rab. 35 (21C)."° 


4:19 A: He looked at his own body as a dead one, 
being about one hundred years old. 


1. nenekrOmenon = meth “sexually impotent”; literally: “dead, 
died away.” 


Babylonian Talmud Sebi ‘it 18A: Raba (t 352) said, “This means that whoever 
has sexual intercourse that is forbidden as incest with a dead (flaccid) member 
hmshmsh mt goes unpunished....” Abbayye (f 338/39) responded to him, “I will 
always tell you, ‘Whoever has sexual intercourse that is forbidden as incest with 
a dead member is guilty.’ ” — Reference is made to these sentences in b. Yebam. 
55B; b. Sanh. 55A. 


2. hekatontaetés, see Gen 21:5. 


Genesis Rabbah 53 (34A): R. Phineas (ca. 360) said in the name of R. Hilgiah 
(ca. 320), “Who has ‘said’ 'mr, who has ‘spoken’ dby is not written here (Gen 
21:7); but rather, who has ‘talked’ mll. With this (Scripture), it was indicated to 
him that he would father a child at the age of 100. This is the numerical value of 
mll (= 100).” 


3. Statements about Abraham’s physical condition at that time. 


Genesis Rabbah 48 (30D): “My lord is old” (Gen 18:12). R. Judah (= R. Judan? 
[ca.350] or = R. Judah b. Shalom? [ca. 370]) said, “He grinds but brings nothing 
out” (euphemism; cf. Job 31:10; Judg 16:21 is also interpreted by R. Yohanan (T 
279) in this sense; see b. Sotah 10A). I TanhumaB wyr' § 37 (54A): She said, 
“Who has said mll about Abraham?” (Gen 21:7), namely that there is 
youthfulness in him; and the word mll means nothing other than “fresh” Ich, as it 
says, “Pick ears mlylwt (fresh ears still on the stalk) with your hand” (Deut 
23:26). ll Pesiqta Rabbati 43 (180A): R. Phineas the priest b. Hama (ca. 360) said 
in the name of R. Hilqiah (ca. 320), “Abraham’s seed qmtw shl 'br’ had dried up, 
and it became ears mlylwt: ‘Who has made Abraham into ears my mll I'br’?’ ” 
(Gen 21:7 is now thus interpreted.) — In Gen. Rab. 53 (34A) from qmtw shl 'br’ 
came qwmtw shl 'br’ “Abraham’s form had dried up ...,” probably a 
misunderstanding by the copyist. || Genesis Rabbah 48 (30C): R. Yohanan (f 
279) said, “It says already, ‘Abraham and Sarah were old’ (Gen 18:11). What 
does Scripture mean to teach by saying: ‘Abraham was old’ (Gen 24:1)? Only 
because God set him back (in Gen 18:11 for the purpose of siring Isaac) into the 
days of his youth. Therefore, it (Gen 24:1) had to write it a second time: 
‘Abraham was old.’ ” R. Ammi (ca. 300) said, “Here (Gen 18:11) it deals with 
an age that had freshness (power), and there (Gen 24:1) with an age in which 
there was no freshness.” || — There is a different explanation in Gen. Rab. 47 
(29C): R. Judan (ca. 350) and R. Azariah (ca. 380). R. Judan said, “ ‘Can a child 
be born to a hundred-year-old?’ (Gen 17:17). Why? ‘Is Sarah, a ninety-year-old, 
to give birth?’ (Gen 17:17). The man does not age, but the woman ages.” (Thus, 


Abraham is capable of siring a child both before and after; if a child is not born 
to the hundred-year-old, the cause lies exclusively with Sarah.) — See the 
opinion of Azariah further below at the end of § Rom 4:19 B. 


4:19 B: The deadness of Sarah’s womb. 


Babylonian Talmud Yebamot 64A: R. Ammi (ca. 300) said, “Abraham and Sarah 
were a tumetyom (a ‘blocked up one,’ whose sex organs have been overgrown 
with skin, so that his gender is not evident); for it says, ‘Look to the rock from 
which you were hewn and to the well from which you were dug’ (Isa 51:1), and 
further it is written, ‘Look to Abraham, your father, and to Sarah, the one who 
bore you’ (Isa 51:2).” ll Genesis Rabbah 47 (29C): R. Judan (ca. 350) said in the 
name of Resh Lagish (ca. 250), “(Sarah) had no womb, and God hollowed out a 
womb for her.” — The same is found in Gen. Rab. 53 (33D); Pesiq. Rab. 42 
(177A). | Babylonian Talmud Yebamot 64B: Rab Nahman (t 320) said that 
Rabbah b. Abuha (ca. 270) said, “Our mother Sarah was a barren one (aylonith); 
for it says, ‘Sarai was barren ‘qrh; she had no child’ (Gen 11:30); she did not 
have a womb even.” | Genesis Rabbah 47 (29C): R. Judah and R. Nehemiah 
(both ca. 150). R. Judah said, “ ‘I will bless you’ (Gen 17:16A), to give her a 
son, ‘and I will bless you’ (Gen 17:16B) concerning the blessing of milk.” R. 
Nehemiah answered him, “How would the good news about milk have come to 
her, when she was still not even pregnant? Rather Scripture teaches that God set 
her back into the days of her youth.” || Babylonian Talmud Baba Mesi'a 87A: 
“Should sweetness be mine after my fading away?” (Gen 18:12 according to the 
midr.). Rab Hisda (t 309) said, “After the flesh had become flaccid and had 
gotten lots of wrinkles, the flesh again became sleek nith'ahen (interpretation of 
ednah in Gen 18:12) and the wrinkles were smoothed out and beauty returned to 
its place.” | — The view of LXX Gen 18:12 is different: “Sarah laughed within 
herself, saying: ‘Nothing has happened to me till now (which has made my 
getting pregnant impossible); but my lord has gotten old.’ ” — This is how the 
LXX reads Gen 18:12: chry bilti hythh ly adennah. — This rendering is counted 
among the changes that the LXX made to the text of the Torah in Gen. Rab. 48 
(30C); b. Meg. 9A; Mek. Exod. 12:40 (19B). | Genesis Rabbah 47 (29C): 
(Continuation to the concluding citation at § Rom 4:19 A, #3:) R. Azariah (ca. 


380) said, “There is also no need of this; for look, Sarah was a ninety-year-old, 
but she had not gotten old. Which is one who has gotten old? Every woman who 
is called mother so-and-so without getting angry (resenting it). 


4:20 A: Considering the promise of God he did not 
doubt in unbelief. 


1. Acceptance of the promise by Abraham. 


Genesis 17:17: “Abraham fell down on his face and laughed.” — Targum 
Onkelos Genesis 17:17: “Abraham fell on his face and rejoiced.” — Targum 
YeruSalmi I: “Abraham fell on his face and marveled.” — The same is found in 
the Samaritan targum. “Abraham’s ‘laughing’ had to be mitigated.” || Genesis 
Rabbah 47 (29C): “May Ishmael live before you!” (Gen 17:18). R. Judan (ca. 
350) said in the name of R. Judah b. Simon (ca. 320), “Like the friend of a king 
for whom the king raised the natural supply (official income). The king said to 
him, ‘I would like to double your natural supply.’ He answered him, ‘May my 
mind not be filled with cold (disappointment?)! Oh, if only what I had earlier 
would not be taken away from me!’ Likewise: ‘May Ishmael live before you!’ 
(Gen 17:18).” — Abraham cannot understand the greatness of the promise at 
first. 


2. Acceptance of the promise by Sarah. 


Genesis Rabbah 48 (30C.56): Sarah laughed inwardly, saying: “Am I to have 
sexual pleasure after my fading away, since my lord is old?” (Gen 18:12). She 
said, “As long as a woman gives birth, she has beautiful jewelry; and am I to 
have deliciousness 'dnh after my fading away?” This refer to jewelry; as it says, 


“I put jewelry on you” w"dk 'dy (Ezek 16:11). “As long as a woman gives birth, 
she has her menstrual cycle; and am I to have 'dnh, that is, periods iddaniw after 
my fading away? As long as a woman gives birth, there is conception for her; 
and am I to have sexual pleasure after my fading away? My time would still be 
there, but ‘And my lord is old!’ ” ... R. Judah b. Simon (ca. 320) said, “God 
said, ‘You declare yourself young and your lord (read 'dnykm with Yalqut 1 § 82 
instead of hbrykm) old. Have I become too old to do miracles?’ (The midr. 
relates both instances of “My lord is old” [Gen 18:12] to God)....” R. Judan b. 
Simon (ca. 320) said, “Like one who had two chains in his hand; he brought 
them to a smith and said to him, ‘Can you restore them for me?’ He answered 
him, ‘To make them in the first place, that I could have done; to recreate them 
for you, should I not be able to do that?’ Likewise, the answer to be given them 
here was, “To make them in the first place I could have done; to restore them to 
the days of their youth, should I not be able to do that?’ ” Il Yalqut Simeoni 1 § 
82 from Yelamedenu: “Then Sarah denied it: ‘I did not laugh’ ” (Gen 18:15). 
From this passage it has been taught that women are unfit to give testimony. And 
if God had not promised to Abraham that he would give him a son from Sarah, 
she would not have given birth, because she had not believed. 


4:20 B: Giving God honor (see § Luke 17:18 and § 
John 9:24). 


4:25: Who was given up for our transgressions. 


On vicarious suffering, see § Luke 24:26, I, #2. 


5:1: Now justified by faith, we have (reading 
echomen) peace in relation to God. 


1. dikaiOsis and eiréné are materially connected with each other in 
y. Roš Haš. 7.59C.51: R. Eleazar b. Yose (ca. 400) said in the name 
of R. Yose b. Qesarta (3rd cent.), “With every offering it is 
written, ‘You should present,’ and here in Num 29:2 ‘You should 
make’ 'shytm. God said to them, ‘If you come into court before 
me on the Day of the New Year and go forth from there in peace 
bshlwm, I will count it for you as if you had been made a new 
creature.’ ” — If the Israelite has God’s verdict in his favor, that 
is, is justified, in court on the Day of the New Year, then God 
views him as a new Creature, that is, as a newborn child without 
sin and guilt, and the Israelite may go from there in peace. — 
Parallels with R. Tahlifa of Caesarea (ca. 270) as author are found 
in Lev. Rab. 29 toward the end (without bshlwm) and Pesigq. 155B, 
here with bedimos “with acquittal” instead of bshlwm. || In t. 
Sabb. 13.5 (129) the minim (Jewish Christians) are accused of 
causing (instead of peace) enmity, jealousy, and fighting between 
Israel and God with their writings. See the passage at § Luke 6:22 
A. — On “peace” see also 1 En. 105:2 at § Rom 1:3 A, A, #1, n. g. 


2. Romans 5:1 is among the prooftexts for assurance of salvation 
for the Christian; opposed to this, the lack of any certainty of 
salvation appears as the notable feature of the ancient Jewish 
religion. It is regarded as a dogma that for the righteous there is 
in this world no havtachah, no confidence, no security concerning 
his status of salvation before God.a Man has no glimpse into his 
account before God; he does not know whether his merits or his 
debts form the majority. Moreover, any sin can quickly change 
the momentary propitious state into its opposite.b To be sure, a 
foothold is sought in the idea that the man who has once become 
righteous continually remains preserved from sins that could put 


his state of salvation into question;c but one cannot blindly secure 
oneself from the fact that some righteous people ultimately 
became godless. Hence the admonition: Let no one trust in himself 
before his death!d Even God does not trust the righteous as long 
as he lives. Only after his death does he bind his name to him.e 
Reference is made to Jacob and Moses who were afraid despite 
divine promises. Why would they be afraid if there were an 
assurance of salvation?f Samuel is frightened when the woman of 
Endor summons his spirit; he fears the hour may have come for 
him to appear before God’s seat of judgment.g David is 
completely uncertain about his future salvation, as the points 
above Iwl' in Ps 27:13 indicate.h Rabban Yohanan b. Zakkai (t ca. 
80) grounds his fear of death in his not knowing whether the 
garden of Eden will be opened to him or whether he will be 
expelled into gehenna.i And R. Eleazar b. Azariah (ca. 100) erupts 
at the thought of the coming judgment by referring to Gen 45:3 
with the words: “Woe to us because of the day of judgment! Who 
will stand!”k — With this certainty of salvation in life it is not 
surprising if one sought to attain certainty of salvation at least for 
the hour of death. Already in early times the claim was marshaled 
that God shows the pious briefly before his end the complete 
fullness of his future recompense;| later it was added as a 
complement that the hunt will be shown also to the godless, how 
he was captured, that is, so that the sins, that have filled his cup to 
the brim, come before him.m Thereby ample opportunity was 
given to casuistry to guess the otherworldly fate of the dying 
person from his attitude, appearance, utterances, etc.n 


Comment: In the framework of the above remarks a whole series 
of statements cannot be integrated which determine in the briefest 
form who is a son of the future world, that is, who will have a 


share in eternal life. Almost universally they are more or less 
indifferent externals for the observation of which the surest 
prospect of eternal salvation is held out.o This immediately 
suggests the assumption that similar statements were calculated 
only to admonish the broad masses to observe certain religious 
duties or to warn about certain prevailing trends. Such statements 
can, at any rate, not be understood as a protest against the view 
that there is no certainty of salvation on earth for the righteous. 


a. Genesis Rabbah 76 (49A): 'yn hbtchh ltsdyq b'wlm hzh there is no confidence 
(no certain rest in God’s promises, no certainty of salvation) for the righteous in 
this world; see the whole passage at § Rom 4:13 A, #2, n. a. ll Apocalypse of 
Moses 31: “(Adam said to Eve,) ‘We do not know how it will be when we 
appear before our creator, whether he will be angry with us or, having mercy on 
us, turn to us once again.’ ” 


b. See b. Qidd. 40A in a baraita at § John 3:18. 


c. See b. Yoma 38B at § Matt 19:20 A. | Jerusalem Talmud Pe’ah 1.16B/45: R. 
Jeremiah (ca. 320) said in the name of R. Samuel b. Isaac (ca. 300), “If someone 
keeps himself from a transgression once, twice, three times, then God protects 
him from then on and beyond. What is the scriptural basis? ‘Behold, God does 
everything twice, three times to the man’ (Job 33:29).” R. Zeira (ca. 300) said, 
“Except that he would not turn to her again! What is the scriptural basis? ‘A 
threefold cord is never ripped’ is not written here (Eccl 4:12), but rather: ‘does 
not rip soon.’ If you overload it, it rips.” — The same is found in y. Qidd. 
1.61D.56; y. Sanh. 10.27C.40. ll See b. Ber. 29A in n. d. 


d. So already Hillel [ca. 20 BCE] in m. ’Abot 2.4: Hillel said, “Do not trust al 
ta'amen in yourself until the day of your death.” || Babylonian Talmud Berakot 


29A: Abbayye (t 338/39) said, “It is a traditional teaching: ‘A good man will not 
become a bad man.’ No? But it is written, ‘If the righteous man turns away from 
his righteousness and does wickedness’ (Ezek 18:26)! This is someone who by 
nature was a godless person; but this does not apply to someone who was 
inherently righteous. No? But we have learned: ‘Do not trust in yourself until the 
day of your death! For, look, Yohanan the high priest (= John Hyrcanus 135—104 
BCE) served in the office of high priest for 80 years, and in the end he became a 
heretic (Sadducee).’ ” | TanhumaB mats § 15 (100B): No one may trust in 
himself until the day of his death, and likewise our teachers have taught us: “Do 
not trust in yourself until the day of your death!” || Tosefta Qiddusin 1.14 (337): 
R. Simeon (ca. 150) said, “If someone was a perfectly righteous man his whole 
life and finally rebelled (became an apostate), he has lost everything (all his 
earlier merit); for it says, ‘The righteousness of the righteous man will not save 
him on the day of his wickedness’ (Ezek 33:12).” 


e. See Tanh. twldwt 33A at § Luke 18:9. 


f. See Gen. Rab. 76 (49A) at § Rom 4:13 A, #2, n. a. | Mekilta Exodus 17:14 
(64A): (R. Eleazar of Modiim [f ca. 135] said,) “He (God) gave Jacob a sign, 
but he did not heed it; for it says, ‘Behold, I am with you and will protect you’ 
(Gen 28:15). And he was startled and afraid; for it says, ‘Jacob was very afraid 
and distressed’ (Gen 32:8). A man to whom God gave a promise (pledge) 
hbtychw was afraid and startled? But our father Jacob said, ‘Woe to me, perhaps 
sin has caused it!’ ” 


g. Jerusalem Talmud Hagigah 2.77A.24: (“Rabbi [t 217?] said,) “Samuel said to 
Saul, ‘Why have you disturbed me ...?’ (1 Sam 28:15).... I even believed that 
this was the day of judgment and was afraid. See, here the inference is justified 
by moving from the greater to the lesser: if Samuel, the teacher (master) of the 
prophets, of whom it is written ‘All Israel became aware from Dan to Beersheba 
that Samuel had been commissioned as a prophet for Yahweh’ (1 Sam 3:20) was 
afraid of the day of judgment, how much more does that go for me!” — Parallels 
are found in Lev. Rab. 26 (124C); Tanh. 'mwr 171B; Midr. Sam. 24 § 5 (60B). 


h. See b. Ber. 4A at § Rom 4:13 A, #2, n. b. 


i. See b. Ber. 28B at § Matt 10:28, #1, n. c. 


k. Genesis Rabbah 93 (59B): R. Eleazar b. Azariah (ca. 100) said, “Woe to us 
because of the day of judgment, woe to us because of the day of rebuke 
(reckoning)! If (in that hour) when Joseph, the righteous, who was flesh and 
blood rebuked his brothers, they could not stand at his rebuke (Gen 45:3), how 
much more will it be the case when God, who is judge and indicter, sits on his 
throne of (strict) justice and judges every single one, that flesh and blood cannot 
stand before him!” — A few lines earlier a very similar exposition is given by 
Abba Kohen of Bardela (a Tannaim of uncertain time). 


]. Genesis Rabbah 62 (39A): Every recompense of the righteous is prepared 
(determined mtwqn) for them for the future, and God shows them, as long as 
they are still in this world, their recompense, which he will give them in the 
future (= in the hereafter), and their soul will be satisfied with it and (then) they 
will fall asleep. R. Eleazar (ca. 270) said, “Like a meal held by the king; and he 
invited the guests and showed them what they would eat and drink, and their 
soul was satisfied, and then they fell asleep. So God shows the righteous, as long 
as they are still in this world, their recompense, which he will give them in the 
future, and then they will fall asleep, as it says, ‘If I lay now, I would have rest’ 
(security, certainty; thus the midr. appears to understand Job 3:13). From this it 
follows: in the hour when the righteous depart, God shows them their 
recompense.” When R. Abbahu (ca. 300) passed away, one (God) showed him 
13 rivers of balsam. He said about them, “Whose are these?” He was answered, 
“Yours!” He said, “These are Abbahu’s?’ And I said, ‘In vain have I labored, for 
nothingness and ephemerality have I used up my strength; yet my due is with 
Yahweh and my recompense with my God’ (Isa 49:4).” Zabdai b. Levi (ca. 240) 
and R. Joshua b. Levi (ca. 250) and R. Yose b. Parta (Peter, ca. 220), the three of 
them said (when they passed away) these three words of Scripture. When the 


first of them passed away, he said, “ “Therefore let every pious man pray to you 
at the time of finding’ (Ps 32:6). “Yes, in him our heart rejoices’ (Ps 33:21).” And 
the second said, “ “You prepare a table before me in the face of my oppressors’ 
(Ps 23:5). ‘And all will rejoice who hide themselves in you’ (Ps 5:12).” And the 
last said, “ ‘For one day in your forecourts is better than a thousand (elsewhere)’ 
(Ps 84:11).” And as the rabbis said, “How great is your goodness, which you 
hide (store) for those who fear you” (Ps 31:20). From this it follows: in the hour 
when the righteous depart from the world God shows them their recompense. 
Ben Azzai (ca. 110) said, “ ‘Precious in the eyes of Yahweh is the death of his 
pious ones’ (Ps 116:15), and when does God show them their recompense, which 
is prepared (determined) for them? Just before their death.” — Ben Azzai was, 
as far as we can tell, the first one to express this idea. 


m. Midrash Esther 1:12 (90A): R. Samuel b. Nahman (ca. 260) said in the name 
of R. Jonathan (ca. 220), “The godless does not depart from this world before 
God has shown him his hunt, how he was captured.” — See further SDeut 34:5 8 
357 (149B) in the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #3 n. 
l, at the end. 


n. Abot de Rabbi Nathan 25, at the beginning: Ben Azzai (ca. 110) said, “... If 
the spirit of wisdom (of the wise) delights in someone at the hour of his death, 
that is a good sign for him; but if the spirit of wisdom does not delight in him, 
that is a bad sign for him. If his face is directed upward, that is a good sign for 
him; but if his face is weighed down, that is a bad sign for him. If his eyes are set 
on his children (standing around him), that is a good sign for him; if his eyes are 
not set on his children, that is a bad sign for him. If his face is shining (serene), 
that is a good sign for him; if his face is dark (black), that is a bad sign for him. 
...” The same one (Ben Azzai) said, “If he dies with a calm (clear) 
consciousness, that is a good sign for him; (if he dies) in confusion, that is a bad 
sign for him. (If he dies) while speaking, that is a good sign for him; while silent, 
that is a bad sign for him; with words of the Torah, that is a good sign for him; 
with a word of commerce (business), that is a bad sign for him; with a word of a 
fulfillment of a commandment, that is a good sign for him, with a word of 
vanity, that is a bad sign for him; in cheerfulness, that is a good sign for him, in 
grief, that is a bad sign for him; while laughing, that is a good sign for him; 


while crying, that is a bad sign for him; if he dies on the day of preparation for 
the Sabbath (on a Friday), that is a good sign for him; after the conclusion of the 
Sabbath (= on a Sunday), that is a bad sign for him; if he dies on a day of 
preparation for the Day of Atonement, that is a bad sign for him.” — See a 
parallel anonymous baraita from b. Ketub. 103B in the excursus “Sheol, 
Gehenna, and the Garden of Eden,” II, #3, n. l, at the beginning. || Pesigta 
174B.15: R. Samuel b. Nahman (ca. 260) said, “The godless person does not go 
out of this world before he has expressed his judgment with his own mouth (in a 
certain ominous expression).” — The same is found in Lev. Rab. 21 (120A); 
Midr. Ps. 27 § 3 (112B). 


o. Whoever says the 145th psalm three times daily, or whoever studies halakoth, 
may be assured that he is a son of the future world. See b. Ber. 4B and b. Meg. 
28B at § Rom 4:13 A, #2, n. b. ll Whoever speaks the holy language and enjoys 
his fruits in purity and recites the Shema morning and evening, to him may the 
good news be brought that he is a son of the future world. See y. Seqal. 3.47C.62 
at § Rom 1:1 D, #2, n. f. | Babylonian Talmud Pesahim 113A: R. Yohanan (+ 
279) said, “Three types are among the heirs of the future world: (a) ...; (b) 
whoever raises his sons to study the Torah; (c) whoever speaks the parting 
blessing over the wine at the conclusion of the Sabbath.” — The passages are 
easily understandable if one assumes that they intend to promote the named 
religious duties in a solemn form. The passage in y. Ketub. 12.35A.26 (= y. Kil. 
9.32B.18) is instructive: A voice from heaven came which called to them, 
“Whoever has not been nonchalant in mourning Rabbi (t 2172), to him let the 
good news be brought concerning the life of the future world (namely that he 
will have a share in it).” — Here, by announcing the highest recompense, the 
obligation is made known to the people to participate without exception in the 
future in the dirges for its great men. | Whoever walks four cubits in the land of 
Israel (see b. Ketub. 111A at § Rom 4:13 A, #2, n. b), whoever lives in the land 
of Israel (see y. Seqal. 3.47C.62 at § Rom 1:1 A, n. f), he may be assured that he 
is a son of the future world. — Likewise, b. Pesah. 113A: R. Yohanan (f 279) 
said, “Three types are among the heirs of the future world: (a) whoever lives in 
the land of Israel” (see notes b and c above). — The words are meant as a 
warning against emigrating from Palestine. 


5:3 A: We boast even in tribulation. 


In Bousset we read, “The proud word of Paul, that the pious 
boasts in sufferings, was not expressed and could not be expressed 
by a pious Jew.” This judgment is not correct. On the contrary, 
the value of sufferings was quite high in the ancient synagogue. In 
sufferings one saw an impetus to repentance, a means of atoning 
for sins, the surest way to increase merit and thereby to obtain 
eternal life. How could the pious Jew not have boasted in 
suffering! See the supporting passages for this point at § Luke 
24:26, I, #2. Here only some additional citations may be added. 


Psalms of Solomon 3:4: “A righteous man does not take it lightly when he is 
chastised by the Lord.” — Psalms of Solomon 8:34: “Blessed be the Lord for his 
judgments by the mouth of the pious.” — Psalms of Solomon 10:1: “Blessed is 
the man whom the Lord remembers to rebuke and whom he turns away from the 
evil ways with the rod, so that he may be pure of sin, so that he may not do it.” | 
2 Baruch 52:5: “Delight in the suffering that you now suffer.” || A baraita in b. 
Sabb. 88B: Concerning those who are afflicted without afflicting in turn, who 
hear their slander without responding, who act out of love and rejoice in 
sufferings, Scripture says: “Those who love him are like the rising of the sun in 
its power” (Judg 5:31). — The same is found in b. Yoma 23A; b. Git. 36B. | 
Babylonian Talmud Ta‘anit 8A: R. Joshua b. Levi (ca. 250) said, “Whoever 
rejoices in the sufferings that come over him brings salvation into the world. 
Derek Eres Zuta 5 at the beginning (= 9 in other editions): R. Eleazar Haqqappar 
(ca. 180) said, “... Rejoice in the sufferings that come over you because they 
protect you from anguish of the belly.” I See further b. “Arak. 16B; b. Sanh. 
101A; Pesiq. 73A at § Matt 6:2, #4. ll There is also, though, no lack of examples 
of respected teachers like R. Yohanan (t 279) and R. Hiyya b. Abba (ca. 280), 
who, when they themselves were sick, answered the question of whether the 
sufferings that had come over them were dear and valuable to them. They said, 
“Neither them nor their reward!” See b. Ber. 5B at § Mark 1:31 A. 
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5:3 B: Knowing that tribulation produces patience (... 
up until verse 5A). 


Examples of chain inference (sorites) in the OT include Hos 2:23- 
25 and Amos 3:3-8; in the NT, aside from Rom 5:3-5, also 2 Pet 
1:5-7. In the apocrypha, Wis 6:18-21; in rabbinic literature: 


Seder Eliyahu Rabbah 8 (43): “The house of Israel is the vineyard of Yahweh of 
hosts” (Isa 5:7). R. Eliezer the elder (ca. 90) said, “ “The house of Israel is the 
vineyard of God’: do not look at it; and if you have looked at it, do not go into it; 
and if you have gone into it, do not make use of it; and if you have made use of 
it, do not eat of its fruits; and if you have looked at it and gone into it and made 
use of it and eaten of its fruits, that man (= you) will ultimately be eradicated 
from the world.” — The whole is meant as a warning for Israel’s enemies. — A 
parallel, but without allegorical meaning, is found in Bacher as a saying of Ben 
Zoma (ca. 110): “ ‘Do not look at your neighbor’s vineyard’ (cf. Deut 23:25); if 
you have looked, do not enter; if you have entered, do not look upon (the fruits); 
if you have looked upon them, do not touch; if you have touched, do not eat; but 
if you have eaten, then you will rip yourself out of the life of this world and out 
of the life of the world to come.”"* — The saying intends to ascetically limit the 
permission given in Deut 23:25. | See m. Sotah 9.15 at § Matt 5:3, #3; y. Sanh. 
10.28B.51 at § Luke 2:25 C, #3, n. b. 


5:6f.: Christ died for the godless. One will hardly die 
for a righteous man; Someone will perhaps undertake 
even to die for a benevolent man 


asebés, = rasha', Aram. rashshi'a, bisha the godless, who flouts 
divine and human justice. — dikaios, = tsaddiq, kasher, Aram. 
tsaddiga, kashra, kashshira, the righteous, who wants to be just 
toward everyone, but also sacrifices nothing of his own due. — 
agathos = tov, Aram. tava, the good man = benevolent man, who 
goes beyond the letter of justice for the sake of others. 


Mishnah ’Abot 5.10: There are four kinds of dispositions people have: (a) If 
someone says, “What is mine is mine and what is yours is yours,” this is a 
mediocre (lying on the middle line) disposition’? middah veinonith. (b) 
Whoever says, “What is mine is yours and what is yours is mine,” this is an ‘am 
ha’ares (who stretches the meaning of mine and yours; on the ‘am ha’ares, see § 
John 7:49). (g) “What is mine is yours and what is yours is yours,” this is a pious 
person chasid (loving, gracious, benevolent). (d) “What is mine is mine and what 
is yours is mine,” this is a godless person rasha'. — Here the rsh’ in (d) 
corresponds to the asebés; the mdh bynwnyt in (a) to the dikaios; the chsyd in 
(g) to the agathos. || Jerusalem Talmud Ta ‘anit 2.65B.32: R. Simeon b. Halapta 
(ca. 190) said, “The shameless (brazen) bowl over the righteous bshyr' (by his 
importunate pleading), how much more the good of the world letovatho shel 
olam (= the good one of the world = God).” — See the parallel expressed 
differently in Pesiq. 161A at § Matt 19:17 B. — On twb, tb' “good” = 
benevolent, see also § Mark 10:17. — Naturally tov can also designate the 
morally good person. The passage in b. Qidd. 40A is instructive. The passage 
negotiates the question of why releasing the mother bird in Deut 22:7 just like 
honoring one’s parents etc. (m. Qidd. 1.1) is not counted among the things that 
people enjoy the fruits of in this world, while the principal (main recompense) 
remains due for the future world, especially since the promise “So that it may go 
well for you (according to the midr.: in this life) and you may live long (= in the 
future world)” (Deut 22:7) corresponds precisely to the promise for honoring 
one’s parents (Deut 5:16). Then it says that Raba (t 352) said, “R. Idi (ca. 310) 
made it clear to me (according to Isa 3:10), ‘Say: “The righteous man tsdyq, if 
he is good tov, that they (the righteous) will enjoy the fruit of their deeds (in this 
life)” (so the midr.). How is this so? Is there a good righteous person tsdyq twb 
and is there a righteous person who is not good? Only the one who is good twb 
toward God and toward creatures is a good righteous person; the one who is 
good toward God but bad (evil) ra' toward creatures is a righteous person who is 


not good. (The “good” tov person comprises here both the morally “good” 
person who fulfills his duties toward God, and the “benevolent,” who is 
gracious, merciful toward creatures.) Similarly, you must say: “Woe to the bad 
godless person rsh' r'! For what his hands perpetrate will be done to him” (so the 
midr. on Isa 3:11). How is this so? Is there a bad godless person and one who is 
not bad? Only the one who is bad toward God (by not fulfilling the duties toward 
God), and bad (unmerciful) toward creatures is a bad godless person; the one 
who is bad toward God but not bad (but rather merciful) toward creatures is a 
godless person who is not bad.’ ” (Irreligiosity can be connected with mercy.) — 
From this it follows for the question to be negotiated: since the one who lets the 
mother bird fly away but kills her young is not good toward creatures, observing 
the commandment in Deut 22:7 is, in accordance with Isa 3:10, not counted 
among the things that people enjoy the fruit of in this world, while the principal 
remains due for the future world. 


5:9f.: How much more polld mallon. 


1. The inference a minori ad majus is called in rabbinic literature 

gal wachomer (plural: gallim wachamurin) = “light and heavy.”a 

R. Ishmael (t ca. 135) enumerates ten passages in the OT in which 
this reasoning is found.b The earliest examples of qal wahomer in 

rabbinic literature may be in m. ` Abot 1.5; see Gen. Rab. 65 (42A) 
at #2, A, and y. Pesah. 6.33A.14 at #2, D. 


a. Babylonian Talmud Ros HaSSanah 25B: Rabban Gamaliel (ca. 90) said to R. 
Joshua (ca. 90), “From the fact that the great (respected) listen to the small, the 
small refer the qal wahomer inference to themselves nwsh'yn ql wchwmr b'tsmn. 


b. Genesis Rabbah 92 (58C): “Behold, money ...” (Gen 44:8). R. Ishmael 
taught: “This is one of the ten gal wahomer inferences written in the Torah (= 


OT). These are: ‘Behold money ... we have ... brought back ... to you’ (Gen 
44:8); qal wahomer: ‘How should we steal?’ ‘Behold, the children of Israel have 
not listened to me’ (Exod 6:12); qal wahomer: ‘How will pharaoh listen to me!’ 
“Yahweh said to Moses, “But if her father had spat in her face, would she not 
have been ashamed for seven days?” ’ (Num 12:14); gal wahomer: when it is a 
matter of the Shekinah (divinity), fourteen days! ‘Behold, while I still live 
among you, you have been recalcitrant’ (Deut 31:27); qal wahomer: ‘let alone 
after my death.’ ‘If you have raced with those who walk and they have made you 
tired’ (Jer 12:5); qal wahomer: ‘how will you compete with horses?’ ‘And you 
are safe in a peaceful land’; gal wahomer: ‘how will you manage when the 
Jordan is high?’ (Jer 12:5 is to be counted as two passages.) ‘Behold, we are 
already afraid here in Judah, let alone when we go beyond Keilah!’ (The words 
‘qal wahomer’ are missing here and need to be supplied.) ‘Behold, the righteous 
man receives his recompense on earth’ (Prov 11:31); qal wahomer: ‘how much 
more the godless and the sinner!’ ‘Then the king (Ahasuerus) said to queen 
Esther, “In the fortress of Susa the Jews have ... killed ... 500 men” ’ (Esth 
9:12); qal wahomer: ‘what have they done in the king’s other territories?’ 
‘Behold, when it was still whole, it could not be used for anything’; (qal 
wahomer:) ‘let alone when it has been eaten by fire so that it has been 

charred!’ ” (The commentaries observe that 40 gal wahomer can easily be found 
in the OT. Strack.) 


2. The forms of the qal wahomer inference. 


A. The reasoning is indicated by the words ql wchwmr, which 
should be rendered with: “all the more,” “how much more,” “how 
much less.” 


Examples: See Gen. Rab. 92 (58C) in #1, n. b. ll In Mek. Exod. 18:21 (68A), R. 
Eleazar of Modiim (f ca. 135) understands by men “who are hostile to 
acquisitiveness” (Exod 18:21) men “who hate (= do not love) their own money”; 
to this he then adds the remark: “If they hate their own money, how much more 


ql wchwmr the money of others!” I Mishnah Nega im 12.5: R. Meir (ca. 150) 
said, “... If the Torah thus spares his little esteemed possession mamon, how 
much more q’w his valued possession; if thus his possession, how much more 
q’w the life of his sons and his daughters; if thus that of the godless, how much 
more q’w that of the righteous.” | Babylonian Talmud Pesahim 99A: Silence is 
beautiful for the learned, and all the more q’w for the simple. || Mishnah ` Abot 
1.5: Yose b. Yohanan (ca. 150 BCE) said, “ ‘Do not converse much with a 
woman.’ It has been said that this goes for one’s own wife; how much more q’w 
the wife of another.” || Genesis Rabbah 65 (42A): Yaqim of Zerodoth (Zereda) 
was the son of the sister of R. Yose b. Yoezer of Zeredag (ca. 150 BCE) and rode 
horses on the Sabbath (a sign of apostasy from Judaism). He (R. Yose b. Yoezer) 
accompanied him before the cross on which he was to be hanged. Then he (his 
nephew) said to him, “See my horse on which my lord (the pagan ruler) lets me 
ride, and see your horse (the cross) on which your Lord (God) lets you ride!” He 
answered him, “If this comes to those who anger him (God), how much more 
q’w those who do his will!” That one said to him, “Has anyone done his will 
more than you?” He answered him, “If this comes to those who do his will, how 
much more q”w those who anger him!” (See the continuation of the passage in 
the excursus “Sheol, Gehenna, and the Garden of Eden,” III, #3, d.) ll Mishnah 
Baba Batra 9.7: The scholars said, “His words (by which a person orally 
allocates his possessions) are valid on the Sabbath, because he is not permitted to 
write (on the Sabbath); but not on a weekday. R. Joshua (ca. 90) said, “ ‘On the 
Sabbath,’ they said; (thus) all the more q”w on a weekday!” “Likewise: For 
someone who is underage (who is not yet 13 years old) something may be 
purchased, but not for someone who is of age” (so R. Eliezer, ca. 90). R. Joshua 
(ca. 90) said, “ ‘For someone who is underage,’ it has been said; all the more q”w 
for one who is of age!” — “How much less,” in, for example, Mek. Exod. 20:2 
(74A). See § Rom 1:20 E, n. f. 


B. The conclusion is drawn with the words: kol shekken = “all the 
more,” “even more”; negatively: lo khol shekken = “all the less,” 
“even less.” 


Mekilta Exodus 13:3 (24A): How do we know that a word of praise has to be 


said beforehand (before a meal)? R. Ishmael (f ca. 135) said, “Here the qal 
wahomer inference applies. If it is obligatory to say a word of praise after one 
has eaten his fill (cf. Deut 8:10), does this not apply all the more |' kl shkn when 
one longs (for food)?” (Here the lo does not belong to the concluding formula 
but rather occurs because of the question form.) A parallel is found in b. Ber. 
48B. | Babylonian Talmud Sabbat 63A: Rabbah b. Shela (ca. 325) said, while 
according to others Rab Joseph b. Hama (ca. 300) said that Rab Sheshet (ca. 
260) said, “What does ‘Length of days is in her right hand, riches and honor in 
her left’ (Prov 3:16) mean? Perhaps that length of days is in her right hand but 
riches and honor are not? Rather, that on those who devote themselves to her 
Imyymynyn bh in the right way, length of days will be bestowed, not to mention 
wkl shkn riches and honor; but on those who do not devote themselves to her in 
the right way, riches and honor, yes, but not length of days will be bestowed.” | 
Babylonian Talmud Hullin 5B (= 7A): If God does not let any offense come by 
the cattle of the righteous, how much more not l' kl shkn by the righteous 
themselves. | See further y. Ta‘an. 2.65B.32 at § Rom 5:6f.; Pesiq. Rab. 34 
(159A) at § Jude 6 A, n. g. 


C. A very common formula is: mah im ... al achath kammah 
wekhammah she’ = if (this and that applies in this and that case), 
much and much (i.e., all the more or how much more) (it applies) 
toward one, that (such and such happens). 


Mishnah ‘Arakin 8.4: R. Eleazar b. Azariah (ca. 100) said, “If a person is not 
authorized to dedicate to God all his possessions (all his goods), a person all the 
more (in other cases) has to save his possessions mh 'm ... 'l ‘cht kmh wkmh 
shyh' 'dm hs.” || Mishnah Makkot 3.15: R. Hananiah b. Gamaliel (ca. 120) said, 
“Tf life is taken from someone who commits a transgression (sin), how much 
more 'l 'cht kmh wkmh will life be given to someone who carries out a 
commandment!” || Babylonian Talmud Sanhedrin 9A: R. Aqiba (f ca. 135) said, 
“... If Scripture punishes the one who joins transgressors as the transgressors, 
how much more will recompense be given (by God) to someone who joins one 
who does a commandment as the one who does the commandment (himself).” | 
Babylonian Talmud QidduSin 31A: R. Hanina (ca. 225) said, “If the one who is 


not given a commandment but does it (is repaid), how much more does this 
apply to the one who is given a commandment and does it.” I Mishnah ‘Abot 
6.3: Does the inference from lesser to greater not apply wahalo devarim qal 
wachomed? How, if David, the king of Israel, who had learned only two words 
from Ahithophel, declared him to be his teacher, his friend, and his confidant, 
how much more 'l 'cht kmh wkmh must the one who learned from someone else 
a chapter or a halakah or a verse or even only one letter show him honor! || See 
further y. Qidd. 4.65B.61 at § Matt 6:9 C, n. k; Lev. Rab. 34 (132A) at § Matt 
7:11, #1; t. Sabb. 13.5 (129) at § Luke 6:22 A; Num. Rab. 2 (138B) at § Rom 
9:26, #1. 


D. mah im ... eino din she’ = if (this and that happens), is it not 
(entirely) right that (this and that happens)? 


Jerusalem Talmud Pesahim 6.33A.14: (Hillel the elder [ca. 20 BC] expounded 
his opinion) on the basis of a gal wahomer: “If the Tamid offering, the 
preparation of which does not make one guilty of the punishment of eradication, 
supersedes the Sabbath, is it not right 'ynw dyn that the Passover offering, the 
preparation of which does make one guilty of the punishment of eradication 
(Num 9:13), supersede the Sabbath?” || Mishnah Yebamot 8.3: R. Simeon (ca. 
150) drew a gal wahomer inference from the words, “He said, ‘If when it is 
forbidden to the men by an eternal commandment (to enter the community of 
Israel, as, for example, the Ammonites and Moabites), it is allowed to the 
women (to enter) immediately, is it not right that we allow the women 
immediately when it is forbidden to the men for only three generations (as the 
Egyptians and Edomites)?’ ” | Mekilta Exodus 19:10 (71B): “They should wash 
their garments” (Exod 19:10). How do we know that they were obligated to take 
an immersion bath? Look, I draw an inference: if one is obligated to take an 
immersion bath when one is not obligated to wash clothes (Lev 15:16; see Rashi 
at b. Yebam. 46B.4), is it not right here, where one is obligated to wash clothes, 
that one is obligated to take an immersion bath? There is no washing of clothes 
in Scripture that did not oblige one to take an immersion bath. — The same is 
found in b. Yebam. 46B. 


5:12 A: Just as through one person sin came into the 
world. 


See the citations at § Rom 5:15 A. | Apocalypse of Moses 32: “Then Eve got up 
and went out, fell to the earth, and said, ‘I have sinned, God, sinned, Father of 
all, sinned against you, sinned against your chosen angels, sinned against the 
cherubs and seraphs, sinned against your unshakeable throne, sinned, Lord, 
sinned much, and all sin has come into the creation through me.’ ” 


5:12 B: And through sin death. 


See the citations at § Rom 5:15 A. 


5:12 C: And thus death permeated to all people. 


The Jewish tradition names nine people who did not die. See Der. Er. Zut. 1 in 
the excursus “Elijah,” I, #1, n. d; additionally, there are six over whom the angel 
of death has no power, that is, whose souls were taken away by God himself. See 
§ Matt 17:3, #1, n. f., and finally seven whose bodies did not fall prey to decay. 
See § Matt 17:3, #1, n. g. 


5:12 D: Because all sinned (see § Rom 3:9 B). 


5:14 A: Death reigned. 


ebasileusen = shalat, Aram. shelat. — Over six the angel of death did not rule 
(had no power) shlt; see b. B. Bat. 17A at § Matt 17:3, #1, n. f. ll Over seven the 
worm and decay had no power shlt; see b. B. Bat. 17A at § Matt 17:3, #1, n. g. | 
Over three the evil inclination had no power shlt; see b. B. Bat. 17A at § Matt 
19:20 A, near the middle. || See additionally the citations at § Rom 6:9. 


5:14 B: Who is an image of the future one. 


typos = sewman “presage,” “type.” See examples at § Luke 2:34 
B; among these there is even one that designates Adam as a type 
for his children. — Here Gen. Rab. 54 (34D) may also be added: 
The rabbis (ca. 250) said, “The shepherds of Abraham got into a 
dispute with those of Abimelech. They said, “The well belongs to 
us’; and the latter said, “The well belongs to us!’ Then the 
shepherds of Abraham said, “To whomever the water rises up (by 
itself) to water his small livestock, the well belongs to him.’ When 
the water saw Abraham’s small livestock, it immediately rose up. 
Then God said to him, ‘You are a sign symn for your children: as 
the waters immediately rose up at the sight of your small 
livestock, so too will the well (in the wilderness) immediately rise 
up at the sight of your children’; see Num 21:17ff.” 


5:15 A: If by the fall of one the many died. 


1. Death as a fate that came over people because of Adam’s sin. 


4 Ezra 3:7: “You laid one single commandment from yourself on him (Adam); 
but he transgressed it. Immediately you ordained death for him as well as for his 
descendants.” — 4 Ezra 3:21f.: “For the first Adam erred into sin and guilt 
because of his evil heart, and likewise all who have been born from him. In this 
way the sickness became permanent.” — 4 Ezra 7:118: “O Adam, what have you 
done! When you sinned, your fall came not only upon you, but also upon us, 
your descendants.” | 2 Baruch 17:3: “He (Adam) brought death (into the world) 
and shortened the years of those who stem from him.” — 2 Baruch 23:4: “For 
when Adam had sinned and death had been fated for those who would stem from 
him....” — 2 Baruch 48:42f.: “O, what have you, Adam, done to all those who 
stem from you! And what should be said about the first Eve, for she obeyed the 
snake so that the whole multitude became prey to corruption, and innumerable 
are those whom the fire consumes! ?” — 2 Baruch 54:15, 19: “For if Adam 
sinned first and brought premature death upon all, each one of those who stem 
from him has drawn the future torment to himself, and again each one of them 
has chosen the future glory.... Adam is thus the cause solely for himself; but we, 
each one of us, has become Adam for himself.” — The last passage does not 
deny that death was fated for all humanity because of Adam’s sin and guilt, but it 
adds that the responsibility for what comes after death, for torment and 
blessedness, rests on the individual, so that in relation to his final fate each one is 
in a certain way his own Adam. | In an interpretation of Deut 32:32 concerning 
Israel (SDeut 32:32 § 323), R. Judah (ca. 150) elucidates the words “Their 
grapes are grapes of poison” in the following way: “You are children of the first 
man, who brought death as a punishment upon you and upon all his descendants 
who come after him until the end of all generations.” | Tanhuma br'shyt 5B: Our 
teachers said, “Dire is slander, for it brought death upon the first man. Namely, 
the snake came and said to Adam and Eve, ‘God knows that on the day you eat 
of it, your eyes will be open’ (Gen 3:5); for from this tree he ate when he created 
his world, and every craftsman hates his craft companions; ‘and you will be like 
God.’ They listened to it and caused death for themselves and their descendants 
until the end of all generations. How (can this be proven from Scripture)? 
Because he says in the passage about him, ‘Behold hn, man (has become like 
us)’ (Gen 3:22). hn (behold) means nothing other than death; as it says, ‘Behold 
hn, the time has approached that you must die’ (Deut 31:14).” (The identity of 
the expression hn in Gen 3:22 and Deut 31:14 justifies explaining the content of 


each passage by appealing to the other one.) | Deuteronomy Rabbah 9 (206A): 
R. Levi (ca. 300) said, “What can this be compared with? With a pregnant 
woman who was thrown into prison. There she gave birth to a son and raised 
him. When the king passed by the prison, that child began to cry, ‘My lord king, 
why have I been cast into prison?’ The king said to him, ‘You are here because 
of the sin of your mother.’ So also Moses said, ‘Lord of the world, there are 36 
commandments with the penalty of eradication (in Scripture). If a person 
transgresses one of these, he is guilty of death. Have I transgressed one of these? 
Why have you fated death for me?’ He answered him, ‘You are dying because of 
the sin of the first man; for he brought death into the world.’ ‘Behold hn! (the 
time has approached’ [Deut 31:14]). What does hn (behold) mean? Because of 
the guilt of the one of whom hn (behold)! is written: ‘Behold, man has become 
like one of us’ (Gen 3:22).” — See the comment on the previous citation. | 
Midrash Ecclesiastes 7:13 (36A): In the hour that God created the first man, he 
took him and led him around the trees of the garden of Eden and said to him, 
“See my works, how beautiful and praiseworthy they are! And everything that I 
have made, I have made for your sake. Direct your mind to not corrupting and 
destroying my world; for if you corrupt it, there is no one who can bring it into 
order after you; and not only this, you will also cause death for that righteous 
one (namely Moses).” — Then follows anonymously the parable of R. Levi from 
the previous citation about the child born in prison. || On the words: “You will 
crawl on your belly” (Gen 3:14), R. Judan (ca. 350) says in Gen. Rab. 20 (13C), 
“God said to the snake, ‘You have caused my creation (humanity) to walk about 
bent gechwnim because of their dead; you too will go about on your belly 
gechonekha.’ ” I See two further supporting texts in the citation in b. Sabb. 55A 
in the following #2. ll Genesis Rabbah 16 at the end: “You will certainly die” 
moth tamuth (Gen 2:17). One death pertains to Adam and the other to Eve; one 
death pertains to him (Adam) and the other to his descendants. || Targum 
Ecclesiastes 7:29: “I found that Yahweh created the first man upright (good) and 
just; and the snake and Eve, who misled (him) to eat from the fruits of the tree, 
by whose fruits those who eat of it become wise to discern between good and 
evil. And they caused the day of death to come upon him and upon all 
generations of the world.” — See further the two last citations in the following 
#2. 


2. Death as the punishment for the sin of each individual person. 


Exodus Rabbah 3 (70A): Why did (Moses) flee (from the snake in Exod 4:3)? 
Because he had sinned with his words (in Exod 4:1 against Israel). Had he not 
sinned, he would not have had to flee; for the snake does not kill, but rather sin 
kills, as is written about the deed of R. Hanina b. Dosa (ca. 70) (see b. Ber. 33A 
at § Luke 10:19 A). Of course, the saying is formed with a view to the snake in 
Gen 3 and means that the person is himself the cause of his death by his sin. | 
Pesigta 76A: R. Judah (ca. 150) said, “If someone should say to you, ‘If Adam 
had not sinned and not eaten from that tree, would he have remained alive 
forever and continued to live?,’ answer him, “This happened long ago with 
Elijah. Since he did not sin, he lives and remains alive forever.’ ” — Parallels are 
found in Lev. Rab. 27 (125C); Midr. Eccl. 3:15 (20B); Tanh. 'mwr 174B; TanhB 
'mwr § 12 (45B). This is found in another form in Pesiq. Rab. Additions 1 
(192B.6). | Babylonian Talmud Sabbat 55A: R. Ammi (ca. 300) said, “There is 
no death without sin and no sufferings (chastisements) without guilt. There is no 
death without sin; for it says, “The soul that sins will die. A son will not bear the 
guilt of the father, nor the father bear the guilt of the son. The righteousness of 
the righteous will be upon him and the wickedness of the wicked will be upon 
him’ (Ezek 18:20). There are no sufferings without guilt; for it says, ‘I will visit 
their wickedness with sticks and their wrongdoing with plagues’ (Ps 89:33).” It 
was objected, “The angels of service said before God, ‘Lord of the world, why 
have you fated death for the first man?’ He answered them, ‘I commanded him 
an easy commandment, and he transgressed it!’ They said to him, ‘But did not 
Moses and Aaron keep the whole Torah, and they died?’ He answered them, ‘ “A 
gift meets the righteous as well as the godless” (Eccl 9:2).’ ” (Thus, there is a 
death even without the person’s own guilt and the thesis of R. Ammi is 
incorrect.) Whoever speaks (like R. Ammi) views the matter as this Tannaim 
does. For in a baraita it has been taught that R. Simeon b. Eleazar (ca. 190) said, 
“Even Moses and Aaron died because of sin; for it says, ‘Because you have not 
believed in me’ (Num 20:12). Behold, if you had believed in me, your time to 
depart from the world would not yet have come!” (Thus R. Ammi is right: No 
death without sin.) It was objected: “Four died as a result of the snake’s counsel 
(i.e., without having caused death by their own sin, thus in content = as a 
consequence of Adam’s sin), and these are: Benjamin, the son of Jacob; Amram, 
the father of Moses; Jesse, the father of David; and Chileab, the son of David. 
Concerning all of them it is traditional teaching with the exception of Jesse, the 
father of David, about whom Scripture explicitly states it is the case; for it is 
written ‘And Absalom appointed Amasa in place of Joab over the army, and 


Amasa was the son of a man whose name was Jether the Israelite, who had gone 
into Abigail, the daughter of Nahash, the sister of Zeruiah, the mother of Joab’ (2 
Sam 17:25). But was she the daughter of Nahash? Was she not the daughter of 
Jesse; as it says, ‘And their (the sons of Jesse) sisters were Zeruiah and Abigail’ 
(1 Chr 2:16)? It only means ‘She was the daughter of the one who died as a 
consequence of the counsel of the snake nachash’ (this is why Jesse was also 
called Nahash).” Who (is this author to whom the tradition about those who died 
from the snake’s counsel belongs)? If it should be said, “The author concerning 
the serving angels” (see above) — are, then, (as would have to be expected) 
Moses and Aaron there (among the four persons named)? But R. Simeon b. 
Eleazar is not the author (see above), for it can be concluded from this that there 
is a death without sin and sufferings without guilt. The objection of R. Ammi 
remains, though (it has not been refuted). — The last sentence shows that the 
whole question remained an open one for the ancient synagogue. — Parallels are 
found in Lev. Rab. 37 (133D); Midr. Eccl. 5:4 (25A); b. B. Bat. 17A concerning 
the four who died from the snake’s counsel; in SNum 27:14 § 137 (51B) the 
saying belongs to R. Simeon b. Eleazar. — On Jesse see also Tg. Ruth 4:22: 
“Obed fathered Jesse, who is called Nahash dmtqry bchsh. Since no 
unrighteousness or wickedness was found in him, so that he would have been 
given into the hands of the angel of death in order to take his soul from him, he 
lived many days, until the counsel was remembered before Yahweh, the counsel 
the snake gave to Eve, Adam’s wife, to eat from the tree, by whose fruits those 
who eat of it become wise to discern between good and evil. And because of this 
counsel all the inhabitants of the earth became guilty of death, and because of 
this calamity Jesse, the righteous, passed away.” || Yalqut Simeoni Numbers 
20:24 (§ 764) from “midrash”: “Since you have been rebellious against my 
commandment” (Num 20:24). This is what is written, “Yahweh does not let the 
desire of the righteous go unappeased” (Prov 10:3). This pertains to the first 
man, for death was determined for all the righteous who stem from him, and they 
do not part from the world until they have seen the face of the Shekinah and 
rebuked the first man. They say to him, “You have caused death for us!” And he 
answers them, “In my hand was only one sin; but among you there is not one in 
whose hand there would not be many debts (thus you have caused death for 
yourselves)!” How do we know that they see the face of the Shekinah and 
rebuke the first man? Because it says, “I thought, ‘I will no longer see Yah, Yah 
in the land of the living, no longer see Adam among the inhabitants of decay’ ” 
(so Isa 38:11 according to the midr.). And the righteous are punished with death 
for light transgressions lest the first man be made responsible (literally: touched) 
for them; this is why it is said, “Since you have been rebellious against my 


commandment.” 


3. hoi polloi = harabbim (Dan 12:3), “the many,” “the multitude.” 


Mishnah ’Abot 5.18: Whoever leads the multitude to righteousness hamzakkeh 
eth-harabbim (cf. Isa 53:11; Dan 12:3), no sin comes over him. But whoever 
misleads the multitude to sin hammhati th hrvym, to him the possibility is not 
given (by God) to repent. Moses was righteous and led the multitude to 
righteousness zakhah wezikkah th hrvym, and the merit of the multitude 
wezakhuth harabbim was attached to him (reckoned to him); as it says, “He did 
the righteousness of Yahweh and his laws with Israel” (Deut 33:21; whatever in 
the laws Israel did, it was viewed as if Moses had done it together with them; so 
the merit of the multitude could be posted to him as his own merit). Jeroboam 
sinned and misled the multitude to sin, and the sin of the multitude was attached 
to him; as it says, “Because of the sins of Jeroboam, which he committed and to 
which he misled Israel” (1 Kgs 15:30; the sins to which he misled Israel are 
reckoned among the sins of Jeroboam). | Tosefta Sanhedrin 13.5 (434): But the 
heretics and the apostates and the informers (traitors) and the libertines and the 
repudiators of the Torah and those who separate themselves from the ways of the 
community and those who deny the resurrection of the dead, and everyone who 
sins and misleads the multitude hrbym ..., gehenna is bolted behind them, and 
they will be judged (punished) in it for all generations (forever). 


5:15 B: How much more abundant has the grace of 
God and the gift in the grace of the one man Jesus 
Christ for the many become. 


1. pollō mallon. See § Rom 5:9f. 


2. In Wettstein we find the following sentence about Rom 5:15 (2, 48B): Sifre ... 
Dixit R. Joses: exi et disce meritum Messiae ac praemium iustorum ab antiquo 
Adamo (from the first man); cui non fuit datum nisi unum praeceptum de 
negativis (only a commandment), et transgressus est illud: vide quot mortes 
decretae sunt ei et generationibus eius et generationibus generationum usque ad 
finem omnium generationum. Porro quaenam mensura multiplicatur (what 
measure or what property of God is greater)? mensurane boni an mensura 
vindictae? Mensura boni multiplicatur, mensura vero vindictae minuitur (is 
smaller). Rex igitur Messiah afflictus meritum (the merit of suffering) omnibus 
retribuet. S. D. Esai 53. — We have not been able to locate this citation; we also 
do not believe that it is anywhere in the ancient literature. Presumably it has 
been confused with the following passage. Sifra Leviticus 5:17 (120A): R. Yose 
(ca. 150) said, “If you want to learn the recompense of the righteous in the 
future, go and learn from the first man m'dm haqqidmoni: only one 
commandment was commanded him as a prohibition, and he transgressed it. 
Behold, how many deaths have been fated as a punishment for him and his 
generations and the generations of his generations until the end of his 
generations! And how? What measure is greater? Is the measure of the (divine) 
goodness greater or the measure of punishments? Say: ‘The measure of 
goodness.’ If in the case of the measure of punishments, which is lesser, who 
knows how many deaths have been fated for him and his generations and the 
generations of his generations until the end of all generations as a punishment. 
How much more 'l 'cht kmh wkmh does it go for the one who abstains from 
piggul (making use of an offering beyond the allowed time) and (from the 
forbidden use) of the remains of the offerings, and who fasts on the Day of 
Atonement, that he obtains merit shemmezakkeh for himself and his generations 
and the generations of his generations until the end of all generations.” — This 
passage knows nothing, however, about the merit of the sufferings of the 
Messiah that benefit everyone. See, though, § Luke 24:26, I, #3. 


5:18: To the justification of life. 


dikaiOdsis z6é@s = juridical adjudication of life. The following may 
be compared: 


Jerusalem Talmud Roš HasSanah 1.57A.49: R. Qeruspai (ca. 300) said in the 
name of R. Yohanan (f 279), “There are three tablets (books) (which are opened 
on New Year’s Day): one is that of the fully righteous, the other that of the fully 
godless, and the third that of the people in the middle. That which the one of the 
fully righteous concerns, they have received the judgment (the verdict) of life 
eippophasi shel chayyim (= apophasis) already from New Year’s Day. That 
which the one of the fully godless concerns, they have received their verdict 
‘'ypwpsy shlchn (of death) already from New Year’s Day. That which the one of 
the people in the middle concerns, they have already been given ten days of 
repentance between New Year’s Day and the Day of Atonement. If they repent, 
they will be written down with the righteous (for life); but if not, they will be 
written down with the godless (for death).” — In the parallel b. Ros Has. 16B 
the words that touch on our subject read: The fully righteous will immediately be 
written down and sealed for life lechayyim; the fully godless will immediately 
be written down and sealed for death lemithah. Those in the middle remain in 
the balance from New Year’s Day until the Day of Atonement: if they earn it (if 
they become worthy of it by attaining merits), they will be written down for life; 
if they do not earn it, they will be written down for death. — The “verdict of 
death” 'ypwpsyn myth is mentioned rather frequently; see y. Sotah 7.21D.33 at § 
Rom 1:20 E, n. e. || Leviticus Rabbah 20 (120A): “Nadab and Abihu died ... 
when they brought strange fire before Yahweh in the wilderness of Sinai” (Num 
3:4). R. Meir (ca. 150) said, “How so? Did they die in the wilderness of Sinai? 
Yet it is written that they received their judgment of death 'ypwpsyn shlchm 
Imyth from Mount Sinai.” — The same is found in TanhB 'chry § 8 (32B); see 
also Pesiq. 173B.3. I Midrash Song of Songs 4:4 (110A): R. Abba b. Kahana (ca. 
310) offered proof from this passage in the name of R. Yohanan (f 279), “ ‘And 
the goyim will be completely destroyed charov yecheravu’ (Isa 60:12): they have 
received their judgment of death 'ypwpsyn shlchm Imycht (namely from Horeb 
chorev, wordplay on harov).” See Num. Rab. 1 (136A); TanhB bmdbr 8 7 (4B). | 
Midrash Psalm 52 § 5 (143A): When Saul had let the judgment of death 'yprpsyn 
shl mwt fall upon him (Ahimelech), it says immediately: “And the king said to 
the runners who were around him, ‘Get closer and kill the priests of Yahweh!’ ” 
(1 Sam 22:17). 


5:20: The law entered in so that transgression might 
be abundant. 


The following may be seen as a parallel in a certain sense: 


Babylonian Talmud Nedarim 22B: Rab Ad(d) a b. Hanina (= Hunia, in the 4th 
cent.) said, “If the Israelites had not sinned, the five fifths of the Torah and the 
book of Joshua would have been given to them, because this contains the order 
(allocation) of the land of Israel. What is the scriptural basis for this? ‘For in the 
multitude of wisdom (the nonpentateuchal writings) there is much vexation’ 
(concerning the effort that they require; so Midr. Eccl. 1:18; cf. Rashi).” — From 
the same viewpoint, R. Yohanan (t 279) says in y. Meg. 1.70D.51: “The Nevi‘im 
and the Ketuvim will cease (lose their validity) one day (in the messianic time, 
when there will no longer be any sin); but the five books of the Torah will never 
cease. What is the scriptural basis? ‘Yahweh spoke ... on the mountain ... with a 
loud voice, and it will not cease’ (so Midr. Deut. 5:19).” 


6:3: As many of us were baptized into Jesus Christ. 


baptizein eis; see § Matt 28:19. 


6:4: We were thus buried with him by baptism into 
death, so that ... we too should walk in newness of life. 


The oxymoron in b. Tamid 66A (see § Matt 10:39) adduced by 
Schottgen!"4 is less appropriate here. 


6:6: So that the body of sin might be rendered 
ineffective. 


Babylonian Talmud Berakot 17A: When Rab Sheshet (ca. 260) would sit in 
fasting, he used to say after the Prayer (of Eighteen Benedictions), “Lord of the 
worlds, it is evident before you that if a person sinned at the time when the 
temple stood, he would bring an offering, and from this only its fat and its blood 
were offered, and atonement was made for him. And now I sit fasting and my fat 
and my blood are diminished ntm't (disappear). May it be the will (pleasing) 
before you that my fat and my blood, which disappear shntm't, be viewed as if I 
had offered them before you on the altar, and that you graciously accept me.” — 
See the similar saying of R. Simon (ca. 280) concerning Hos 14:3 in Tanh. qrch 
221A; Num. Rab. 18 (185A); Pesiq. 165B. || Babylonian Talmud Tamid 66A: 
What should a person do so that he may live? Let him kill himself (= live 
abstemiously); see § Matt 10:39. | On “body of sin” see the excursus “The Good 


and the Evil Inclination.” 


6:7: Whoever has died has been acquitted of sin. 


A baraita in b. Sabb. 151B: R. Simeon b. Gamaliel (ca. 140) said, “Because of a 
one-day-old child, who lives, one profanes the Sabbath (by doing all the things 
that are necessary for mother and child); because of the dead David, the king of 
Israel, one does not profane the Sabbath. Because of a one-day-old child, who 
lives, one profanes the Sabbath. The Torah means (literally: says), ‘Profane a 
Sabbath because of it so that it may (later) keep the Sabbath.’ Because of the 
dead David, the king of Israel, one does not profane it: when a person has died, 
he is free batel from the fulfillments of the commandments.” This is what R. 
Yohanan (f 279) said, “ ‘Free among the dead!’ (Ps 88:6); when a person has 
died, he has been freed na'asah happeshi (= dedikaidtai [Rom 6:7]) from the 
fulfillments of the commandments.” — R. Yohanan’s saying is also in b. Nid. 
61B; Pesig. 200B. | Babylonian Talmud Sabbat 30A: The following question 
was asked above (i.e., before) R. Tanhum of Naveh (Dalman: newai), “What 
about extinguishing a burning light before a sick person on the Sabbath?” He 
arose and said, “You, Solomon, where is your wisdom, where is your insight? Is 
it not enough for you that your words nullify the words of your father David? 
Must your words also cancel each other out? Your father David said, “The dead 
will not praise Yah’ (Ps 115:17); and you say, ‘I will praise the dead who died 
long ago’ (Eccl 4:2). And further you said, ‘For a living dog is better than a dead 
lion’ (Eccl 9:4).” — There is no contradiction. When David said, “The dead will 
not praise Yah,” he meant it in this way: Let a man always occupy himself with 
the Torah and with fulfilling the commandments before he dies; for when he has 
died, he is free batel from the Torah and fulfilling the commandments, and God 
accrues no praise by him. And this is what R. Yohanan (t 279) said, “What does 
“Free among the dead” (Ps 88:6) mean? When a person has died, he has become 
free n'shh hpshy from the Torah and from fulfilling the commandments. And 
when Solomon said, ‘I will praise the dead who died long ago’ (this also 
applies): for when the Israelites has sinned in the wilderness, Moses stood before 
God and said who knows how many prayers and pleading petitions before him, 
and he was not heard. But when he said, ‘Remember Abraham, Isaac, and Israel 


(Jacob), your servants’ (Exod 32:13), he was immediately heard. Did Solomon 
not beautifully say, ‘I will praise the dead who died long ago’?” |I See additional 
the citations at § Rom 7:3. 


6:9: Death no longer rules over him. 


kyrieuei = shalat. 


Mekilta Exodus 20:19 (79A): R. Yose (ca. 150) said, “The Israelites stood at 
Mount Sinai (and accepted the Torah) on the condition that the angel of death 
should not rule over them shl' yshlt bhm ml'k hmwt.” — See the whole passage 
in the version of the parallel in b. ‘Abod. Zar. 5A at § Matt 4:1 B, #4, n. a at the 
end. || Exodus Rabbah 41 (97D): (God said to the angel of death at the giving of 
the law,) “Over every nation in the world I permit you to rule hshltty 'wtk, except 
for this nation (Israel), to which I have given freedom (from death).” || Exodus 
Rabbah 51 (103D): When God gave Israel the Torah, they were not destined to 
have the angel of death rule over them shyshlwt bhm. || TanhumaB w'r' § 9 
(13A): R. Simeon (ca. 150) said, “Arms were given to them (on Mount Sinai as 
adornment), on which the great name (= ‘ Yahweh’) was engraved, and as long as 
it was in their hand, the angel of death could not rule shlwt over them.” || See 
further § Rom 5:14 A. — On the freedom of the Israelites from sickness and 
death at the time of the giving of the law see § Matt 4:1 B, #4 and § Matt 11:5, 
#1,n.c. 


6:16: Do you not know that to whomever you devote 
yourselves to as servants for obedience, you are (that 
one’s) servants? 


See § John 8:34. 


6:19 A: I speak in a human way. 


See § Rom 3:5, n. e. 


6:19 B: To unrighteousness unto unrighteousness, ... 
to righteousness unto sanctification. 


Mishnah ’Abot 4.2: Ben Azzai (ca. 110) said, “Hurry to carry out an easy 
commandment and flee from a transgression. Fulfilling a commandment brings 
(another) fulfillment of a commandment and a transgression brings (another) 
transgression; for the recompense for fulfilling a commandment sekhar mitswah 
is fulfilling a commandment and the recompense for a transgression sekhar 
aveirah is a transgression.” 


6:20: Free in relation to righteousness. 


Midrash Lamentations Introduction #7 (31A): R. Abbahu (ca. 300) opened his 
presentation in the name of R. Yose b. Hanina (ca. 270) with: “ ‘Her (Zion’s) 
gates will groan and wail’ (Isa 3:26). Groaning inside and wailing outside. Her 
gates (plural) pertains to the first and the second destruction. ‘Vacated ngth she 
will sit down on the earth’ (Isa 3:26). ‘Vacated,’ that is, free negiyyah (pure) of 
words of the Torah, free of words of prophecy, free of righteous people, free of 
fulfillments of commandments and good works. Therefore ‘she will sit down on 


the earth’: ‘The elders of the daughter of Zion sit down on the earth in silence’ 
(Lam 2:10).” 


6:21: What fruit did you have at that time? 


karpos = peryi. See § Matt 7:16 A and § Matt 12:33, #1. 


6:23: The payment of sin. 


1. opsonia = aphsonin, aphsanya provisions, wages, payment. 


Sifre Deuteronomy 17:17 § 159 (105B): “Let him (the king) not keep lots of 
silver and gold for himself” (Deut 17:17); maybe also not in order to give out 
pay 'psny'? Scripture teaches: “Let him not keep lots for himself”; for “himself” 
he should not keep a lot, but he may keep much to pay out wages aphsanyoth. — 
The same is found in a briefer form in b. Sanh. 21B; in y. Sanh. 2.20C.21 with 
the addition: R. Joshua b. Levi (ca. 250) said, “Only the pay for the current 
year.” || Babylonian Talmud Sanhedrin 18B: The king and the high priest are (not 
permitted to sit in the Sanhedrin) to set an intercalary year: the king is not 
allowed because of the pay 'psny' (because the pay is set as a yearly allowance, 
so that the king has an interest in lengthening the year by inserting an intercalary 
month); the high priest is not allowed because of the cold (for, since he has to 
take a bath several times on the Day of Atonement, he has an interest in 
preventing the insertion of an intercalary month, lest the Day of Atonement fall 
in the cold time of the year). | Midrash Song of Songs 1:2 (83A): R. Yose b. 
Hanina (ca. 270) and the rabbis said, “Like a king who allocated the wages 
‘psnywt to his legions by generals, eparchs, and colonels; but when his son came, 
he gave it to him hand to hand (personally without mediation).” || Also in Mek. 


Exod. 15:3 (45B) 'psnywt should be read instead of 'ksnywt “quarters.” 


2. Literally, in Hebrew, “payment of sin” would be rendered with 
sekhar aveirah. See, for example, m. ` Abot 4.2 above at § Rom 
6:19 B. 


7:1: The law rules over a person as long as he lives. 


See the citations at § Rom 6:7. 


7:2 A: Awoman subjected to a man (= a married 
woman). 


hypandros gyné occurs only here in the NT. 


Tanhuma blq 237B: (Zimri) seized her (the Midianite Cozbi in Num 25:6ff.) by 
the hair and led her to Moses. He said to this one, “Son of Amram, is this woman 
allowed or forbidden?” And if you should say, “This Midianite is forbidden, who 
allowed you that woman, who is under you othah shettachteikha (= who is 
married to you)?” (See Exod 2:15, 21.) — In b. Sanh. 82A, ‘wth shtchtyk is 
replaced by the name bt ytrw and in Num. Rab. 20 (190C) 'wth shlqcht = the one 
whom you married. 


7:2 B: But if the man has died, she has become free 
from the law of the man. 


Mishnah QidduSin 1.1: The woman acquires (obtains her independence or 
freedom again) in a twofold way.... She acquires it by a letter of divorce or by 
the death of her husband. 


7:3: Free from the law. 


See the citations at § Rom 6:7. — See additionally, Pesiq. 200B: R. Yohanan (t 
279) said, “ ‘There small and great are the same and the servant is free from his 
master’ (Job 3:19). Scripture is talking about the hour of death; for if one is a 
scholar or a powerful man or a rich man, he cannot deliver himself from the hour 
of death; as it says, ‘No one has power over the wind ... and no one is 
commanding over the day of death’ (Eccl 8:8). ‘Small’: This refers to King 
David—peace be upon him!—who was called small; as it says, ‘But David was 
the youngest hqtn (the small one)’ (1 Sam 17:14). ‘Great’: Moses is meant; for it 
says, “The man Moses was also very great’ (Exod 11:3). ‘And the servant free 
from his master’: this pertains to the Israelites; for when a man has died, he has 
become free haphshy from fulfilling the commandments.” || Targum Psalm 88:6: 
“How the godless, who died and did not turn (in repentance), became free benei 
horin from fulfilling the commandments (read mitswatha instead of matstswta 
‘quarrel, conflict’ ).” 


7:6 A: But now we have become free from the law.... 


On Rom 7:6, see Kittel at § Acts 21:21. 


7:6 B: In newness of spirit and not in the old being of 
the letter. 


See Pesiq. 102A: R. Eleazar said, “The words of the Torah should in your eyes 


not be like an old ordinance kiphroseddagma yshmh (= prostagma), but rather 
like a new ordinance kp’ chdshh which all like to read; this is what is written, 
‘Today Yahweh your God commands you to do his statutes’ (Deut 26:16).” — 
The same thought is found in Pesigq. 107A. 


7:7: You shall not desire. 


Exodus 20:17: lo thachmod. — Targum Onkelos: la thachmed “you shall not 
desire”; Tg. Yer. I: wl yachameid chd mnkhwn “and none of you shall desire. 
Deuteronomy 5:18: welo thachmod ... welo thith'awweh “you shall not desire ... 
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and you shall not wish.” — Targum Onkelos: wela thachmed ... wela therog 
“you shall not desire ... and you shall not let yourself yearn.” — Targum 
YeruSalmi I twice: wela yeirog chd mnkhwn “let none of you yearn.” — The two 


synonyms hith'awwah and chamad were differentiated from each other in the 
following way: a. ta'awah is a wishing in the heart; if it remains simply a wish to 
possess something, this wishing does not fall under the prohibition l' tt'wh (Deut 
5:18). But if one devises plans in the heart to bring the wish to fruition, one has 
transgressed the prohibition l' tt'wh.a — b. chimmud is likewise a desiring of the 
heart (to this extent, as the broader concept, it entails t'wh, as, for example, also 
in Exod 20:17), but chmwd aspires to realize itself immediately in actions that 
bring the one desiring into possession of the wished-for object. Therefore, 
chmwd signifies a transgression of Exod 20:17 and Deut 5:18. As a result, the 
objects of chmwd are limited to something that one can acquire or that one can 
bring into the possession of someone else. Further, it belongs to the essence of 
the concept chimmud in Exod 20:17 and Deut 5:18 that the one who possesses 
the desired object consents to the transfer of the item ultimately to the one who 
desires it, even if under the pressure of compulsion.b If the one who desires the 
object should gain the object in question without consent, he would not fall 
under the prohibition l' tchmd at all, but rather under the prohibition lo thigzol 
“you shall not steal” (Lev 19:13). As a punishment for the one who with a sinful 
desire sets his eyes on something that is not his, it holds that he is not permitted 
what he wishes and that what was his in his house is taken from him.c Thus t'wh 
is counted among the things that bring a person out of the world.d 


a. Schulchan ‘Arukh chshn hmshpt § 359: Anyone who wishes for the house or 
the wife or the objects of another or the like kl hmt'wh, if he thinks in his heart 
about how he might acquire this item, and lets himself be misled in his heart by 
the item, he transgresses the prohibition: “You shall not wish” l' tt'yh (Deut 
5:18); and wishing t'wh happens only in the heart. — From the words: “If he 
thinks in his heart about ...,” it follows that he does not make himself guilty of 
transgressing the prohibition in Deut 5:18 as long as he does not have such 
thoughts. Therefore, it correctly explicitly says in 'rch myshrym (p. 92): 
“Anyone who does not ruminate and think about how he might acquire that 
desired item does not transgress: ‘You shall not wish’ (Deut 5:18).” 


b. Schulchan ‘Arukh chshn hmshpt § 359: If someone desires hchwmd the 
servant or the maidservant or the house or the objects of another or anything that 
he can acquire from him, and he inflicts serious harm on him or pressures him 
until he receives the desired object from him, behold, this one violates the 
commandment: “You shall not desire” ... Wishing ht'wh leads to desiring 
chimmud and desiring leads to robbing gazel; for if the owners (of the desired 
objects) do not want to sell, although they are offered much money and 
pressured with all kinds of harm, it results in robbery; as it says, “If they desire 
houses, they rob” (Mic 2:2 is cited thus). And if the owners insist before him 
(the one who desires) on keeping their possessions from him, if they prevent him 
from robbing, then it comes to bloodshed. Go and learn from the story of Ahab 
and Naboth! See, there you learned that the one who wishes for something 
hmt'wh transgresses a commandment, and he who acquires an item that he 
wished for by the coercion by which he coerced the owners, he transgresses two 
commandments; this is why it says, “You shall not desire and you shall not 
wish” (Deut 5:18). And if he robs, he transgresses three commandments. | 
Mekilta Exodus 20:17 (78A): “You shall not desire” (Exod 20:17); and there it 
says, “You shall not wish” (Deut 5:18), in order to declare someone guilty 
specifically for wishing and specifically for desiring. Rabbi (f 217?) said, “A 
passage of Scripture says, ‘You shall not desire’ (Exod 20:17), and a passage of 
Scripture says, ‘You shall not wish’ (Deut 5:18). How will these two passages of 
Scripture be maintained (alongside each other)? They mean to tell you: If 
someone wishes for (something), he will ultimately desire it; for it says, ‘You 
shall not wish and you shall not desire’ (Deut 5:18). How do we know that if one 


desires, he will ultimately act violently and rob? Scripture teaches, ‘When they 
desire fields, they rob’ (Mic 2:2). ‘You shall not desire your neighbor’s house’ 
(Exod 20:17): this is general (i.e., ‘house’ comprises all the property with 
everything that belongs to it, as in Gen 15:2), ‘nor his servant nor his 
maidservant nor his cattle nor his donkey’: this is particular (individual). General 
and particular (alongside each other), then in general only what is in particular. 
And if Scripture then also says, ‘Nor anything that belongs to your neighbor’ 
(Exod 20:17), it brings up again a general statement. If it summarized the 
general (only) in the first general statement, you could say: ‘General and 
particular (alongside each other), then in general only what is in particular.’ But 
it brings up again a general statement, so you may only infer according to the 
particular: as the particular clearly and obviously pertains to something that one 
acquires or that one brings into the possession of another, so too the general 
pertains to something that one acquires or brings into the possession of another. 
Or as the particular clearly and obviously pertains to personal goods that have no 
mortgage security, it deals (in general) only with personal goods that have no 
mortgage security. And if Scripture says in Deuteronomy bmshnh twrh ‘You 
shall not desire his field’ (Deut 5:18), this holds: as the particular clearly and 
obviously pertains to something that one acquires or gives into the possession of 
another, it deals (in general) only with something that one acquires or gives into 
the possession of another. And as the particular clearly and obviously pertains to 
something that can come into your possession only by the consent of the owners, 
it deals (in general) only with something that can come into your possession only 
by the consent of the owners. Thus, there is an exception (it is not a 
transgression of Exod 20:17), if you desire chwmd his (another’s) daughter for 
your son or his son for your daughter (because the consent of the other is not 
necessary in all circumstances for them to be married). Or (is it a transgression 
of Exod 20:17) even if one desires (only) with words? Scripture says, ‘You shall 
not desire tchmwd the silver and gold in them (idols), so that you take them for 
yourself’ (Deut 7:25). As there (in Deut 7:25 there is no transgression of the 
prohibition) until one carries out the act (takes the silver and gold), so too here 
(in the question about desiring with words), until one carries out the act (for it 
belongs to the essence of chimmud to bring the desire to fruition in deeds).” | 
From b. B. Mes. 5B, it can be concluded that different opinions ruled over the 
question of whether someone transgresses the commandment “You shall not 
desire” (Exod 20:17) when he is ready to compensate for the value of the desired 
object. Here namely Rab Aha of Difti says to Rabina (I f ca. 420; II t 499), “But 
such a person (who renounces a deposit, even if he is ready to compensate for it) 
transgresses the commandment ‘You shall not desire’ (Exod 20:17)!” (Answer:) 


“ “You shall not desire’ l' tchmwd means according to the people (a desiring) 
without compensating.” — The Tosafists mention this explanation in b. Sanh. 
25B m'yqr'. They remark on this sentence that initially the scholars had 
permitted perpetrators to act as witnesses, because they would compensate for 
the value of wrongly acquired goods (b. Sanh. 25B); so the following: “If you 
should say that he (a perpetrator) should have been declared ineligible (to appear 
as a witness) on the basis of the Torah, since he transgresses the prohibition ‘You 
shall not desire’ (Exod 20:17), it can be rejoined that the prohibition ‘You shall 
not desire’ should be understood in the case when he does not pay the value. But 
when he pays the value, the prohibition ‘You shall not desire’ does not apply at 
all.” And if you should say “But we have said in the 1st chapter of Baba Mesi'a 
(see b. B. Mes. 5B above) ‘You shall not desire’ means (a desiring) without 
compensating, and from this it is to be concluded that it was understood thus 
only by the people, but in reality they err, because ‘You shall not desire’ applies 
even in the case of the one who pays the value,” then it should be rejoined.... — 
At any rate, these expositions reveal that the prohibition “You shall not desire” 
(Exod 20:17) was very broadly conceived. 


c. See Gen. Rab. 20 (13C); t. Sotah 4.16 (301); b. Sotah 9A at § Matt 13:12 B. 
— Further punishments: Pesigta Rabbati 24 (125B): “You shall not desire” 
(Exod 20:17). R. Huna (ca. 350) said, “We find that the Israelites did not migrate 
from their own land until they transgressed the verse: ‘When they desire fields, 
they rob ...’ (Mic 2:2).” — See the narrative in b. Git. 58A.34. ll Seder Eliyahu 
Rabbah 24 (131): “You shall not desire” (Exod 20:17). If you keep it, (it will 
come true): “No one will desire yhmwd your land” (Exod 34:24). If you 
transgress it, (it will come true): “When they desire, they rob ...” (Mic 2:2). 


d. Mishnah ‘Abot 4.21: R. Eleazar Haqqappar (ca. 180) said, “Envy, desire 
hatta'awah, and ambition bring a person out of the world.” 


7:8: But since sin took the opportunity through the 
commandment, it worked in me every kind of desire. 


The two inclinations in people and the Torah: the good inclination yetser tov (the 
arthrous form yetser hatov is encountered very infrequently, as in, e.g., Abot R. 
Nat. 32) takes the opportunity and ability from the Torah for every good, while 
the evil inclination yetser hara' rebels against the Torah. This is why the Torah is 
the best God-given means to constrain the evil inclination. See in more detail the 
discussion in the excursus “The Good and the Evil Inclination.” See also the 
explanation at § Rom 2:15 B, #3. 


7:10 A: The commandment that is for life. 


For the Torah as Israel’s life, see § Rom 3:1f., D. || Further, Pss. Sol. 14:1: “The 
Lord is faithful to those ... who walk in righteousness with respect to his 
commandments, in the law that he has commanded us for our life.” || Tosefta 
Sabbat 15.17 (134): R. Aha (a Tannaim [ca. 180?]) said in the name of R. Aqiba 
(f ca. 135), “... The commandments were given only so that one might live by 
means of them; as it says, ‘If anyone does them, he will live by means of them’ 
(Lev 18:5). But (they were) not (given) so that one might die by means of them. 
And there is nothing that excludes saving human life except for these three 
things: idolatry, fornication, and bloodshed (i.e., all the commandments can be 
transgressed if one can save life by means of them, except for the three named). 
In which case do these words apply? For the case when it is not a time of 
religious persecution; but in a time of religious persecution, one should lose his 
life even for the lightest commandment.” See Lev 22:32; Prov 16:4. (See b. 
Yoma 85A in § Matt 5:10, #2 and § Matt 12:10, #2, n. a.) I Pesiqta 102B: “A 
two-edged sword in their hand” (Ps 149:6). R. Judah (ca. 150) said, “piphiyyoth 
(= 2 edges) means the written and oral Torah.” R. Nehemiah (ca. 150) said, 
“pypywt means a blade that has two edges; (the Torah is) a sword that devours 
on two sides, and it gives life in this world and in the future world.” I Midrash 
Song of Songs 1:2 (83A): R. Hana (read Hanina) b. Aha (ca. 330) supplied 
evidence for the notion (that the Torah is like a weapon) from this passage: 

“ “Lifting praises to God with their (the pious’) mouth and a two-edged sword in 
their hand’ (Ps 149:6); as a sword devours on two sides, so the Torah gives life in 


this world and for the future world.” — See further § 2 Cor 2:16. 


7:10 B: For death. 


Exodus Rabbah 5 (71A): How did the voice (of God at the giving of the law) go 
out? R. Tanhuma (ca. 380) said, “It went out in a double form, and it killed the 
nations because they did not accept it, and gave life to the Israelites because they 
accepted the Torah.” — See also the passages at § 2 Cor 2:16. 


7:12: The commandment is ... good. 


On the Torah as the good per se, see § Matt 19:17 A. — Further, SDeut 11:17 § 
43 (82B): “You will quickly perish from the good land” (Deut 11:17); you will 
quickly go into exile and not come into a land as good as this one is. R. Judah 
(ca. 150) said, “ ‘Good’: this is the Torah. Likewise (Scripture) says, ‘For I am 
giving you a good teaching; do not abandon my Torah’ (Prov 4:2).” 


7:14 A: The law is spiritual. 


pneumatikos = stemming from the spirit of God or from the holy spirit and 
therefore bearing its nature in itself. The rabbis have no single equivalent word, 
so a circumlocution must be used to express the content. 


Mishnah Sanhedrin 10.1: These are the ones who have no share in the future 


world: Whoever says, “ ... The Torah is (stems) not from God 'yn twrh mn 
hshmym.” || Tosefta Yadayim 2.14 (683.12): R. Simeon ben Manasseh (ca. 180) 
said, “The Song of Songs makes the hands unclean (= is canonical), because it 
was spoken in the holy spirit shn'mrh brwch hqdsh (= originated by the power of 
divine inspiration); the book of Ecclesiastes does not make the hands unclean (is 
not canonical), because it stems from Solomon’s wisdom (and not from the holy 
spirit of inspiration).” | Babylonian Talmud Megillah 7A.25: Samuel (f 254) 
thought that the book of Esther was not spoken in the holy spirit l'w brwch 
hqwdsh n'mrh. 


7:14 B: But I am fleshly, sold under sin. 


1. sarkinos. See § 1 Cor 3:1, #2. 


2. pepramenos “sold” = “given up” already in the OT. 


Deuteronomy 32:30: “If not because their rock sold them mekharam and 
Yahweh delivered them up hisgiram?” — Targum Onkelos: “Only because their 
strong one gave them up msrnwn and Yahweh delivered them up.” — The same 
is found in Tg. Yer. I. — Septuagint: ei mé ho theos apedoto autous kai kyrios 
paredoken autous. | 1 Kings 21:20: “Because you sold yourself ya'an 
hithmakkerkha to do what is evil in the eyes of Yahweh.” — The targum 
mitigates this: “Because you intended to do what is evil before Yahweh.” 
Septuagint: dioti matén peprasai poiésai to ponéron enopion kyriou. — 
Similarly, 1 Kgs 21:25. | 1 Maccabees 1:15: “They made foreskins for 
themselves and fell away from the holy covenant and tied themselves tight to the 
yoke of the pagans and sold themselves eprathésan to do evil.” 


3. The apostle’s confession in Rom 7:14 stands in a curious contrast with the 


admonition in Sir 7:16 (Hebrew): “Do not count yourself among the people of 
unrighteousness” 'l tchshybk bmty 'wl (Strack: bmty 'm = “among the people of 
the nation”). — The Greek version: mē proslogizou seauton en pléthei 
hamart6lon = do not count yourself among the mass of sinners. — See m. ‘Abot 
2.13: R. Simeon (b. Nathaniel [ca. 100]) used to say, “... Do not be godless 
before yourself (in your own eyes).” 


7:15 A: For I do not know what I do. 


ginOosko is not used here in the sense of theoretical knowledge (though the idea 
that the human intellect has been damaged by sin is not completely foreign to the 
ancient synagogue),a but rather in the ethical sense = to have inner communion 
with something. See John 17:3, 25; 1 John 4:6; 5:20; Matt 7:23; 1 Cor 8:3; 2 Cor 
5:21; Gal 4:9; Phil 3:10; 2 Tim 2:19. 


a. Abot de Rabbi Nathan 39 (10A): (R. Agiba? [f ca. 135] said,) “Because of 
his sin, humanity is not capable of knowing lyd' the image of the upper world 
(the true essence of God), otherwise the keys would have been given to him (by 
God) to know how heaven and earth were created.” (Absolute knowledge of God 
makes one capable of divine acts.) — On the division of the sentence (construing 
b'wnw in relation to what follows rather than what precedes) and the supposed 
authorship of R. Aqiba, see Bacher. 


7:15 B: I do not do what I want, but rather that which 
I hate, I do. 


On the struggle between the good and evil inclination in the person, see the 
excursus “The Good and Evil Inclination.” See also § Rom 2:15 B, #3. 


7:17: Sin dwelling in me. 


On enoikousa, see Gen. Rab. 22 (15A): R. Isaac (ca. 300) said, “Initially it (sin) 
is a guest (temporary, staying only for a short while), and then it becomes the 
(permanently present and commanding) master of the house b'l hbyt. This is 
what is written, ‘Then he refused to take one of his sheep and from his cattle to 
prepare it for the migrant (guest) who had come to him’ (2 Sam 12:4). See, here 
it is a guest. ‘And he took the lamb of the poor man and prepared it for the man 
who had come to him’ (2 Sam 12:4). Behold, here it is the master of the house.” 
— In b. Sukkah 52B, Raba (f 352) is named as the author of this saying, though 
it is expanded in one part: Initially it (the evil inclination) is called a transient 
man helekh, then it is called a guest oreach, and finally it is called a man 
(master) ish. See 2 Sam 12:4. 


7:19: The evil I do not want, I do. 


Jerusalem Talmud Yoma 6.43D.18: The evil inclination desires only what is 
forbidden it. — The same is found in y. Ned. 9.41B.62. I 4 Ezra 3:21ff.: 
“Because of his evil heart the first Adam strayed into sin and guilt and so have 
all who have been born from him. Thus, the sickness became permanent: the law 
was in the heart of the people but together with the bad seed. So, what is good 
disappeared, but the evil remained.” 


7:24: Wretched man that I am, who will deliver me 
from this body of death!? 


Similar plaintive cries. 4 Ezra 7:65ff.: “So let the human race mourn, but let the 
animals of the field rejoice! May all those born of woman wail, but the livestock 
and wild animals rejoice! Matters are much better for them than for us; for they 
have no judgment to expect, they do not know about a torment, nor of a 
blessedness that is promised to them after death. But we, what use is it to us to 
be able to know that we could come to blessedness one day, but (in fact) we fall 
in agonies? For all who have been born are disfigured by godlessness, full of 
sins, laden with guilt. And it would be much better for us if we did not have to 
face judgment after death!” — 4 Ezra 7:116ff.: “This remains my first and my 
last word: It would be better if the earth had never brought forth Adam"* or at 
least if she had kept him from sin. For how does it help us all that we must live 
now in distress and have punishment to wait for after death? O, Adam, what 
have you done! When you sinned, your fall did not come upon you only, but 
rather upon us, your descendants! For how does it help us that eternity has been 
promised to us, if we have done works of death? That an imperishable hope has 
been promised to us, if we have fallen so miserably into vanity? That dwellings 
full of enjoyment and peace have been prepared, if we have passed away in 
wretchedness? That one day the glory of the Most High will shelter those who 
have kept themselves pure, if we have walked in shameful ways? That paradise, 
whose fruits remain forever, will appear, bestowing satiety and healing, if we 
will never come into it, because we have tarried in awful places? That the face of 
the pure ones will shine brighter than sunlight, if our own face will be darker 
than the night? For, O, in life, in as much as we committed sin, we did not 
remember the sufferings that await us after death!” || Babylonian Talmud ‘Erubin 
18A: R. Simeon b. Pazzi (ca. 280) said (interpreting the double yod in wyytsr in 
Gen 2:7), “Woe to me because of my (evil) inclination yitsri! Wo to me because 
of my creator yotseri! (If I resist the evil inclination, it torments me; if I give into 
it, God punishes me.)” — The same is found in reverse sequence in b. Ber. 61A. 


8:2: The Spirit of life. 


pneuma z6és, the divine spirit of the new life. — In the OT ruach 
chayyim = “breath of life” (Gen 6:17; 7:15); Targum Onkelos and 
YeruSalmi I: rucha dechayyei; LXX: pneuma zoés. — For the 
rabbis, the divine spirit only rarely appears as the life-working 
creative power of God. See § Matt 1:18 C, #2. Yet generally the 
assumption is widespread that the spirit is to be imparted anew in 
the messianic time. Here the new spirit is conceived of (a) as a 
spirit of prophetic endowment (see the supporting passages at § 
Acts 2:17-21); (b) as a spirit of a new life pleasing to God.a 


a. See T. Jud. 24; Jub. 1:23 at § Matt 1:21 D, A, n. e. — Also, T. Levi 18: “The 
glory of the Most High will be spoken over him (the high priest of the messianic 
end-time), and the spirit of understanding and of sanctification pneuma 
hagiasmou (spirit who effects sanctification) will rest on him.” || 4 Ezra 6:26: 
“Then (at the dawn of the messianic time) the heart of those who inhabit the 
earth will be changed and converted into a new spirit.” || Pesiqta 165A: “For you 
fell by your wrongdoing” (Hos 14:2). R. Simai (ca. 210) said, “Like a high rock 
that was at a crossroads, and people fell because of it. Then the king said to 
them, ‘Chip away at it little by little until the hour comes when I remove it (once 
and for all) from the world.’ So too God said to the Israelites, ‘My children, the 
evil inclination is a great stumbling block, but chip away at it little by little, and 
ultimately I will remove it from the world;’ this is what is written, ‘I will remove 
the heart of stone from your flesh ... and put my spirit in you ...’ (Ezek 36:26f).” 
| Tanhuma qdwshym 170B: God said, “In this world the children of men are 
punished because of the evil inclination, but in the future I will destroy it from 
you.” See Ezek 36:26f (as before). ll Tanhuma shlch Ik 216A: God said to the 
Israelites, “In this world you have separated yourselves from the commandments 
because of the evil inclination, but in the future I will destroy it from you.” See 
Ezek 36:26f. 


8:7: Enmity toward God. 


echthra eis theon. — Leviticus Rabbah 7 (109D): “Enmity arouses disputes” 
(Prov 10:12). The enmity that the Israelites set up between themselves and their 
father in heaven sin'ah shnthnw yshr'l vynyhm lvyn vyhn shvshmym (namely by 
their idolatry before and after the exodus from Egypt) aroused judgments 
(punishments) upon judgments for them. For R. Samuel b. Nahman (ca. 260) 
said, “The enmity between Israel and their father in heaven was suppressed for 
almost 900 years, from the day when the Israelites went out of Egypt, until the 
year when it was aroused against them in the days of Ezekiel. This is what is 
written, ‘Let each one of you cast away the horrid things, and they did not do 
this but rather were rebellious against me.... But I acted for the sake of my 
name, so that it would not be desecrated’ (Ezek 20:7ff.).” I See t. Sabb. 13.5 
(129) at § Luke 6:22 A. 


8:9 A: If indeed God’s Spirit lives in you. 


oikei = sharah, Aram. shera, “rest, dwell.” See examples at § Luke 2:25 C, #3, 
notes a and b: Pirqe R. El. 39 (22A); Pesiq. 9A; Lev. Rab. 1 (105A); n. g: Lev. 
Rab. 15 (115C); n. q: b. Sanh. 65B; SDeut 18:11 § 173 (107B); § Luke 2:25 C, 4, 
n. a. 


8:9 B: The Spirit of Christ. 


For other passages that speak of the spirit of the Messiah rwchw 


shl mlk hmshych, even if in a different sense than Rom 8:9, see § 
John 1:1 D. 


8:11: He will make your mortal bodies alive because 
of (dia to) his Spirit dwelling in you. 


1. The holy spirit is connected with the resurrection of the dead in 
the inference chain of R. Phineas b. Yair (ca. 200) in m. Sotah 
9.15. See the passage at § Matt 5:3. — The spirit of God appears 
in: 


Exodus Rabbah 48 (102D): God said to Israel, “In this world my spirit has put 
wisdom in you, but in the future my spirit will make you live again (resurrect 
you)”; as it says, “I will put my spirit in you so that you will live” (Ezek 37:14). 
— Differently in Tanh. wyghl 123A and TanhB wyghl § 6 (62A). 


2. The light of the Torah features as the principle of the 
resurrection of the dead in b. Ketub. 111B. See the passage at § 
John 7:49, #8, n. c. 


8:13: If you kill the aspirations of the body by (the) 
Spirit. 


1. thanatoute. 


Babylonian Talmud Berakot 63B: “Be silent hasketh and listen, Israel” (Deut 
27:9); wear yourselves out kttw (literally: pound, batter) for the words of the 
Torah (to learn them), as Resh Lagish (ca. 250) said. For Resh Lagish said, 
“How do we know that the words of the Torah endure only in the case of the one 
who kills himself because of them shmmyt 'tsmw? Because it says, ‘This is the 
(right) study of the Torah, if one dies in the tent (= house of learning)’ (so Midr. 
Num. 19:14).” || Babylonian Talmud Tamid 66A: “What should a person do in 
order to live wychyh?” It was answered, “Let him kill himself ymyt 'tsmw.” See 
the whole passage at § Matt 10:39. || Babylonian Talmud Sanhedrin 43A: R. 
Joshua b. Levi (ca. 250) said, “Whoever slaughters (sacrifices) hzwbch his (evil) 
inclination and confesses (his sin) because of it, Scripture reckons it to him as if 
he honored God in two worlds, in this one and in the future world; for it is 
written, ‘Whoever offers confession honors me’ ” (so Midr. Ps. 50:23; here the 
double nun in ykbdnny is presumably interpreted in relation to the two worlds; 
on this see Lev. Rab. 9 [110D]). 


2. Most of the time, the verb kavash, Aram. kevash, keveish is 
used for trampling down, defeating, subduing the evil inclination. 


Mishnah ’Abot 4.1: Ben Zoma (ca. 110) said, “... Who is a champion? He who 
defeats his (evil) inclination hakkyovesh eth-yitsro; as it says, “Better is a long- 
suffering man than a champion, and he who masters himself than one who 
conquers a city’ (Prov 16:32).” | Babylonian Talmud Tamid 66A.17: (Alexander 
of Macedonia asked the wise men of the South,) “Who is called a champion?” 
They answered him, “Who is a champion? He who defeats his inclination.” | 
Leviticus Rabbah 7 (109D): “The sacrifices of God are a broken spirit ...” (Ps 
51:19). Zabdai b. Levi (ca. 240) said, “David said before God, ‘I have trampled 
down my (evil) inclination kbshty 't ytsry and repented before you. If you accept 
me because of my repentance, I know that my son Solomon will begin and build 
the sanctuary and the altar and sacrifices that are written in the Torah will be 
offered on it.’ ” | Jerusalem Talmud Ta ‘anit 2.65D.2: R. Yohanan (f 279) said, 


“Abraham said before God, ‘Lord of the worlds, it is patent and known before 
you that in the hour when you commanded me to offer my son Isaac, I could 
have responded and said, “Yesterday you told me, ‘In Isaac your seed will be 
named’ (Gen 21:12), and now you say, ‘Offer him there as a burnt offering’ (Gen 
22:2)!” But far from it! I did not do this, but rather I defeated my (evil) 
inclination kbshty 't ytsry and did your will. So, may it now also be pleasing 
before you, Yahweh my God, that when the descendants of my son Isaac have 
fallen into distress and have no one to advocate for them, may you be the one 
who advocates for them. “May Yahweh see” (Gen 22:14). May you remember 
for them the binding of their father Isaac and be full of mercy for them.’ ” 

The same is found in Lev. Rab. 29 (127C); Pesiq. 154A; TanhB wyrm 8 46 
(58A); in Gen. Rab. 56 (36A): I have suppressed my empathy kbshty rchmy; 
completely different are Pesiq. Rab. 40 (171B) and Midr. Ps. 29 § 1 (116A). I 
TanhumaB wyqr' § 1 at the beginning: “Praise Yahweh, you angels of his, you 
strong champions ...” (Ps 103:20).... R. Isaac the smith (ca. 300) said, “Those 
who observe the fallow year are meant. And why are they called ‘strong 
champions’? When such a one sees how his field and his trees are released (as a 
piece of property without an owner) and the enclosures are broken through; 
when he sees how his fruits are consumed, then he suppresses his inclination and 
says nothing. And our teachers have said, ‘Who is a champion? He who 
suppresses his inclination.’ ” — The same is found in Tanh. wyqr' 132A. 


3. To suppress the evil inclination, divine help is needed. 


Babylonian Talmud Sukkah 52B: R. Simeon b. Lagish (ca. 250) said, “A 
person’s (evil) inclination rises up powerfully against him every day and seeks to 
kill him; as it says, “The godless (= evil inclination) lies in wait for the righteous 
and seeks to kill him’ (Ps 37:32). And if God were not the one helping him 
sh'wzr lw, he would not overpower it 'ynw ykwl lw; as it says, ‘But Yahweh does 
not give him over into his hand’ (Ps 37:33). — In b. Qidd. 30B, R. Simeon b. 
Lagish is corrupted into R. Simeon b. Levi. — See further the excursus “The 
Good and the Evil Inclination.” 


8:14: Those who are led by the Spirit of God are 
children of God. 


1. pneumati theou agontai. 


’ 


In Exod 35:21 we find alongside each other “everyone whose heart stirred him’ 
and “everyone whose spirit impelled (made willing) him” kal-ish asher nesa'o 
libbo wekhol asher nadvah rucho. — Targum Onkelos: “Everyone whose heart 
found delight in it kal gevar de'ithre'ei libbeh,” and everyone whom his spirit 
filled ashlemath. — Targum YeruSalmi I at the close: “And everyone whom his 
spirit filled by the power of prophecy which was with it.” — Septuagint: 
hekastos, hon epheren hé kardia auton, kai hosois edoxe té psyché auton. | 
Concerning Samson, Judg 13:25 says: “The spirit of Yahweh began to drive 
(urge) him lepha'amo.” — Targum: “The spirit of the power from before Yahweh 
began to make him strong Itqpwtyh.” — Septuagint: kai érxato pneuma kyriou 
synekporeuesthai auto. — Correctly, Lev. Rab. 8 (110C): R. Samuel b. Nahman 
(ca. 260) said, “After the holy spirit had begun to drive lgshgsh Samson, he 
began it (in addition) in three passages” (Judg 14:6, 19; 15:14 are then named). 
— None of these verbs fully does justice to agontai in Rom 8:14. 


2. huioi theou. See § Matt 5:9, #2. 


8:15 A: Spirit of bondage ... to fear ..., spirit of 
childship. 


Tanhuma nch 15A: (In the future world, i.e., in the days of the Messiah) the 
Israelites will serve him (God) with joy; as it says, “Serve Yahweh with joy” (Ps 


100:2). But the (idolatrous; this word should certainly be deleted) nations will 
serve him with trembling. It is as with a person: if his son serves before him, he 
serves him with joy. He says, “If I spoil anything (make anything bad) before my 
father, he will not get angry with me, because he loves me.” Therefore, he serves 
him with joy. But a foreign servant (opposite: servant of Israelite background) 
serves with trembling. He says, “If I spoil anything before him, he will get angry 
with me.” Therefore, he serves with trembling. Just so with the (idolatrous) 
nations. What is written about them? “Why do the nations (goyim) rage and the 
nations contemplate idle things?” (Ps 2:1). The entire (psalm-)song speaks about 
the (idolatrous) nations; what is written at the end of the song? “Serve Yahweh 
with fear and rejoice with trembling!” (Ps 2:11). 


8:15 B: In which we cry: Abba, my father! 


1. en hō (pneumati). — In rabbinic literature, we find no passage 
in which the holy spirit is connected with the prayer of an 
Israelite. The passage adduced by Schottgen,'” Exod. Rab. 22 (= 
Mek. Exod. 14:31 folio 40B; see § Rom 4:2f., #1, n. d, r), is of a 
different kind. Here, when it is said that the holy spirit rested on 
Israel as a recompense for faith (Exod 14:31), so that they sang 
the song of the sea in Exodus 15, only the song is designated as 
inspired. Israel’s faith was valued so highly by God that the whole 
people were endowed with the spirit of prophecy as a recompense 
for it. 


2. On abba ho pater, see § Mark 14:36; also see § Matt 23:9; § 
Matt 6:4; and § Matt 6:9 B. 


8:16: He himself, the Spirit, simultaneously testifies.... 


The rabbinic scholars thought of the holy spirit as the spirit of 
witness, often when it is said to attest, confirm, or establish 
something by the word of God inspired by it. The most important 
examples are collected at § Luke 2:25 C, #4. See in particular the 
remarks in notes b-d. 


8:17: If indeed we suffer with him so that we may also 
be glorified with him. 


synpaschomen — syndoxasthdmen. Similarly, yissurin “suffering” 
and kavod “glory” are found alongside each other in SDeut 6:5 § 
32 (73B): R. Yose b. Judah (ca. 180) said, “Sufferings are valuable 
before God, for the glory of God falls on the one upon whom 
sufferings come; as it says, ‘Yahweh your God is the one who 
chastises you’ (Deut 8:5).” (The full name of God “Yahweh 
Elohim” and thereby the entire glory of the godhead is connected 
with the one who is chastised.) 


8:18: The sufferings of the present time are not worth 
anything in comparison with the glory that is to be 
revealed in relation to us. 


1. ouk axia ... pros = not to be equal in worth with this or that. 
The rabbis say: davar keneged p’ “a thing corresponds to this or 
that, reaches this or that, offsets this or that.” More fully: davar 
shaqul keneged p’ “something is of equal value with this or that, 
offsets it.” Negatively: davar eino shaweh I’ “a thing is not equal 
to this or that.” 


Mishnah Pe ah 1.1: These are the things of which a person enjoys the fruits 
(interest) in this world, while the principal (main payment) remains outstanding 
for him for the future world: honoring parents, bestowing works of love, 
establishing peace between a person and his neighbor, and the study of the 
Torah, which equals the rest (taken together) in value wtlmwd twrh kngd klm. | 
Jerusalem Talmud Pe’ah 1.15D.53: To them (to the four things named in the 
previous citations) correspond four things that a person is punished for in this 
world, while the principal (the main punishment) remains outstanding for the 
future world. These are: idolatry, fornication, bloodshed (murder), and slander, 
which is equal to all the rest kngd kwIn. || Jerusalem Talmud Pe’ah 1.15B.62: 
Alms and bestowing works of love equal in value (counterbalances) all the 
commandments of the Torah (taken together) tsdgh wgmylwt chsdym shqwlt 
kngd kl mtswtyh shl twrh"8 | Numbers Rabbah 18 (183C): Samuel, who was 
equal to Moses and Aaron shshqwl kmshh w'hrn. | Jerusalem Talmud Pe’ ah 
1.15D.40: R. Berekhiah (as a tradent of the following, ca. 340) and R. Hiyya of 
Kefar Tehumin (in the 3rd cent.). The one said, “Even the whole world is not 
equal in value 'ynw shwh to even just one single word of the Torah.” The other 
said, “Even all the fulfillments of the commandments of the Torah are not equal 
in value 'ynn shwwt to even just one single word of the Torah.” 


2. The sufferings of the present time are not worthy of the future 
world;a here it must be recalled that the ancient synagogue 
understood the concept “suffering” very broadly.b 


a. 2 Baruch 15:7f.: “Inasmuch as you have said concerning the righteous that this 
world came to be for their sake, so too will the future world will come to be for 
their sake. For this world is toil and work for them with much struggle, and so 
that future world is a (victory) crown in great glory.” || 4 Ezra 5:40: “As little as 
you are able to do even one of all the things that I have named, just so little are 
you able to understand my judgment or the goal of the love (that is, the glory) 
that I have promised my people.” — 4 Ezra 8:51ff. depicts the future glory in the 
following way: “But you (Ezra) ... search for the glory that your brothers (the 
righteous) are to inherit. For paradise has been opened for you, the tree of life 
planted for you; the future age prepared, blessedness determined beforehand; the 
city (the heavenly Jerusalem) built, the homeland elected; good works created, 
wisdom prepared; the germ (for sin) sealed up from you, the sickness removed 
from you; death hidden, Hades escaped; perishability forgotten, pain gone; but 
treasures of life will be revealed to you at the end.” || Mishnah ‘Abot 4.17: (R. 
Jacob [ca. 170]) said, “Better is one hour in repentance and good works in this 
world than all the life of the future world; and better is one hour of refreshment 
in the future world than all the life of this world.” — This passage is cited in 
Lev. Rab. 3 (106D); in Midr. Eccl. 4:6 (23A) the saying has been incorporated 
into a similar one of R. Jacob b. Qorshai (ca. 150). | See also at § Luke 24:26: 
SDeut 6:5 § 32 (73B); b. Qidd. 40B; Pesiq. 151B; 179B; Tg. Eccl. 8:14. ll Sifre 
Deuteronomy 11:26 § 53 (86A): (Moses said to the Israelites,) “You see the 
righteous, how they struggle in this world. They struggle for two or three days 
(so a short time), but ultimately they will rejoice at last; for it says, ‘So that he 
may at last do good to you’ (Deut 8:16).” See further Eccl 7:8; Jer 29:11; Ps 
97:11; and Prov 4:18. — Concerning sufferings (and their recompense), see also 
at § Luke 13:2; § Luke 24:26 I, #2; and § Rom 5:3 A. 


b. Babylonian Talmud ‘Arakin 16B: How far goes the end of sufferings (i.e., 
what should be viewed as a suffering)? R. Eleazar (ca. 270) said, “If someone 
has woven somebody a gown to wear and it does not fit (it is too tight).” Against 
this Rabbah (read: Rab or Rabbi) Zeira (ca. 300), according to others R. Samuel 
b. Nahmani (ca. 260) objected, “Greater than this it has been said, ‘Also if one 
intended to mix (wine) with warm water and mixed it with cold; or with cold and 
one mixed it with warm. And do you think that that is everything?’ ” Mar b. 
Rabina (ca. 400) said, “Also, if one has reversed his shirt (so that he has to 
reverse it again to be able to wear it).” Raba (t 352), according to others Rab 
Hisda (t 309), according to others R. Isaac (ca. 300) said, according to others it 


was taught in a baraita: “Also if one has put his hand in the bag to take out three 
pieces of gold, and two came into his hand, but (this applies) only with three and 
two came into his hand; however, it does not apply with two and three came into 
his hand, because there is no toil in throwing it (the surplus piece of gold) back 
in again.” And why all this? Because in the school of R. Ishmael (t ca. 135) it 
was taught: “Anyone who has had forty days without suffering has his world 
there” (does not have any recompense to count on in the hereafter. Therefore it 
was believed that the concept “suffering” should be conceived as broadly as it 
possibly could be). In the west (= Palestine) it was said, “Punishments are set for 
him” (namely for the one who has gone forty days without suffering). 


8:19: The longing expectation of creation awaits the 
revelation of the children of God. 


1. apokaradokia = tense awaiting, longing expectation. 


In b. Sanh. 97B the longing expectation is expressed in connection with Hab 2:3 
by the verb chikkah. R. Samuel b. Nahmani (ca. 260) said that R. Jonathan (ca. 
220) said, “May the bone disappear of those who calculate the end, who say, 
‘Since he has made the fixed date (of the promise Messiah) come, and yet he 
(the Messiah) has not come, he will not come (at all)!’ Rather ‘be expectant’ 
chakkeh-llo; as it says, ‘If he delays, be expectant!’ (Hab 2:3). If you should say, 
“We are expectant mchkyn, but he (God) is not expectant 'ynw mchkh,’ Scripture 
teaches, “Therefore Yahweh will be expectant ychkh until he is gracious to you, 
and he will arise to have mercy on you’ (Isa 30:18). But if we are expectant 
mchkym and he is expectant mchkh, who prevents it (holds up the coming of the 
Messiah)? The (divine) righteousness of punishments prevents it. But if the 
(divine) righteousness of punishments prevents it, why are we expectant 
mchkyn? To receive a recompense (for this); as it says, ‘Blessed are all who 
expect him chwky lw!’ (Isa 30:18).” — See the similar exposition in Midr. Ps. 14 
§ 6 (57B). 


2. ktisis “creation” finds its equivalent in rabbinic usage in 
beri'ah, beriyyah (biryah?), plural beriyyoth; Aram. biryetha, 
plural biryatha: a. creation = creating,a b. creation = creature, 
specifically comprising both the rationalb and the irrationalc 
creature. 


a. Jerusalem Talmud Hagigah 2.77D.5: R. Yohanan (f 279) said in the name of 
the scholars, “During the creation byryyh heaven came first (was created earlier 
than the earth); at the completion (the actual finalization) the earth came first. 
During the creation heaven came first: ‘In the beginning God created heaven and 
earth’ (Gen 1:1); at the completion earth came first, ‘On the day when Yahweh 
Elohim made (completed) earth and heaven (Gen 2:4).’ ” I See b. ‘Abod. Zar. 9B 
at § Rom 1:20 B, n. a. ll Mishnah Makkot 3.2: (The following will be scourged:) 
whoever has eaten swine or something defective or vermin or creeping things; if 
he ... has eaten ... tebel (a crop that has not yet been tithed etc.). How much 
tebel may one eat before he becomes guilty? R. Simeon (ca. 150) said, 
“However much there may be.” The scholars said, “As much as an olive.” Then 
R. Simeon said to them, “Will you concede to me that the one who eats an ant 
(thus vermin), however much there may be, is guilty (cf. Lev 11:42)?” Then they 
said to him, “Because it is (thus) in accordance with creation kbryth (was not 
created bigger).” Then he said to them, “So too a grain of wheat is in accordance 
with creation.” 


b. bryh, rational being, human, spirits, angels. — On humanity, see § Mark 
16:15. I On spirits and angels, see Abot R. Nat. 37 in n. c. 


c. bryh, irrational creation, whether living or lifeless. — °` Abot de Rabbi Nathan 
37: There are seven creations brywt that one is always over and above the other 
(of which one always has an advantage over the other): over all things he (God) 
created the firmament; over and above the firmament God created the stars that 


illuminate the world; over and above the stars he created the trees, for the trees 
bear fruits and the stars bear no fruits; over and above the trees he created the 
evil spirits, for the evil spirits go here and there and the trees do not move from 
their place; over and above the evil spirits he created the cattle, for the cattle 
work and eat and the evil spirits do not work and eat; over and above the cattle 
he created humanity, for humanity has reason dei'ah and the cattle has no reason; 
over and above humanity he created the angels of service, for the angels of 
service go from one end of the world to the other and the children of men do not. 
| Jerusalem Talmud Sotah 9.24B.36: R. Judah (ca. 150) taught, “What is the 
explanation for this shamir (a worm that fissured rocks)? It was a creation bryh 
from the six days of creation....” I Babylonian Talmud Sanhedrin 67B: R. 
Eleazar (ca. 270) said, “... A Sed (demon) cannot make a creature bryh that is 
smaller than a barleycorn.” | Babylonian Talmud Gittin 56B: A voice came from 
heaven and said (to the blaspheming Titus): “Godless man, son of a godless man, 
grandchild of the godless Esau, a small creature bryh I have in my world, 
‘mosquito’ is its name, ... climb ashore and fight with it! When he had gone 
ashore, a mosquito came, invaded his nose and gored his brain for seven years.” 
| Targum YeruSalmi I Genesis 1:24: “Yahweh said, ‘May the earthen clod (a soft 
mass of earth) allow living creatures biryatha to issue forth according to their 
kind, clean kinds and unclean kinds, cattle and creeping animals and creatures of 
the earth biryath ar'a, each according to their kind.’ ” 


Comment: We know of no rabbinic passages attesting to the singular bryh with 
the meaning “creation” = universe, ktisis, kosmos. In and of itself the singular 
could certainly have this meaning, which is shown by 4 Ezra 7:75: “Until those 
times come when you will renew the ‘creation’ ” (Syriac: 'tyd 'nt dthdt brytk) and 
2 Bar. 32:6: “When the Almighty will renew his ‘creation’ ” (Syriac: nchdt 
bryth)."9 It is therefore possible that the singular could be found with this 
meaning even in rabbinic literature. Customarily, “creation” in the sense of 
“universe” was expressed by olam, Aram. alma = “world”; but the plural 
beriyyoth and the term ma'aseh vereshith = “work of creation” also appears in 
this sense. Sirach 16:16: “His mercy was revealed to all his creatures Ikl 
brywtyw.” — The Greek glossator: pasē tē ktisei to eleos autou phaneron. | See 
b. Sabb. 88A at § Rom 1:20 C. |l’Abot de Rabbi Nathan 31 (8B): A single human 
outweighs the whole work of creation (entirety of creation) m'shh br'shyt. 


3. ten apokalypsin ton huiðn tou theou apekdechetai. 


4 Ezra 4:41: “The habitations of the souls in Hades are like a mother’s womb; 
for as a woman who gives birth strives to rid herself of the pains of birth as soon 
as possible, they too strive to give back as soon as possible what was entrusted to 
them in the beginning.” 


8:20f.: The creation was subjected to futility, not 
according to its will ...; for it itself, the creation, will 
also be liberated from servitude to decay into the 
freedom of the glory of the children of God. 


The ancient synagogue admitted similar thoughts: the world was 
created for the sake of humanity,a that is, for him or to serve 
him.b Therefore, when humanity, the lord of creation,c sinned, 
this too was pulled into his corruption. All things, God said, I have 
called into being for the sake of humanity; humanity is lost, so 
what are the former to me now?d Or since the earth was the 
mother of humanity, the curse was imposed also upon her after 
humanity sinned, as it used to be said: “Cursed be the breasts that 
suckled this human!”e Yet most of the time the imposition of the 
curse on creation is simply postulated without reflecting further 
on its connection with Adam’s sin.f Among the goods that were 
taken from the first human as a result of his sin, six in particular 
are named: the splendor of his face, the length of his life, the 
magnitude of his form, the fertility of the earth, the fertility of the 
trees and the brilliance of the heavenly lights. The first three 
affected the man himself, while the latter three affected the rest of 


creation.g In other passages the curse that affected creation 
because of Adam’s sin also includes the slowing of the planetary 
cycles,h the lengthening of the time it takes for fruits to ripen,i the 
emergence of every kind of vermink and the unruliness of the 
animal world. Once it is said quite broadly: All things that had 
been created in their perfection were corrupted by Adam’s sin.m 
Here the opinion is everywhere that creation fell into corruption 
purely as a result of human sin, apart from its own fault and 
therefore contrary to its own will. Alongside this view, though, 
there is also the different notion that creation incurred the curse 
of God because of its own disobedience. So the earth made 
inedible wood grow instead of edible wood, as God wanted.n The 
animals ate of the forbidden fruit just as humanity did; only the 
phoenix remained obedient to God. Therefore, it is permitted 
continually to make itself young again from time to time.o The 
moon intruded into the sun’s arena,p and the earth defied the 
order to always keep God informed about Adam’s actions.q Here 
other conceptions of the enmity of creation toward God probably 
linger.’2° There is complete agreement about the assumption that 
only the Messiah will remove the curse from creation: he will 
restore the six goods lost because of Adam, including the fertility 
of the earth and the trees according to Zech 8:12 and the 
brilliance of the heavenly lights according to Isa 30:26.r More 
elaborately, the things are mentioned that will be renewed in the 
future: the luminosity of the stars will be increased; living water 
that heals all sicknesses will flow; the trees will produce fruits 
every month; the destroyed cities will be rebuilt; Jerusalem will 
be built with sapphires; peace will reign among the Israelites; 
Israel will also have peace with the animals; weeping and wailing 
will cease; death will be no more, and groaning and cries of 
anguish and moans will no longer be heard.s — Authors like to 
linger with the thought that at that time even the animals will be 
healed of all ferocity;t healing is denied to only two categories: the 


Gibeonites and the snake.u — R. Abbahu (ca. 300) denied life 
after death as well as resurrection to animals.v Yet around the 
same time the different view appears that even the animals would 
have to justify themselves before God’s seat of judgment.w How 
the two opinions are to be united with each other is difficult to see. 


a. 4 Ezra 8:44: “The child of man that is formed by your hands is called your 
image because it has been created like you, and for its sake you have created 
everything, have you also made him like the seed of the farmer?” — See further 
Gen. Rab. 28 (17D) and b. Sanh. 108A in n. d. — Most of the time it is said that 
the world was created for Israel’s sake. 4 Ezra 6:55, 59: “I have spoken all this 
before you, Lord, because you said that you created this first world for our sake 
(because of Israel). But if the world has been created for our sake, why do we 
not possess this world that is ours?” — 4 Ezra 7:11: “On their account (because 
of Israel) I created the (present) age.” — 4 Ezra 8:1: “The Most High created this 
world for many but the future world only for a few.” || TanhumaB br'shyt § 3 
(1B): R. Judah b. Shalom (ca. 370) said, “The world was created because of 
Israel. ‘Formerly mqdm God created’ is not written here (Gen 1:1), and ‘at the 
beginning’ mtchylh is (also) not written here, but rather br'shyt. What does 
br'shyt mean? The Israelites are meant; they are called r'shyt. As it says, ‘Holy is 
Israel to Yahweh, the firstling r'shyt of his harvest’ (Jer 2:3). How do we know 
(that the world was created because of Israel)? Because we read in the passage: 
‘Because of r'shyt (= Israel) God created heaven and earth’ (Gen 1:1).” || Gerim 
1: When the proselyte has taken the immersion bath and gotten out of it, good 
(affectionate) and comforting words are spoken to him, “Hail! On whom have 
you hung yourself? On the one who spoke and the world came to be— blessed 
be he! For the world was created for Israel’s sake and only the Israelites are 
called children of God!” — “The world was created for the sake of the 
righteous” is said in, for example, 2 Bar. 15:7. See § Rom 8:18, #2, a. 


b. Genesis Rabbah 8 (6B): R. Huna (ca. 350) said in the name of R. Aybo (ca. 
320): He (God) created him (the first human) with consideration, for he created 
(first) that which was needed for his sustenance, and then he created him 
(himself). The angels of service said before God, ‘Lord of the world, “what is 


man that you are mindful of him and the child of man that you care for him?” 
(Ps 8:5). This wretched thing, why lehan should it be created?!’ He answered 
them, ‘In that case, “the sheep and the cattle together, as well as the animals of 
the field” (Ps 8:8), why would they have been created? “The birds of heaven and 
the fish of the sea” (Ps 8:9), why would they have been created? Like a king who 
had a closet!” full of every good; if he has no guests, what benefit does the king 
get from having filled it?’ Then they said before him, ‘Lord of the world, 
“Yahweh, our Lord, how glorious is your name in all the earth!” (Ps 8:10). Do 
what is of use to you (what you delight in) mh dhny Ik!’ ” Il Pesigta 36B : R. Levi 
(ca. 300) said in the name of R. Simeon b. Manasseh (ca. 180), “The heel of the 
first human (with its brilliance) darkened the sun wheel. Do not marvel at that! 
For according to the custom of the world a man prepares two sleeping chambers, 
one for himself and one for his house slave (a type of upper-slave, a manager of 
the house and affairs); for whom does he prepare the beautiful one? Is it not for 
himself? So God created the first man for his service and the sun wheel for the 
service of humanity veriyyoth; it is right that this one darkened the sun wheel. If 
his heel was thus, then were not the features of his face much more so?” || 4 Ezra 
6:45f.: “On the fourth day you commanded that the brilliance of the sun come 
into being, the light of the moon and the order of the stars, and you commanded 
them to serve humanity, whom you wanted to form.” 


c. 4 Ezra 6:53f.: “On the sixth day you commanded the earth to bring forth 
before you cattle, wild beasts, and vermin; then also Adam, whom you made 
lord over all the creatures that you had created before him.” || Genesis Rabbah 19 
(12D): R. Judah b. Simon (ca. 320) said, “Everything that was created after 
something else rules over the other thing (the earlier is dependent on the later or 
serves it). Heaven was created on the first and the firmament on the second day. 
Does the latter not support the former? The firmament on the second and the 
fresh verdure on the third: must the former not supply its waters (to the latter)? 
The fresh greenery on the third and the lights on the fourth: did the latter not call 
forth its fruits? The lights on the fourth and the birds on the fifth.” R. Judah b. 
Simon (ca. 320) said, “The ziz is a clean bird; when it flies, it covers (darkens) 
the wheel of the sun (does he not therefore rule over the lights of heaven?) And 
you (humanity) were created after everything to rule over everything.” | See 
Gen. Rab. 25 (16B) inn. l. 


d. Babylonian Talmud Sanhedrin 108A: “And he wiped away everything that 
survived ...” (Gen 7:23). When humanity sinned, how did the cattle sin (so that 
it had to suffer too)? In the name of R. Joshua b. Qarha (ca. 150) it has been 
taught, “Like a man who prepared a nuptial chamber for his son and readied 
every possible kind (of food) for the meal. After a few days his son died. Then 
he arose and brought his nuptial chamber into disorder (destroyed it). He said, 
‘Did I not prepare this only because of my son? Now, since he is dead, what is 
this nuptial chamber to me?’ God too said, ‘Did I not create the cattle and the 
wild beasts only for the sake of humanity? Now, since humanity has sinned, 
what are the cattle and the wild beasts to me?’ ” — In Gen. Rab. 28 (17D) the 
parable goes as follows: R. Phineas (ca. 360) said, “Like a king who married his 
son and prepared the nuptial chamber; he whitewashed it and paneled it and 
painted it. The king got angry at his son and killed him. What did he do? He 
went into the nuptial chamber and began to shatter the jars, and he split the walls 
and tore apart the curtains (read beilaiwoth instead of kylywt). The king said, 
‘Did I not prepare this solely for my son? My son has perished, and should this 
still remain?’ ” — Both parables are related, though, to the time of the sinful 
generation of the flood; but they pertain also to Adam’s sin and its consequences 
for creation. 


e. Genesis Rabbah 65 (41C): His mother said to him, “May the curse that applies 
to you come upon me, my son” (Gen 27:13). R. Abba b. Kahana (ca. 310) said, 
“When Adam sinned, was not his mother then cursed, as it says, ‘May the earth 
be cursed because of you’? (Gen 3:17). (Rebekah meant it in the same way:) 
Also what affects you, let the curse that applies to you come upon me, my son!” 
I Genesis Rabbah 5 (5A): Why was it (the earth) cursed (Gen 3:17)? It is as 
when someone says, “Cursed be the breasts that suckled this one (or that one)!” 


f. 4 Ezra 7:11: “When Adam transgressed my commandments, the creation was 
judged.” || Genesis Rabbah 2 (3B): “The earth was tohu wavohu” (Gen 1:2). R. 
Tanhuma (ca. 380) said, “Like the child of a king that slept in its cradle, and its 
nurse was worried and fretting twh' wbwh',!”* because she knew that one day she 
would accept what was hers (distress and suffering) from its hands. So too the 
earth saw beforehand that one day she would accept what was hers from Adam’s 
hands; as it says, ‘Cursed be the earth because of you’ (Gen 3:17). Therefore, the 
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earth was tohu wabohu (in the sense of the midrash = worried and fretting). 
Genesis Rabbah 5 (4D): In the name of R. Nathan (ca. 160) it has been taught, 
“Three came into judgment, and four came out from there as guilty 
(condemned). Adam, Eve, and the snake came into judgment, and the earth fell 
into corruption ntqlqlh along with them; as it says, ‘Cursed be the earth because 
of you’ (Gen 3:17).” | Numbers Rabbah 10 (158A): “Finally it (wine) bites like a 
snake” (Prov 23:32). Just as the snake misled Eve to drink wine! and the earth 
was cursed, as it says, “Cursed be the earth because of you” (Gen 3:17), so also 
the third part of the world was cursed because of the wine, as it says, “Noah 
woke up from his wine-induced intoxication ... and said, ‘Cursed be Canaan’ ” 
(Gen 9:24f.): this pertains to Ham, who was his third son. — The same is found 
in Num. Rab. 10 (160A.46). 


g. See Gen. Rab. 12 (9A) at § Matt 1:3 D. — In particular, on the brilliance of 
Adam’s face, see Pesiq. 36B above in n. b. || Distress and death. 4 Ezra 7:11ff.: 
“When Adam transgressed my commandments, the creation was judged. Then 
the ways in this age became narrow and sorrowful and arduous, wretched and 
bad, full of dangers and close to great distress. The ways of the (future) age, 
however, are broad and safe and bear the fruits of life. If the living have not 
entered into these narrow and vain (cf. mataiotés, Rom 8:20) ones, they cannot 
obtain what has been stored up for them.” — 4 Ezra 3:7: “You laid on him 
(Adam) one single commandment; but he transgressed it. Immediately you 
ordained death for him, as for his descendants.” — See further § Rom 5:15 A, 
#1. || The judgment on Adam, Eve, and the snake. Pirge Rabbi Eliezer 14 (7D.7): 
God called Adam and said to him, “Why did you flee before me” (cf. Gen 3:9)? 
He answered before him, “I heard your sound and my bones quaked; as it says, 
‘I heard your voice in the garden; then I was afraid because I am naked and I hid’ 
(Gen 3:10). I hid because of my deed and was afraid because of my action; for I 
am naked of my commandment, as it says, ‘Because I am naked.’ ” What 
clothing did the first man have? A coat of onyx (cf. Gen. Rab. 20 at the end) and 
a cloud of glory were made for him. When he had eaten from the fruits of the 
tree, the coat of onyx was taken off of him, and he saw he was naked and the 
cloud of glory was removed from him; as it says, “Who informed you that you 
are naked? Did you eat from the tree?...” (Gen 3:11). Adam said before God, 
“Lord of the worlds, when I was alone, did I sin against you? But the woman 
that you brought to me misled me away from your words”; as it says, “The 
woman that you joined to me has given me from the tree, and so I ate” (Gen 


3:12). Then God said to Eve, “It was not enough that you sinned, you also 
misled Adam to sin.” She said before him, “Lord of the world, the snake misled 
my mind to sin before you”; as it says, “The snake misled me, and so I ate” (Gen 
3:13). Then he took all three of them and imposed on them a decree of nine 
curses and death. (The decree concerning the snake:) He toppled Sammael (= 
Satan) and his horde from the place of their holiness from heaven; he cut off the 
snake’s feet (see Gen. Rab. 20 folio 13C.33); he cursed it among all the animals 
and among all brutes; he ordained for it that it shed its skin once every seven 
years with great pain; it became one that pushes (moves itself forward by 
creeping) with its belly on the earth; its food is turned into dust in its body; snake 
venom and death are in its mouth; he appointed enmity between it and the 
woman, so that its head would be shattered, and in addition to all this, death. — 
To the woman he gave nine curses and death: the hardship of the blood of 
menstruation and the blood of virginity; the hardship of pregnancy; the hardship 
of giving birth; the hardship of raising children; her head is covered as one who 
mourns; she may not cut off her hair except because of whoredom; she pierces 
her ear as a perpetual slave or as a maidservant who serves her master; she is not 
certified for testimony (cannot appear in court as a witness); and in addition to 
all this, death. — He dismissed Adam and established over him nine curses and 
death: he diminished his strength by the impurity of pollution; he diminished his 
size by the impurity of copulation; he sows wheat and harvests thorns; his food 
is the vegetation of the earth like a brute; his bread is troubles; his nourishment 
is in sweat (read zy'h instead of zy'); and after all this, death. (The curses are 
obviously not fully enumerated; but see the text in Yal. 1 § 27.) — Ten curses are 
imposed on Eve in b. ‘Erub. 100B, but with several variations from the 
exposition above; seven curses are named in Num. Rab. 10 (157C), though they 
are not individually listed. 


h. Genesis Rabbah 10 (7B): “Heaven and earth and all their host were completed 
waykhullu” (Gen 2:1). R. Hoshaiah (ca. 225) said R. Aphes (ca. 210) 
propounded in Antioch, “The word wyklw in Gen 2:1 has the meaning to hit or 
wear down. A parable. Like a king who came into a city (a province) whose 
inhabitants praised him, and their praise pleased him. He arranged many 
pleasures (dances) and many chariot races for them. After some time they 
angered him. Then he reduced the pleasures and the chariot races for them. Just 
so, the planets, before the first human had sinned, traveled a short track and 
swiftly; but after he had sinned, God had them make their orbit on a long track 


and slowly.” 


i. Genesis Rabbah 10 (7C): R. Phineas (ca. 360) taught in the name of R. Hanan 
of Sepphoris (ca. 300) as a tannaitic tradition: “The benoth shuah (a type of fig) 
... bring forth their fruits (in ripeness) after three years. On that day (before 
Adam sinned) they brought forth their fruits. But in the future (in the days of the 
Messiah) God will heal this blow; as it says, ‘He will heal the wounds of his 
blow’ (Isa 30:26), that is, the wounds with which he struck the world (creation) 
he will heal.” 


k. Genesis Rabbah 5 (5A): “Cursed be the earth because of you” (Gen 3:17), that 
is, let it bring forth cursed things for you, such as mosquitoes, flies, and fleas. — 
The same is found in Gen. Rab. 20 (13D). 


]. Genesis Rabbah 25 (16B): R. Yohanan (t 279) said, “... When God created the 
first human, he made him lord over everything: the cow demonstrated its 
obedience to the plowman and the furrow demonstrated its obedience to the 
plowman. But when Adam had sinned, they rebelled against him: the cow did 
not show its obedience to the plowman and the furrow did not show its 
obedience to the plowman....” 


m. See Gen. Rab. 12 at § Matt 1:3 D. 


n. Genesis Rabbah 5 (5A): Why was it (the earth) cursed (Gen 3:17)?... R. Judah 
b. Shalom (ca. 370) said, “Because it transgressed a commandment; for God said 
to it, ‘Let the earth shoot forth fresh vegetation, ... wood of fruit ets peri’ (Gen 
3:11;) as the fruit was edible, so too was the wood to be edible. And it did not do 
this, but rather the earth brought forth vegetation whose fruit was edible but 
whose wood was not edible.” — The parallel in y. Kil. 1.27B.10 is different. 


o. Genesis Rabbah 19 (12D): “She also gave some to her husband who was with 
her” (Gen 3:6); “also” gam has an inclusive meaning: she made (also) livestock 
(domestic animals) and the wild beasts and the birds eat, and all obeyed her with 
the exception of one bird, whose name was chol!*4 = phoenix. This is what is 
written: “Like the phoenix I will have long life” (Job 29:18). Those from the 
school of R. Yannai (ca. 225) said, “It (the phoenix) lives 1,000 years, and at the 
end of the 1,000 years a fire issues from its nest and burns it and leaves as much 
of it as the size of an egg. Then it has its members grow again and it (continues 
to) live.” R. Judan b. Simeon (= Simon, ca. 320) said, “It lives 1,000 years. At 
the end of the 1,000 years its body is consumed and its wings lose their feathers 
and only as much of it remains as one egg. Then it has its members grow again.” 
— A parallel is found in Midr. Sam. 12 § 2 (41A). — The saying about the 
phoenix appears in another form in b. Sanh. 108B: Hana b. Bizna (ca. 260) said, 
“Eliezer (the steward of Abraham’s house) said to Shem, the eldest:!?5 ‘It is 
written, “According to their species they went out of the ark” (Gen 8:19) (thus 
the animals in the ark do not get confused, but rather lived separately from each 
other according to their kinds).’ How did you manage this (in the ark during the 
flood)? He answered him, ‘We had to work really hard in the ark: an animal that 
is usually fed during the day, we fed during the day; one that is normally fed in 
the night, we fed at night.... My father found the phoenix awarshina, as it lay in 
a hidden place in the ark. He said to it, “Do you not want any food?” It answered 
him, “I saw you, how you were driven about; then I thought I did not want to 
bother you.” He said to it, “May it be the will (namely of God) that you not 
die!” ? ” 


p. Genesis Rabbah 6 (5A): “And God made the two great lights (of heaven)” 
(Gen 1:16). R. Judan (ca. 350) said in the name of R. Tanhum b. Hiyya (ca. 300) 
and R. Phineas (ca. 360) said in the name of R. Simon (ca. 280), “After he calls 
them ‘great,’ did he then shrink them (since it says in Gen 1:16): ‘The great light 
to rule the day and the small light to rule the night’? (It was shrunk) only 
because it (the moon) interloped into the arena of the other one.” — The moon’s 
intrusion into the sun’s arena is based on the fact that it is sometimes visible 
even by day. — R. Simeon b. Laqish (ca. 250) also says in b. Hul. 60B: “What is 
different about the goat of the new moon so that it is said that it is ‘for Yahweh’ 
(Num 28:15; whereas these words are not said about any other of the goat 


offerings)? God said, ‘Let this goat be a reminder that I shrank the moon.’ ” — 
Other explanations try to exculpate the moon by tracing its intrusion into the 
sun’s domain back to God. So a parallel to the above statement of R. Simon is 
found already in b. Hul. 60B: R. Simeon b. Pazzi (= R. Simon, ca. 280) opposed 
this: “It is written, ‘God made the two great lights (of heaven)’ (Gen 1:16); and it 
is written, ‘The great light ... and the small light ...’ (Gen 1:16). The moon said 
before God, ‘Lord of the world, is it possible for two kings to make use of one 
throne?’ He answered it, ‘Go and shrink!’ It said before him, ‘Lord of the world, 
because I have said a modest word before you, should I shrink?’ He answered it, 
‘Go and rule by day and at night (so intrude into the domain of the day)!’ It said 
to him, ‘What, then, is the glory of the light at midday, what use is it?’ He 
answered it, ‘In this way the Israelites will permanently number their days and 
years according to you.’ It said to him, ‘They must also necessarily number the 
solstices according to the sun; for it is written, “They are to serve for signs and 
seasons and days and years” (Gen 1:14).’ (He answered it,) ‘They are to lastingly 
name the righteous after you: Jacob the small (cf. Gen 27:15, 42), Samuel the 
small, David the small (see 1 Sam 16:11).’ But since God saw that its mind was 
not quieted, he said, ‘Present an offering because I shrank the moon.’ ” (Then 
follows the saying of S. Simeon b. Laqish above.) — Genesis Rabbah 6 (5A): R. 
Phineas (ca. 360) said, “For all offerings it is written, ‘A shaggy goat as a sin 
offering’; but concerning the new moon it is written, ‘A shaggy goat as a sin 
offering for Yahweh’ (Num 28:15). God said, ‘Bring an atoning offering for me, 
because I shrank the moon, for I am the one who caused it to intrude into the 
arena of its companion.’ ” 


q. Pirge R. El. 14 (7D): When Adam sinned, how did the earth sin, so that it was 
cursed? Only because it did not report his action was it cursed. For when humans 
commit serious sins, God sends humans plagues (that affect them themselves). 
But if they commit light sins, God strikes the fruits of the earth because of the 
sins of humans; as it says, “Cursed be the earth because of you” (Gen 3:17). — 
Yalqut Simeoni 1 § 27 presents the passage in a shortened form; the Yalqut 
edition available to us (Wilna 1898) cites from mdrsh hn'Im also the following 
words: God announced to heaven and earth that they should be witnesses if the 
man sinned. When Adam sinned, though, heaven darkened its light but the earth 
did not know what it should do until God appeared over her and cursed her. 


r. See Gen. Rab. 12 at § Matt 1:3 D. 


s. Exodus Rabbah 15 (77D): “Behold, the former things, they have arrived, and I 
am proclaiming new things” (Isa 42:9). Is there something new in the future (in 
the messianic time)? But it is written, “What has been is what will be” (Eccl 
1:9)! However, we find that God will one day renew 'tyd Ichdsh ten things in the 
future. First: He will illuminate the world; as it says, “No longer will the sun 
serve as your light by day ... (but rather Yahweh will be your eternal light)” (Isa 
60:19). But can a human look at God? However, what will God do about the 
sun? He will make it shine with 49-fold light; as it says, “The light of the moon 
will be like the light of the sun and the light of the sun will be seven times as the 
light of seven days” (sevenfold light of seven days = 49-fold light; so Midr. Isa. 
30:26). And even if someone gets sick, God will command the sun to heal him; 
as it says, “The sun of righteousness will arise for you who fear my name, and 
healing is in its wings” (Mal 3:20). — Second: He will make living water issue 
forth from Jerusalem and heal everyone who has a sickness; as it says, “And it 
will happen, every living being that swarms will live wherever the stream comes 
..., and they will be healthy and live” (Ezek 47:9). — Third: He will make the 
trees produce their fruits every month, and humanity will eat from them and be 
healed; as it says, “On river’s banks on both sides every kind of tree with edible 
fruit will grow ...; every month they will bear fresh fruits; for their waters issue 
forth from the sanctuary, and their fruits will serve as food and their leaves as 
remedies” (Ezek 47:12). — Fourth: All the destroyed cities will be built up 
(again), and there will never again be any desolate place. Even Sodom and 
Gomorrah will be built up (again) in the future; as it says, “You sisters, Sodom 
and her daughters will return to their former state” (Ezek 16:55). — Fifth: He 
will build Jerusalem with sapphires; as it says, “Behold, I will mount your stones 
in a glimmering pattern and I will lay your foundation with sapphires” (Isa 
54:11). It is also written, “I am making your battlements out of rubies” (Isa 
54:12). And those stones will shine like the sun, and the nations of the world will 
come and behold Israel’s glory; as it says, “Nations (goyim) will surge to your 
light” (Isa 60:3). — Sixth: “Cow and bear will pasture; their young will lie down 
together” (Isa 11:7). — Seventh: He will bring all the wild beasts and all birds 
and all swarms and make a covenant with them and with all Israel; as it says, 
“And I will make a covenant for them on that day with the wild beasts of the 
field and the birds of heaven ...” (Hos 2:20). — Eighth: There will be no more 
weeping or wailing in the world; as it says, “The sound of weeping and the 


sound of wailing will no longer be heard in it” (Isa 65:19). — Ninth: There will 
be no more death in the world; as it says, “He will devour death forever and the 
Almighty Yahweh will wipe away the tears from every face and remove the 
shame of his people” (Isa 25:8). — Tenth: There will be no more groaning or 
cries of anguish or sorrow, but rather all will rejoice; as it says, “The redeemed 
of Yahweh will return and come to Zion with rejoicing, and eternal joy will be 
upon their head ...” (Isa 35:10). — For other passages that belong here, see the 
excursus “This World, the Days of the Messiah, and the Future World”; see also 
Gen. Rab. 10 above in n. i. 


t. Genesis Rabbah 95 (60A): “Come and see! All that God has dealt a blow to in 
this world he will heal in the future (= days of the Messiah).... And he will heal 
even the wild animals; as it says, “Wolf and lamb will pasture together’ (Isa 
65:25) (thus the healing of the animal world = the elimination of their ferocity).” 
— A parallel is found in Tanh. wygsh 53A. | Sifra Leviticus 26:6 (449A): “I will 
remove the wild (evil) animals from the land” (Lev 26:6). R. Judah (ca. 150) 
said, “I will remove them from the world.” R. Simeon (ca. 150) said, “He will 
make them cease inflicting harm (calm them so that they no longer injure).” R. 
Simeon said, “When is the glory of God displayed? Is it when there are no 
(longer) harmful things? Or when there are harmful things, but they do not cause 
harm? (In the latter case of course!) Likewise, it says, ‘A psalm, a song for the 
Sabbath’ (Ps 92:1), for the day that makes the harmful things (also the mazziqin 
= demons) cease from the world, makes them cease to inflict harm. Further, it 
says, ‘The wolf will dwell with the lamb and the panther will lie down with the 
young ram and the calf and the lion and the fattened ox with each other, and a 
small boy will lead them. The cow and bear will pasture, their young will lie 
down together, and the lion will eat straw like the cattle, and the infant will play 
at the adder’s hole, and the weaned child will stretch out its hand toward the 
viper’s den’ (Isa 11:6ff). This teaches that an Israelite child will one day put its 
hand into the viper’s eye and will take its poison from its mouth. Likewise, it 
says, ‘The weaned child will stretch out its hand ...’ (Isa 11:8): this (namely 
tsp'wny in Isa 11:8) is a wild animal that kills people (or generally: creatures).” 


u. Genesis Rabbah 95 (60A): Everything will be healed (in the future); however, 
that which has brought the blow upon all (i.e., the snake) will not be healed. 


Instead, “And the snake—dust will be its bread” (Isa 65:25), because it has 
brought people (creatures) to dust (killed them). — The same is found in Tanh. 
wygsh 53A.13. ll Genesis Rabbah 20 (13C): R. Levi (ca. 300) said, “In the future 
everything will be healed, except for the snake and the Gibeonites (concerning 
them, see Josh 9:3ff.). The snake, for it says, ‘And the snake—dust will be its 
bread” (Isa 65:25); the Gibeonites, ‘The worker who is in the city (i.e., in the 
sense of the midr., the Gibeonites) will work on it, from all the tribes of Israel’ 
(Ezek 48:19)” (see the next citation). | Midrash Samuel 28 § 7 (67B): (When the 
Gibeonites made the demand of 2 Sam 21:5f.,) David arose and removed them 
(excluded them from Israel): “The Gibeonites do not belong to the children of 
Israel” (2 Sam 21:2). Ezra also removed them; as it says, “The temple servants 
(= Gibeonites) dwelt on the Ophel” (read b'pl instead of b'pr) (Neh 11:21). God 
will also remove them in the future: “The worker who is in the city, whom they 
will destroy y'bdwhw from all the tribes of Israel” (Ezek 48:19 is cited in this 
way by interpreting y'bdwhw as = y'bdwhw). The same interpretation is found in 
the parallels in Num. Rab. 8 (149B) and y. Qidd. 4.65B.49). 


v. See Midr. Ps. 19 § 1 (81B) at § Matt 22:32, #2, C, at the end. 


w. See Gen. Rab. 26 (17A) at § Matt 25:32, n. b. 


8:22: So that the whole creation groans together and 
feels labor pains. 


We hear about the earth’s lament over her lost human children 
once in 4 Ezra.a Conversely, the same writing has humanity 
praise the irrational creation in another passage as being better 
than the human race because it does not have to await a future 
judgment.b — On synddinei, see the image of the woes of the 


Messiah chevlo shel mashiach at § Matt 24:8. 


a. 4 Ezra 10:9ff.: “Ask the earth, she will tell you (a visionary woman who wails 
about the death of her only son) that it is she who must grieve over so many who 
have sprung up on her. From her we have all taken our beginning, and others 
will come from her: but almost all pass into corruption, their multitude is 
destroyed. So, who should grieve more: is it not she who has lost such a 
multitude? Or you who suffers because of only one? Or will you rejoin: ‘My 
wailing is not like that of the earth; I have lost the fruit of my womb that I 
labored for in travails and gave birth to with pain! But the earth proceeds only 
according to its nature the multitude that has lived on her has passed away as it 
came.’ But I oppose you: ‘As you labored with pain, just so did the earth in the 
beginning bring forth its fruit, the human person, for her creator.’ ” 


b. 4 Ezra 7: 62ff.: “O earth, what have you conceived, if reason arose from the 
dust as every other creature! It would have been better if the dust itself had never 
arisen, so that reason would not have come from it. But now reason grows up 
with us, and thereby we suffer torment, because we knowingly pass into 
corruption. So, mourn the race of men, but may the animals of the field rejoice! 
May all those born of woman wail, but the livestock and the wild beasts should 
rejoice! It turns out much better for them than for us; for they do not have to 
await judgment, they know nothing of a torment, nor of a blessedness that was 
promised to them after death. But we, what does it benefit us that we can come 
to blessedness one day, but (in reality) we fall into torment?” 


8:26: He himself, the Spirit, advocates for us. 


On the Holy Spirit as intercessor and advocate, see § John 14:16, h. 


8:27: Who searches hearts. 


See § John 2:25; see the passage cited there, b. Sanh. 37B, at § Acts 28:4. 


8:28: Everything serves for the good for those who 
love God. 


Genesis Rabbah 42 (25C): An incident with R. Eliezer b. Hyrcanus (ca. 90). His 
brothers plowed in the plain, while he himself plowed on the mountain. His cow 
fell and suffered a (leg) break. He said, “For my good (best) Itwbty my cow has 
suffered a break!” He ran and went to Rabban Yohanan b. Zakkai (t ca. 80). — 
The accident became the occasion for Eliezer to study the Torah and achieve 
high honors. | See b. Taʻan. 21A at § Matt 18:8f. The passage continues (21A): 
Some people once wanted to send a gift to Caesar’s palace. They said, “Who 
should go (and deliver it)?” Nahum of Gimzo should go, for he is accustomed to 
miracles. By him, they delivered a box that was full of gems and pearls. He went 
and spent the night in a lodging house. At night the inhabitants (of the lodging 
house) arose and took the box and filled it with dust. When he noticed this on the 
following morning, he said, “Even this is to the good gm zw Itwbh!” When he 
had arrived there, the king wanted to have them all (Nahum and his companions) 
killed. The king said, “Do you Jews want to mock me (with a box full of earth)?” 
Then (the prophet) Elijah came in the form of one of them (from Caesar’s circle) 
and said, “Maybe this dust is from the dust of their father Abraham! For when he 
threw dust, swords came into existence from it, stubble became arrows; for it is 
written, ‘He made dust into his sword and fleeting chaff into his bow’ (so Midr. 
Isa. 41:2).”!26 There was a province that was not able to be subjected (by 
Caesar). The attempt was made with it (with the dust) and it was subjected. Then 
Nahum was led into the treasury and his box was filled for him with gems and 
pearls and he was dismissed with great honor. When he went, he spent the night 
in the same lodging house. They said to him, “What did you bring with you that 
you were shown all this honor?” He answered them, “What I took with me from 
here. They tore down their dwellings and brought (their remains) to the king’s 


palace.” They said to him, “The dust that he brought here was from our things. 
The dust was examined and nothing was found in it, and the people of the 
lodging house were killed.” || Babylonian Talmud Berakot 60B: Rab Huna (t 
297) said that Rab (f 247) said in the name of R. Meir (ca. 150), and it has also 
been taught in the name of R. Aqiba (f ca. 135) as a baraita: “Let a person 
always be used to saying, ‘Everything that the All-merciful One does, he does 
for the good Itb 'byd,’ as that experience of R. Aqiba (shows). When he was 
traveling once (on a trip), he came to a village. He asked for lodging, but no one 
granted it to him. He said, ‘Everything that the All-merciful One does is for the 
good Itb.” He went and spent the night in the field. He had with him a chicken 
and a donkey and a lamp. A gust of wind came and blew out the lamp; a cat 
shunnara came and ate the chicken; a lion came and ate the donkey. Then he 
said, ‘Everything that the All-merciful One does is for the good.’ On that night a 
fighting army came and led the village into captivity. Then he said to them, ‘Did 
I not tell you, “Everything that the holy one does—blessed be He!—is all for the 
good hkl Itwbh!?” ’ ” 


8:29 A: He determined beforehand. 


proorizein. See rabbinic synonyms at § Matt 25:34 B and at § Acts 
13:48. 


8:29 B: Firstborn among many brothers. 


Sifre Deuteronomy 11:10 § 37 (76A): Also, with the ways of God 
you will find that everything that is beloved chaviv (valuable, 
dear) precedes something else. Since the Torah is beloved above 
all, it was created before everything; as it says, “Yahweh created 
me as the firstling of his way, as the earliest of his works, long 


ago” (Prov 8:22); (Scripture) says further, “In primordial time I 
was appointed, at the beginning, since the very beginnings of the 
earth” (Prov 8:23). Since the sanctuary was beloved above all, it 
was created before everything; as it says, “A throne of glory from 
the beginning, the site of our sanctuary” (Jer 17:12). Since the 
land Israel was beloved above all, it was created before 
everything; as it says, “When he had not yet made earth and fields 
chutsoth and the best clods of the earth” (so Prov 8:26 according 
to the midr.). “Earth”: these are the other lands; chwtswt: these 
are the fields mdbrwt; and “the best clods of earth”: this is the 
land of Israel. — According to this canon, “firstborn” is 
tantamount to the most beloved, most valuable, most respected, 
the thing of highest quality. Also, in malam partem, someone can 
be designated as “firstborn”; then he features as the most 
dangerous or most dreaded of his kind. 


1. The following are called firstborn in the good sense: 


a. The Torah. Assumption of Moses 1:12f.: “He created (already) the world for 
the sake of his law (propter legem suam, so read with Clemen in Kautzsch 
instead of propter plebem suam),!?” but the same thing, the firstling of creation 
(inceptionem creaturae) has not been revealed even from the beginning of the 
world.” || Genesis Rabbah 1 (2A): The Torah said: br'shyt br' 'Ihym = by r'shyt 
“firstling” God created (Gen 1:1), and the “firstling” is nothing other than the 
Torah; as it says, “Yahweh created me as the firstling of his way” (Prov 8:22). — 
It appears that the author of this interpretation was R. Hoshaiah (ca. 225); see a 
parallel in TanhB br'shyt § 5 (2B), though here R. Judah b. Ilai (ca. 150) is the 
author. || Tanhuma br'shyt at the beginning: “By r'shyt ‘the firstling’ God created” 
(so Gen 1:1 according to the midr.); this is what “Yahweh established the world 
by his wisdom (= Torah)” (Prov 3:19) means. — So “firstling” = Torah. See also 
the passages at § John 1:1-4. 


b. Adam. See Num. Rab. 4 at § Col 1:15 B, #1. 


c. Jacob. In the proseuché Idséph Jacob says about himself, “I am the firstborn 
among all beings brought to life by God” ego protogonos pantos zOou 
zooumenou hypo theou. — See the whole passage at § John 1:1 A, C, #1. | 
Genesis Rabbah 63 (40B): Bar Qappara (ca. 220) taught, “Since they (Jacob and 
Esau in the argument about primogeniture) were like jokers, God joined in and 
joked along with them and confirmed primogeniture for Jacob, because it is 
written: ‘Thus Yahweh has spoken, “Israel (i.e., Jacob) is my firstborn son.” ’ ” | 
Genesis Rabbah 63 (39D): (“They named him Esau” [Gen 25:25].) R. Isaac (ca. 
300) said, “(God said,) ‘You have given your hog chzyrtkwn!”8 a name, I too will 
give my firstborn son a name. ‘Yahweh has spoken, “Israel (= Jacob) is my 
firstborn son” (Exod 4:22).’ ” See also Exod. Rab. 19 in n. e. 


d. Israel. 4 Ezra 6:58: “But we, your people, which you have called your 
firstborn, your only son, your devotee and friend, we are given into their hand 
(the nations that are considered as nothing)!” In a comparison, Pss. Sol. 18:4: 
“Your chastisement (comes) over us, as over a firstborn, only son” hé paideia 
sou eph’ hémas hos huion prototokon monogené. || ‘Aggadat BereSit 31 at the 
end: Because of his love for the Israelites he (God) calls them sons; as it says, 
“Tsrael is my firstborn son” (Exod 4:22). — In the parallel Midr. Eccl. 4:7f. 
(23B) Deut 14:1 is cited as a supporting passage. || Exodus Rabbah 15 (78D): 
What does “Israel is my firstborn son” (Exod 4:22) mean? R. Hiyya (b. Abba, ca. 
280) said, “These are the sons whose fathers were blessed for their deeds. So it 
was with Abraham; as it says, ‘Blessed be Abraham by the Most High God!’ 
(Gen 14:19). A different explanation is as follows. ‘Israel is my firstborn son,’ 
that is, sons of the one who received the right of primogeniture (thus as sons of 
Jacob). A different explanation. ‘Israel is my firstborn son.’ God said to pharaoh, 
the wicked one: ‘Do you not know how very much I love the firstborn? For I 
have written in my Torah, “Do not work with your firstborn bull” (Deut 15:19), 
and whoever works with it will be punished.’ ” | Exodus Rabbah 15 (79A): Why 
are the Israelites called “my firstborn son” (Exod 4:22)? Because it is written in 
the Torah, “He must recognize the firstborn, the son of the hated, to give him a 


double portion” (Deut 21:17). So too the Israelites take possession of two 
worlds, this world and the future world. 


e. The Messiah. Exodus Rabbah 19 (81D): “Sanctify every firstborn thing to me” 
(Exod 13:1). R. Nathan (ca. 160) said, “God said to Moses, ‘As I made Jacob the 
firstborn, as it says, “Israel (= Jacob) is my firstborn son” (Exod 4:22), so also I 
will make the king, the Messiah, the firstborn; as it says, “I will also make him 
the firstborn” (Ps 89:28).’ ” | See further § Heb 1:6 A and Col 1:15 B. 


2. Firstborn in the bad sense. 


In Job 18:13 leprosy (?) is named as the most dangerous sickness the “firstborn 
of death.” || Jerusalem Talmud Yebamot 1.3A.50: R. Jacob b. Idi (ca. 280) said in 
the name of R. Joshua b. Levi (ca. 250), “It happened that the elders came to R. 
Dosa b. Harkinas (ca. 90) to ask him about the secondary wife of the daughter 
(whether the father of the widow is permitted to marry her as a levirate). They 
said to him, ‘Are you the one who allowed secondary wives (for levirate 
marriage)?’ He said to them, ‘Have you heard “Dosa b. Harkinas (said it)?” ’ 
They answered him, ‘(We have heard) “ben Harkinas.” ’ He said to them, 
‘Jonathan, my brother (who could thus also be designated as “ben Harkinas”), 
was the one (who allowed secondary wives). He is a firstborn (an exceedingly 
dangerous) adversary bkwr shtn (not = firstborn of Satan) and belongs to the 
students of the school of Shammai. Watch out for him.’ ” — The same is found 
in b. Yebam. 16A. 


8:32 A: Who did not spare his own son. 


Exodus Rabbah 29 (88D): “I am Yahweh your God” (Exod 20:2). This is what is 
written, “When a lion roars, who should not be afraid?” (Amos 3:8). And this is 


what is written, “Who should not fear you, king of the nations; for it is your 
due!” (Jer 10:7). The prophets said to Jeremiah, “What reason do you have to 
say, ‘king of the nations’? All the prophets call him ‘king of Israel,’ and you call 
him ‘king of the nations!’ ” He answered them, “I heard him say, ‘I have 
appointed you the prophet for the nations’ (Jer 1:5), and (for this reason) I said 
‘king of the nations,’ in order to say, ‘If he has not spared his children and the 
companions of his house 'm 'l bnyw w'l bny bytw I' chs, should he spare others?’ 
As it says, “You are awesome, O God, from your sanctuary’ (Ps 68:36); who 
should not fear you, king of the nations, who should not be afraid of you?” Il See 
b. Ta‘an. 24A at § Mark 11:13. 


8:32 B: How will he not grant us all things along with 
him? 


Midrash Song of Songs 1:1 (80A): R. Simon (ca. 280) said in the name of R. 
Simeon ben Halapta (ca. 190), “Like a councilman, who was esteemed in the 
house of the king. The king said to him, ‘Ask for whatever and I will give it to 
you!’ The councilman said (to himself), ‘If I ask for silver and gold, he will give 
them to me; if for gems and pearls, he will give them to me.’ He said, ‘Behold, I 
will ask for the king’s daughter, and everything is included along with her.’ So 
too Yahweh appeared to Solomon in Gibeon in a dream during the night (1 Kgs 
3:5), and God said, ‘Ask for whatever and I will give it to you.’ Solomon said, 
‘Tf I ask for silver and gold and for gems and pearls, he will give them to me; 
instead, behold, I will ask for wisdom, and everything is included along with 
her.’ ” — The same is found in Midr. Eccl. 1:1 (4A). 


8:34: At the right hand of God. 


See § Matt 25:33 and the S-B footnote at § Matt 5:8B, #2, n. b containing a 
reference to Midr Ps 16 § 12 (62B). 


8:36: For your sake we are killed all day long, we are 
counted as sheep for slaughter. 


If the apostle saw a fulfillment of Ps 44:23 not only in the 
suffering of the “sword,” but also in the suffering of every one of 
the situations of distress named in verse 35, which would not be 
impossible in itself, he would have understood the psalm passage 
in a broad sense, similarly to the way the rabbinic scholars 
commonly understood it. 


a. Interpretations of Ps 44:23 that are not related to martyrdom. 


Babylonian Talmud Gittin 57B toward the end: R. Joshua b. Levi (ca. 250) said, 
“This (the word ‘For your sake we are killed all day long’ [Ps 44:23]) relates to 
circumcision which is given (ordained) for the 8th day (read Ishmyny instead of 
bshmyny).” R. Simeon b. Laqish (ca. 250) said, “This relates to the scholars who 
demonstrate the rules about slaughtering in themselves.” For Raba (f 352) said, 
“A person may demonstrate everything in himself, except for slaughtering and 
something else” (= the appearance of leprosy, Rashi). Rab Nahman b. Isaac (f 
356) said, “This pertains to the scholars who sacrifice (literally: kill mmytyn) 
themselves for the words of the Torah.” This corresponds with a view of R. 
Simeon b. Lagish; for R. Simeon b. Lagish said, “The words of the Torah endure 
only in the case of the one who sacrifices mmyt himself for them; as it says, 
‘This is the (correct) study of the Torah, that a man dies in the tent (= house of 
study)’ (so Num 19:14 according to the midr.).” I Sifre Deuteronomy 6:5 § 32 
(73A): “Love Yahweh your God ... with all your soul” (Deut 6:5), even if he 
takes your life (your soul). And likewise, it says, “For your sake we are killed all 
day long, we are counted as sheep for slaughter” (Ps 44:23). R. Simeon b. 
Manasseh (ca. 180) said, “Can a person be killed every day? Rather for the 


righteous God counts (their life and suffering) as if they were killed every day 
(as martyrs).” 


b. Interpretations of Ps 44:23 that relate to martyrdom. 


Babylonian Talmud Gittin 57B: Rab Judah (f 299) said, “This (the word ‘For 
your sake we are killed all day long ...’ [Ps 44:23]) relates to the woman and her 
seven sons” (whose martyrdom is then recounted in detail; see specifics on this 
at § Matt 3:17 A, #29, n. i and § Luke 16:22 B, #1). Parallel reports are found in 
2 Maccabees 7; 4 Maccabees 13; and also probably in Midr. Lam. 1:15 (57B), 
where the mother is called Miriam bath Nachtom. Here the report concludes 
with the words: “Then all the nations of the world cried out and said, ‘What does 
the God of this woman do (or: what will he do) for them who are killed for his 
sake every hour (all the time)?’ And concerning them it is written, ‘For your sake 
we are killed all day long’ (Ps 44:23)....” ll See b. Git. 57B.25; Midr. Lam. 1:15 
(56A) at § Rom 1:26 A, #1, toward the end. Those destined for disgrace fall into 
the sea. Ps 44:23 is thus applied to them. || Mekilta Exodus 15:2 (44A): R. Aqiba 
(f ca. 135) said, “... Behold, the nations of the world ask the Israelites, “What is 
your companion (i.e., God) more than a (different) companion, that you adjure 
us thus?’ (Song 5:9)? That you constantly die in this way for his sake and so are 
killed for his sake; as it says, ‘Therefore virgins 'lmwt love you’ (Song 1:3)? (Do 
not read 'Imwt ‘virgins,’ but rather 'd mwt:) They love you unto death. And it is 
also written, ‘For your sake we are killed all day long’ (Ps 44:23).” — The same 
is found anonymously in SDeut 33:2 § 343 (143A). I Midrash Song of Songs 1:3 
(85B): “Therefore virgins love you” (Song 1:3) (= therefore they love you unto 
death; see the previous citation); the generation of the (Hadrianic) religious 
persecution is meant. As it says, “For it is for your sake that we are killed all day 
long, we are counted as sheep for slaughter.” | Midrash Song of Songs 2:7 
(99A): The rabbis said, “God adjured them (see Song 2:7) in the generation of 
the (Hadrianic) religious persecution, ‘ “by the gazelles” tsb'wt (Song 2:7; a 
designation for the generation of religious persecution), who have carried out my 
will tsbywny in the world and in whom I have carried out my will; “or by the 
hinds of the field” (Song 2:7) (again a designation for the generation of religious 
persecution), who have spilled their blood for the sanctification of my name as 
the blood of a gazelle and the blood of a hart.’ This is what is written, ‘For your 


sake we are killed all day long’ (Ps 44:23).” I Midrash Song of Songs 8:6 
(131B): “Love is strong as death” (Song 8:6): the love with which the generation 
of the (Hadrianic) religious persecution loved God; as it says, “For your sake we 
are killed all day long” (Ps 44:23). | Midrash Song of Songs 7:1 (125B): “Turn 
around, turn around, O Shulamite ..., so that we may look at you” (Song 7:1). 


The nations of the world say to the Israelites, “How long will you die for your 
God and give yourselves up for him” (read mshlymypn, interpretation of 
shwlmyt)? This is what is written, “Therefore they love you unto death’ (Song 
1:3) (Imwt = mwt ['d] 'l, see above). And how long will you let yourselves be 
killed for him; as it is written, ‘For it is for your sake that we are killed all day 
long’ (Ps 44:23)? How long will you render good to him, specifically in his 
interest, while he rewards you with bad things? Come to us, and we will appoint 
you generals and eparchs and colonels, ‘and we want to see you’ (= select, 
choose, interpretation of wnchzh bk in Song 7:1). Are you not then the elect!”? of 
the world? This is what is written, ‘But you, see tchzh capable men from the 
whole people’ (Exod 18:21).” And the Israelites answer them, “ ‘Why do you 
look at the Shulamite? As the dance of Mahanaim?’ (Song 7:1). Have you ever 
heard in your life, ‘Abraham, Isaac, and Jacob served idols so that their sons 
after them should serve them?’ Neither our fathers served idols, now will we 
serve idols after them! What could you prepare for us? A dance, as was prepared 
for our father Jacob when he went out from the house of Laban? (see Gen 32:2f.) 
... Or could you prepare a dance for us like the one that was prepared for our 
ancestors at the sea; as it says, ‘Then the angel of God burst forth’ (Exod 14:19)? 
Or could you prepare a dance for us like the one that was prepared for Elisha? 
(see 2 Kgs 6:15-17). Or could you prepare a dance for us like the one that God 
will one day prepare for the righteous in the future?” (See the excursus “Sheol, 
Gehenna, and the Garden of Eden,” III, #4, n. n.) — See the partial parallel in 
Num. Rab. 2 (136C) at § Rom 3:1f., B. 


9:3: I could wish that I myself were an offering of 
destruction, separate from Christ, for my brothers, 
my relatives according to the flesh. 


1. anathema in the usage of the LXX is “something dedicated by God or by those 
who belong to God for ruin, destruction.”!°° The rabbinic cherem “banned” is a 
broader concept, insofar that it includes everything dedicated to God, not simply 
that dedicated for destruction. So hecherim is synonymous with hiqdish in, for 
example, t. “Arak. 4.24 (548): R. Eliezer (ca. 90) said, “It says in Lev 27:28: 
‘From people’ and not ‘all people,’ ‘from livestock’ and not ‘all livestock,’ ‘from 
his inherited field’ and not ‘his whole inherited field.’ Therefore, if one dedicates 
(sanctifies hqdysh) all this, they are not all banned (sanctified mwchrmyn).” — 
In this broader sense, three types of bans are discussed in t. “Arak. 4.34 (549): 
There are three types of banned (devoted charamim) things: “Everything banned 
that someone devotes to Yahweh by herem” yacharim (Lev 27:28): this is what 
is dedicated to the priests chrmy khnym. “Everything banned is most holy to 
Yahweh” (Lev 27:28): this is what is devoted to the Most High chrmy gavoah. 
“Everything banned, which is banned in human beings, is not to be redeemed” 
(Lev 27:29): these are those who have been forfeited to the court’s death penalty. 


2. At any rate, corresponding to the usage of the LXX, anathema in Rom 9:3 has 
the narrower meaning = “devoted to ruin, an offering of destruction”: the apostle 
declares that he is ready to fall under the curse of destruction if he could save his 
people by doing so. — The notion that a person could be an atoning offering for 
someone else by accepting the sufferings that this other had to expect as a 
punishment for his sins was very common in the ancient synagogue (see § Luke 
24:26, I, #2 and n. g). Hence the not uncommon exclamation that, in content, 
comes near to the word of the apostle in Rom 9:3: “May I be an atonement for 
this and that one!” or: “I want to be an atonement for this and that one!”a 
Reference was gladly made to the great ones of the distant past, such as Moses, 
David, and the prophets, but also to esteemed men of the recent past, such as 
Rabbi (t 217?) and R. Eleazar b. Simeon (ca. 180), who had supposedly suffered 
vicariously for the whole people and so had become an atoning offering for 


Israel (see § Luke 24:26 I, #2, and notes i, k, 1). — Yet these ideas have just as 
little to do with the synagogue ban designated by cherem as does anathema in 
Rom 9:3 in the mouth of the apostle. 


a. Mishnah Sanhedrin 2.1: When the high priest is comforted by someone else 
(when there is a death in his family), the whole people says to him, “Let us be 
your atonement anu khapparathekha!” And he answers them, “May you be 
blessed by heaven!” || Mishnah Nega im 2.1: R. Ishmael (f ca. 135) said, “The 
children of Israel—I wish to be an atonement for them ani khapparathan!—have 
the color of boxwood. They are not black and not white, but rather are of a 
medium color.” — The same is found in SLev 13:2 (235A). | A baraita in b. 
Qidd. 31B: The son has to honor his father during his life and he was to honor 
him in his death.... In his death, how? If he used to say a word of teaching 
handed down from his mouth (i.e., in the name of his father), he should not say, 
“So my father said,” but rather, “So my father, my lord, said. Behold, I wish to 
be an atonement for his burial place kprt mshkbw!” Yet he says these words only 
during the (first) twelve months (after the father’s death). From then on he says, 
“May his remembrance be a blessing for the life of the future world!” — Since 
the dead man is assigned to the purifying fire of gehenna for 12 months, it is 
only during this time that the son has to declare himself ready to lighten or 
shorten the purgatorial fire for his father by accepting sufferings. || Babylonian 
Talmud Sukkah 20A: Resh Lagish (ca. 250) said, “Behold, I wish to be an 
atonement kapparah for R. Hiyya (ca. 200) and his sons! For when the Torah 
was first forgotten by Israel, Ezra came up from Babylon and established it 
(anew). When it was forgotten again, Hillel the Babylonian (ca. 20 BCE) came 
up and established it. When it was forgotten once more, R. Hiyya and his sons 
came up and established it.” ll See the baraita in b. Yebam. 70A at § Luke 8:3 A, 
#2; see SNum 35:34 § 161 (62B) at § Luke 24:26, I, #2, n. h. — See also 
Josephus, J. W. 5.9 toward the end: “Accept as a recompense for our salvation 
my (Josephus’) blood; and I myself am ready to die if you are willing to be wise 
after me (after my death).” 


9:4: Theirs is the sonship and the glory and the 
covenants and the giving of the law and the temple 


service and the promises. 


1. hé huiothesia “sonship, childship.” The rabbis lack a corresponding abstract 
formation. The Hebrew translation of the NT available to us (London 1852) 
makes do with ma'alath habbanim = the position of a child, the worth of a son. 
— On Israel being the children of God, see § Rom 1:3 A, A, #1, a; #2, a; and #3, 
a. 


2. hē doxa = hakkavod, Aram. yegara, “the glory,” namely God’s; yet, in 
rabbinic literature, we do not know of an example of this absolute use of kbwd 
and yqr' without the addition of a description of God. 


3. hai diathékai, the covenants or the making of covenants = habberithoth. It was 
not uncommon to speak of multiple covenants being made. 


Mekilta Exodus 23:19 (108A): “You are not to boil a kid in its mother’s milk” 
(Exod 23:19). R. Simeon ([ca. 150], though Yalqut is more probably correct with 
R. Ishmael [f ca. 135]) said, “Why is this said in three places (outside of Exod 
23:19 also in 34:26 and Deut 14:21)? Corresponding to the three covenants 
brytwt that God made with Israel: the one on Horeb and the other on the steppes 
of Moab and the third on Mount Gerizim and on Mount Ebal.” — The same is 
found anonymously in SDeut 14:21 § 104 (95B). |I A baraita in Sotah 37B: There 
were 48 covenants brytwt with every single commandment. See t. Sotah 8:10 
(311). — According to y. Sotah 7.21C.54, R. Simeon (ca. 150) even claimed that 
576 covenant makings happened because of each word in the Torah. This 
expressed the desire to illustrate the importance of the individual 
commandments. On the calculation of the numbers 48 and 576, see Bacher.131 


4. hé nomothesia, the giving of the law = mattan torah. 


Babylonian Talmud Berakot 58A: In a baraita it was taught in the name of R. 
Agiba (t ca. 135), “ ‘Yours, O Yahweh, is the greatness’ (1 Chr 29:11) relates to 
the splitting of the Sea of Reeds; ‘and the power’ (1 Chr 29:11) to the striking of 
the firstborn; ‘and the glory’ to the giving of the law mtn twrh; ‘and the honor’ to 
Jerusalem; ‘and the majesty’ the sanctuary.” || See b. Pesah. 118A at § Matt 21:9 
A, #1, n. a. | See b. Hul. 62B = b. Sukkah 13A at § John 19:29 B, #1. | 
Babylonian Talmud Zebahim 116A.30: But it is written, “Jethro took a burnt 
offering and animal sacrifices for Yahweh” (Exod 18:12). This was after the 
giving of the law mtn twrh l'tr. This would be right according to the view of the 
one who said, “It was after the giving of the law.” But according to the view of 
the one who said, “It was before the giving of the law qwdm mtn twrh,” what is 
there to be said? For it has been said: The sons of R. Hiyya (Judah and Hezekiah, 
ca. 240) and R. Joshua b. Levi (ca. 250). The one said, “Jethro was there (with 
Moses) before the giving of the law”; and the other said, “Jethro was there after 
the giving of the law.” According to the one who said “Jethro was there before 
the giving of the law,” it is thought that the Noachides presented peace meal 
offerings. Here the difference of opinion among the Tannaites underlies: “And 
Jethro, the priest of Midian, heard what God had done” (Exod 18:1). What 
information did he hear, so that he came and became a proselyte? R. Joshua (ca. 
90) said, “He heard about the war of Amalek....” R. Eleazar of Modiim said, 
“He heard about the giving of the law....” ll Mishnah Ta ‘anit 4.8: Likewise, it 
says, “Come out and look, you daughters of Zion, the king Solomon with the 
crown that his mother crowned him with on the day of his wedding and on the 
day of his heart’s joy!” “On the day of his wedding”: this pertains to the giving 
of the law mtn twrh; “and on the day of his heart’s joy”: this pertains to the 
building of the sanctuary—may it be built as soon as possible in our days, 
Amen! In Num. Rab. 12 (166C) “the day of his heart’s joy” is interpreted in 
relation to the giving of the law. — Differently, Midr. Song 3:11 (108B); Exod. 
Rab. 52 (104D) and Pesig. 5A. || Babylonian Talmud ‘“Abodah Zarah 9A: mmtn 
twrh 'd hsht' “from the giving of the law until now.” 


5. hé latreia, the temple service, sacrificial cult, service of God = ha'avodah. 


Mishnah ’Abot 1.2: Simeon the Righteous (I, ca. 300; I, ca. 200 BCE) was 
among the remnant of the great synagogue (in hands of which lay the leadership 
of the body politic in the period after Ezra). He used to say, “The world stands 
on three things: on the Torah, on the temple service h'bwdh, and on the 
demonstration of deeds of love.” | Only after the destruction of the temple was 
prayer designated as avodah. A baraita in b. Taʻan. 2A: “To love Yahweh your 
God and to serve him with your whole heart” (Deut 11:13). What service 'bwdh 
is it that occurs in the heart? Say: “This is prayer tpylh.” — The same is found in 
more detail in SDeut 11:13 § 41 (80A); see § Rom 1:9 B. | ha'avodah = “By the 
temple service!” commonly serves as a formula of assurance; see examples at § 
Matt 5:36 F, n. f. 


6. hai epangeliai, the promises = hahavtachoth (sing. havtachah). See § Rom 
4:13 A, #2. 


9:5 A: Theirs are the fathers and from them is the 
Christ (Messiah). 


hoi pateres, the fathers = avoth. — The apostle mentions the fathers because it 
was their ancestry whom Israel had to thank for God’s gift of the Messiah. At the 
mention of the fathers, a Jew thought above all of their merit zakhuth, which 
assists their descendants (see further under § Rom 9:6). — Later midrashim 
report encounters between the Messiah and the fathers, some of which happen 
before the dawn of the messianic time in the garden of Eden, and some of which 
happen after the start of the messianic time on earth; see Midrash Conén 
(Jellinek, Beth ha-Midrash 2.29) at § Luke 24:26, I, #2, n. p and Pesiq. Rab. 37 
at § Luke 24:26, I, #2, n. m. 


9:5 B: Who is over all, God be praised forever, Amen! 


On doxologies, see § Rom 1:25. 


9:6: Not all who are (stem) from Israel are Israel. 


The idea that simply stemming from Israel does not make a person a true 
Israelite and a true child of God, but rather that an Israelite is a child of God only 
when he does the will of God, is also expressed by some rabbinic scholars.a Yet 
this idea did not gain acceptance in broader circles. It was repressed by another 
chain of thought that can be ordered like this: whoever stems from the fathers of 
Israel has a share in their advantages and virtuesb and therefore also in their 
merit.c As the Israelites also relate to God, they are and remain, by the power of 
their stemming from the fathers, God’s childrend and will therefore one day all 
have a share in the future world;e the only one excluded from the future world 
will be the one who has separated himself from Israel, whether outwardly by 
removing the mark of the covenant on his body,f or inwardly by denying the 
future life.g 


a. A baraita in b. Qidd. 36A: “You are children to Yahweh your God” (Deut 
14:1). “When you are led like children, you are called children; but when you are 
not led like children, you are not called children.” These are the words of R. 
Judah (ca. 150). — The opposing view that follows is represented by R. Meir 
(ca. 150); see the continuation of the citation in n. d. || Additional passages that 
belong here are found at § Matt 5:9, #2 and § Gal 3:7; see also y. Ned. 3.38A.55 
and Gen. Rab. 53 (34A) § Rom 9:7, #2. 


b. Mekilta Exodus 15:2 (44B): “The God of my father, whom I will exalt” (Exod 
15:2). (The community of Israel says,) “I am a queen, the daughter of kings; a 
beloved one (of God), the daughter of beloved ones (the fathers); a holy one, the 
daughter of holy ones; a pure one, the daughter of pure ones. Like a person who 


went to be engaged to a woman; soon he was ashamed of her, soon he was 
ashamed of her family, soon he was ashamed of her relatives. But I am not so 
(God is not ashamed of me when I address him with ‘ “my” God,’ and also not 
when I address him with ‘God of my “fathers” °); rather, I am a queen, the 
daughter of kings etc.,” as above. — Meaning: If the ancestor is holy, so too are 
the descendants holy. 


c. On the merit of the fathers see § Luke 24:26, I, #2, n. f and § Matt 3:9 A, #3. 
— That participation in the merit of the fathers is conditioned solely by bodily 
descent from them follows from the fact that proselytes have to do without them, 
since they lack this descent (see § Matt 3:9 A, #4). 


d. Babylonian Talmud QidduSin 36A (continuation of b. Qidd. 36A in n. a): R. 
Meir said, “Whether in this case or that case (whether you are led as children or 
not), you are (always) called children; as it is said, ‘They are witless children 
(but still children!)’ (Jer 4:22). Further, ‘children, who cannot be relied on’ (Deut 
32:20); further, ‘Seed of wrongdoers, unholy sons’ (Isa 1:4); further, ‘It will 
happen, instead of it being said to them, “You are not my people,” it will be said, 
“sons of the living God” ’ (Hos 2:1). What is meant by ‘further’ (for the three 
last supporting passages)? If you should say, ‘witless (Jer 4:22), yes, they are 
called children then; but if they cannot be relied on, then they are not called 
children,’ then come and hear: it says further, ‘children, who cannot be relied on’ 
(Deut 32:20). And if you should say, ‘If they cannot be relied on, yes, in that 
case they are called children. But if they are idolaters, then they are not called 
children,’ then come and hear: it says further, ‘Seed of wrongdoers, unholy sons’ 
(Isa 1:4). And if you should say, ‘Unholy sons, yes, in that case they are called 
children, but they are not called proper (excellent m'lyy') children,’ then come 
and hear: it says further, ‘It will happen, instead of it being said to them, “You 
are not my people,” it will be said, “sons of the living God” (Hos 2:1)’ (Rashi: 
‘because of repentance’ ).” — Here belong also the numerous passages in which 
the Jewish scholars fight back against the objections of dissenters who hold that 
the Israelites are no longer God’s people or God’s children; see Midr. Ha-gadol 
on Lev 26:9; b. Hag. 5B; b. B. Bat. 10A; b. Yoma 56B at § Rom 2:19f., #2, n. c; 
Midr. Abba Gurion 41A at § Matt 4:17 A, #1, near the end; b. ‘Abod. Zar. 4A at 
§ Luke 7:41; there are also those passages in which the claim of Christians to be 


the true Israel is rejected: see Midr. Song 7: 3 (127A) at § Rom 3:9 A, #1, n. C; 
Pesiq. Rab. 5 (14B) at § Matt 5:9, #2. — Reference can also be made to SDeut 
1:27 § 24 (70A): “Because of Yahweh’s hatred toward us” (Deut 1:27). Is it 
possible that God hates Israel? (The question is to be categorically answered in 
the negative. The Israelites as sons of “beloved ones” are in all circumstances 
also themselves “beloved ones” of God; see Mek. Exod. 15:2 in n. b.) Behold, it 
was Said long ago: “I have loved you, says Yahweh” (Mal 1:2). Rather, they hate 
God! A common proverb is: Whatever is in your heart against your friend is that 
which is in his heart against you. (Israel imputes hatred to God, because it itself 
hates God.) 


e. Mishnah Sanhedrin 10.1: All Israel has a share in the future world. — See 
Justin Martyr, Dial. 140: “Your (the Jews’) teachers think that to those who are 
from Abraham’s seed according to the flesh, even if they are sinners and 
unbelievers and disobedient to God, will be given the eternal kingdom.” 


f. Babylonian Talmud ‘Erubin 19A: What is written, “Those who go through the 
valleys of tears (of gehenna)” (so Ps 84:7 according to the midr.): this pertains to 
those who were found guilty of gehenna in that hour, and our father Abraham 
comes and makes them rise up (after expiation of their guilt) and accepts them, 
except for the Israelite, who lay with a non-Jewish woman, whose foreskin is 
pulled forward, so that he (Abraham) does not recognize him (as an Israelite). — 
This is the passage that draws the broadest circle of those who are saved from 
gehenna for eternal life; see the excursus “Sheol, Gehenna, and the Garden of 
Eden,” II, #5. — See passages that are interested in other categories of those 
who are excluded from blessedness at § Matt 23:13 B; see also SNum 15:31 at § 
Acts 21:21. 


g. Mishnah Sanhedrin 10.1: These are those who have no share in the future 
world: whoever says, “There is no resurrection of the dead (and thereby also no 
future world) ...” (see the whole passage at § Matt 23:13 B). ll See y. Ned. 
3.38A.55 and Gen. Rab. 53 (34A) at § Rom 9:7, #2. 


9:7: In Isaac your seed will be named (Gen 21:12). 


1. Septuagint Genesis 21:12: en Isaak kléthésetai soi sperma = Rom 9:7. — 
Targum Onkelos: “Through (in) Isaac sons will be named for you.” — Targum 
YeruSalmi I: “Through (in) Isaac sons will be named for you, but this son of the 
servant girl (Ishmael) will not be listed in your genealogy mithyaches bathrakh 
la (= will not be counted as your offspring).” 


2. As the apostle infers from Gen 21:12 that only the children of the promise are 
reckoned as Abraham’s seed, so the midrash infers that only those who confess 
two worlds, that is, those who confess the resurrection and the judgment, belong 
to Abraham’s descendants. 


Jerusalem Talmud Nedarim 3.38A.55: (If someone says,) “I pledge that I will 
have no benefit from the Noachides,” such is allowed him from Israelites (for 
these do not belong to the Noachides), but it is forbidden him from the nations 
(the non-Israelites); “that I will have no benefit from Abraham’s seed zr' 'brhm,” 
such is forbidden to him from Israelites, but allowed from the nations.!°2 The 
Ishmaelites are not included in the general expression “Abraham’s seed”; for “in 
Isaac your seed will be named” (Gen 21:12; and the Ishmaelites do not stem 
from Isaac). Further, Esau is not included in the general expression “Isaac’s 
seed.” R. Judan b. Shalom (ca. 370) said, “ ‘In Isaac’ (it says in Gen 21:12): in 
one part of Isaac (not Isaac in his entirety).” R. Huna (ca. 350) said, “The b 
(before ytshg in Gen 21:12) means ‘two’: the son (of Isaac is meant in Gen 
21:12) who will obtain two worlds one day, this world and the future world (so 
only Jacob’s progeny belong to the seed of Isaac, because only they confess two 
worlds).” || Genesis Rabbah 53 (34A): (“In Isaac your seed will be named” [Gen 
21:12].) R. Judan (ca. 350) said, “ ‘Isaac’ is not written here, but rather ‘in Isaac’ 
(i.e., in one part of him).” R. Azariah (ca. 380) said in the name of Bar Hittaia 
(ca. 3502), “The b (before ytshq in Gen 21:12) means ‘two’: in the one who 
confesses two worlds (your seed will be named).” R. Judan b. Shalom (ca. 370) 


said, “ ‘Remember his wonders that he has done, his signs, and the judgments of 
his mouth, seed of Abraham, his servants, sons of Jacob, his chosen one’ (Ps 
105:5f). As a sign (of belonging to the seed of Abraham, says God) I have given 
the one who expresses (confesses) with his mouth:!%3 ‘Whoever confesses two 
worlds will be named your seed; but whoever does not confess two worlds will 
not be named your seed.’ ” — The same is found in briefer form in Midr. Ps. 105 
§ 1 (225A). 


9:8: Children of the flesh. 


On the expression, see Tg. Yer. I Num 23:19 at § John 3:6. 


9:10: Who received seed from one man, our father 
Isaac. 


1. ex henos. Genesis Rabbah 63 (39C): “Isaac prayed to Yahweh concerning 
lenokhach (literally: with opposite) his wife” (Gen 25:21). This teaches that 
Isaac lay stretched out here and she there (opposite him). And he said, “Lord of 
the world, all the children that you will give me, may they be from that righteous 
woman!” She too spoke thus, “All the children that you will give to me, may 
they be from that righteous man!” 


2. koité = bed, sexual intercourse. In the LXX also = ejaculation of semen; so 
Num 5:20: kai edoke tis tén koitén autou en soi “if anyone put his ejaculation of 
semen into you”; the word in the text is: shekhoveth = ejaculation of semen; Tg. 
Onk.: shekhuvta. — More fully: koité spermatos = ejaculation of semen; LXX 
Lev 15:16: anthropos, ho an exelthé ex autou koité spermatos, the word in the 
text is: shikhvath zera'. Further examples are found in LXX Lev 15:17. 32; 


18:20; 22:4. — If one understands koité metonymically in the sense of 
“progeny,” reference can be made to the fact that, for the rabbis, mittah “bed, 
marriage bed” also has the meaning “progeny.” 


Babylonian Talmud Pesahim 56A: R. Simeon b. Laqish (ca. 250) said, “ ‘Jacob 
called his sons and said, “Gather together so I may proclaim to you” ’ (Gen 
49:1). Jacob wanted to reveal to his sons the end of days; then the Shekinah went 
out of him (and with it the prophetic gift). He said, ‘Should there be—God 
forbid chas weshalom!—in my progeny bmytty (literally: in my marriage bed) 
anything useless (reprehensible), as in the case of Abraham, from whom Ishmael 
issued forth, or as in the case of my father Isaac, from whom Esau issued 

forth?’ ” || Leviticus Rabbah 36 (133C): Why in the case of Abraham and Isaac is 
the word 'p (= “also” and “anger”) said, while the word 'p is not said in the case 
of Jacob? Because his (Jacob’s) progeny mttn (literally: his marriage bed) was 
immaculate before him. From Abraham issued Ishmael and all the sons of 
Keturah; from Isaac issued Esau and all the chiefs of Edom. But as concerns 
Jacob, his progeny myttw was immaculate: all his sons were righteous men. 


9:11 A: When they had not yet been born or done 
anything good or bad. 


The Haggadah, however, tells of all kinds of bad things that Esau carried out 
already in his mother’s womb; see Gen. Rab. 63 (39C) with parallels at § John 
9:2, n. a. 


9:11 B: So that the electing purpose of God might exist 
not on the basis of works but rather on the basis of 
(the will of) the one who calls. 


A kat’ eklogén prothesis tou theou ouk ex ergon all’ ek tou kalountos is depicted 
in the following: 


Babylonian Talmud Niddah 16B: R. Hanina b. Papa (ca. 300) said in a 
presentation, “The angel that is appointed over conception is called Layela.1*4 He 
takes the drop of semen, sets it before God and says before him, ‘Lord of the 
world, what is to come into being from this drop? A strong man or a weak one? 
A wise one or a simple one? A rich one or a poor one? But whether a godless or 
righteous one is to come into being, he does not ask.’ ” This corresponds to the 
words of R. Hanina (ca. 225); for R. Hanina said, “Everything lies in the hand of 
heaven with the exception of (a person’s) fear of God. As it says, ‘And now, 
Israel, what does Yahweh your God demand of you, except that you fear Yahweh 
your God!’ (Deut 10:12).” (Thus, a person’s fear of God is a divine demand, the 
fulfillment of which depends on the will of the person.) The saying of R. Hanina 
is also in b. Ber. 33B and b. Meg. 25A. | Babylonian Talmud Sotah 2A: Rab 
Judah (f 299) said that Rab (f 247) said, “40 days before the formation of the 
embryo (i.e., in the hour of conception) a voice goes out from heaven that says, 
‘The daughter of this or that one is to be granted to this or that one, the house of 
this or that one to this or that one, the field of this or that one to this or that 

one!’ ” A parallel is found in b. Sanh. 22A. | See Tanh. pqwdy 127A at § John 
1:1 A, C, #3. 


9:12: The greater will serve the smaller. 


Septuagint Genesis 25:23: kai ho meizon douleusei tō elassoni = Rom 9:12. — 
Targum Onkelos formulates this passively: “And the great one will be subjected 
yishta'aveid to the small one.” — Targum YeruSalmi I: “And the great one will 
be subjected to the small one, if the sons of the small one observe the 
commandments of the Torah.” | Leqach Tob Gen 25:23 (1.60B): R. Huna (ca. 
350) said, “If Jacob merits it (or has merits zakhah), the great one will serve the 
small one; but if not, the small one will serve the great one. And likewise, it 


says, ‘If you (Esau) strive, though, you will shatter his (Jacob’s) yoke on his 
neck’ (Gen 27:40).” — Genesis Rabbah 63 (39D) should be understood 
accordingly: “The great one will serve the small one” (Gen 25:23). R. Huna said, 
“If he (Jacob) merits it, (Esau) will serve; but if not, he (Esau) will be served 

yy bd (by Jacob).” — See a further parallel in Midr. Ps. 9 § 7 (43A). 


9:13: Jacob I loved, but Esau I hated. 


Septuagint Malachi 1:2f.: kai ēgapēsa ton Iakob, ton de Hésau emisésa. — The 
targum mitigates the expression: “I loved Jacob and removed (= cast away) 
raheigeith Esau.” | See Tanh. trwmh 100A at § Matt 15:26, n. f. ll TanhumaB 
trwmh § 7 (46B): “You are to make carpets of goat hair” (Exod 26:7). This is 
what is written, “I have loved you, says Yahweh” (Mal 1:2). Who said this 
verse? Malachi said it. When? In the hour when he punished the Israelites, 
Malachi said to them, “Will a human being fleece (rob, gava') God?” (Mal 3:8). 
They answered him, “How do we fleece you?” (Mal 3:8). Our teachers said, “He 
(God) punished the generation of Malachi, and they answered him. He said to 
them, ‘Will a human fleece God?’ ” R. Levi (ca. 300) said, “This (namely qava’) 
is an Arabic word. (For the rabbis, qava', Aram. qeva' means ‘to determine, 
decide’). An Arab comes to speak with someone else; then the latter says to him, 
‘Do you want to rob us h't gwzlynw, do you want to fleece us qwb'ynw? (gzl and 
qb' are thus synonyms.) Will a human fleece God?’ Then he said, ‘And you say, 
“How do we fleece you?” “The tithe and the offering” (Mal 3:8); for they did not 
set them apart, as they should have.’ Then he said to them again, ‘ “Is Esau not 
Jacob’s brother”? (Mal 1:2).’ And you say, ‘ “Wherein did you love us?” (Mal 
1:2). According to the custom of the world, when a man has sons, a firstborn and 
a younger one, who receives the most? The firstborn: Esau came out first, as it 
says, “The first came out, red” (Gen 25:25). He would have been designated to 
receive two portions, but I did not proceed thus. Instead, Jacob received two 
portions, this world and the future world.’ Esau spoke thus to Jacob, ‘ “We will 
decamp and move on ...” (Gen 33:12), we will both indulge in the world!’ But 
Jacob answered him, ‘Take your world there and move on; as it is said, “May my 
lord go before his servant ..., until I come to my lord at Seir” (Gen 33:14). ” R. 
Jacob (which one?) said, “I have gone through all of Scripture (to see) whether 


Jacob came to Seir or not, but I have not found it. And when will he get there? In 
the future, as it is said, ‘And liberators will go up onto Mount Zion, to judge the 
mountain of Esau’ (Obad 1:21). Therefore, ‘And I loved Jacob’ (Mal 1:2). Jacob 
is united with Esau in this world, but Esau is not united with Jacob in the future 
world. Solomon said, ‘It (so the midr. cites the verse) will belong entirely to you 
alone and to no other alongside you’ (Prov 5:17).” — The same is found in Tanh. 
trwmh 101B. | Numbers Rabbah 23 (193C): You find that the desert will one day 
be inhabited land and that the inhabited land will one day be a desert.” How do 
we know that the inhabited land will one day be a desert? “And Esau I hated, 
and I will make his mountain a wasteland” (so Midr. Mal. 1:3). And whence 
comes the idea that the desert will one day be inhabited land? “I will make the 
desert a pool of water and the dry land into springs” (Isa 41:18). |I Pesigta 
Rabbati Supplement 1 (193B): “God seeks the persecuted” (i.e., he looks after 
him; so Eccl 3:15 according to the midr.).... Likewise, Esau persecuted Jacob: 
“Since he persecuted his brother with the sword and killed his compassion” 
(Amos 1:11). Then God said, “I love the persecuted and hate the persecutor, ‘and 
Esau I hated’ (Mal 1:3). But as concerns Jacob: ‘and I loved Jacob’ (Mal 1:2).” 
— See the parallel Lev. Rab. 27 (123C) at § Matt 5:10, #1. ll See Tanh. trwmh 
100A at § Rom 2:11, #3, n. a. 


9:15: I will be gracious to whom I will be gracious, 
and I will have mercy on whom I will have mercy. 


Septuagint Exodus 33:19 = Rom 9:15. — Targum Onkelos: “I will be gracious to 
whom I want to be gracious, and I will have mercy on whom I want to have 
mercy.” — Targum YeruSalmi I: “I will spare who deserves to be spared, and I 
will have mercy on the one who deserves mercy.” || Exodus Rabbah 45 (101A): 
Moses said, “Let me see your glory” (Exod 33:18). He wished to have firm 
ground under his feet concerning the recompense of the righteous and the rest of 
the godless.... “And I will remove my hand” (Exod 33:23); God said to him, “T 
will let you see the recompense of the righteous that I will give them then at the 
end of days....” What is written before that? “He said, ‘I will make all my 
beauty pass by your face’ ” (Exod 33:19), the measure (the property) of 
goodness and the measure of punishment, “and I will be gracious to whom I will 


be gracious” (Exod 33:19): in that hour God showed him all the treasures of the 
recompense that have been prepared mtwgqnyn for the righteous. And he (Moses) 
said, “This treasure, to whom does it belong?” And he answered him, “To the 
one who gives alms” (‘wshh mtswt = poiein eleēmosynēn in Matt 6:2). “And this 
treasure, to whom does it belong?” “To those who raises orphans.” And so it was 
with treasure after treasure. Later he saw a great treasure. He said, “This 
treasure, to whom does it belong?” He answered him, “To the one who can 
(point to the merit of works), I will give to him from his recompense (entitled to 
him); but whoever has nothing, with him I act at no cost chinnam (without him 
having a claim, thus = from grace) and I will give to him from this (treasure); as 
it says, ‘I will be gracious to whom I will be gracious’ (Exod 33:19). I will be 
gracious to whom I will be gracious, to whom I wish to be gracious sh'ny mbqsh 
Ichwn; and likewise, ‘And I will have mercy on whom I will have mercy’ (Exod 
33:19).” 


9:16: Of the merciful (gracious) God. 


ho eleon theos. — In rabbinic usage, simply rachum, rachaman, Aram. 
rachamana = the “Merciful One” was used quite frequently as a designation for 
God. 


a. rchwm. See § Matt 5:34, #3 and the citation from m. Sebu. 4.13 at § Matt 
5:34, #3, n. b. — The earliest example is Sir 50:19: “And all the people of the 
land gave praise in prayer before the Merciful One liphnei rachum.” — The 
Greek: katenanti eleémonos. 


b. rchmn. Tosefta Baba Qamma 9.30 (366): R. Judah (ca. 150) said in the name 
of Rabban Gamaliel (ca. 90), “Look, it says, ‘He will grant you mercy and have 
mercy on you and increase you’ (Deut 13:18). Let this be a sign (of truth) in your 
hand: as long as you are merciful, the Merciful One rchmn will have mercy on 
you.” 


c. rchmn'. See the excursus “Memra of Yahweh,” #3, A, n. b and at § 1 Cor 6:16, 
#2,n. i. 


9:17: I have raised you (caused you to arise) precisely 
so that I might show my power in you, and so that my 
name might be proclaimed in all the earth. 


Exodus 9:16 according to the base text: “But I have allowed you to remain 
he'emadtikha so that I might make you see my power, and so that my name 
might be proclaimed in all the earth.” — Septuagint: “And you have been kept 
dietérethés so that I might show my strength in you, and so that my name might 
be proclaimed in all the earth.” — The apostle follows the LXX, except for the 
fact that he has taken the verb he'emid not in the sense “allow to remain,” but 
rather in the meaning commonly used in his time “to cause to arise.” — Targum 
Onkelos: “But I have allowed you to remain, in order to make you see my 
strength, and so that the power of my name might be recounted in all the earth.” 
— Targum YeruSalmi I: “But indeed, not for your good have I allowed you to 
remain, but rather in order to make you see my strength, and so that my holy 
name might be recounted (proclaimed) in all the earth.” || Exodus Rabbah 12 
(75A): “For otherwise I would have stretched out my hand” (Exod 9:15). God 
said to him (pharaoh), “Do you think, blasphemer, that I could not destroy you 
from the world? Learn from the plague of pestilence at the time when I sent that 
pestilence: if I had send it against you and against your people (and not simply 
against the livestock [Exod 9:3]), you would have been destroyed from the earth. 
But I did not send it against you, only so that I might show you the power of my 
strength and so that my power might be proclaimed in all the earth. This is what 
is written; ‘But I have allowed you to remain for this reason ...’ (Exod 9:16).” | 
Mekilta Exodus 14:28 (39B): “ ‘And the water turned back and covered the 
chariots ...; not one among them remained’ (Exod 14:28); (the water covered) 
pharaoh too.” These are the words of R. Judah (ca. 150); for it says, “The 
chariots of pharaoh and his army he cast into the sea” (Exod 15:4). (R. Judah 
interprets 'd 'chd in Exod 14:28 as = “not even one.”) R. Nehemiah (ca. 150) 


said, “(The water covered everyone) with the exception of pharaoh. Concerning 
him Scripture says, ‘For this reason I have let you remain ...’ (Exod 9:16).” (R. 
Nehemiah interprets 'd 'chd: “up to one” = “with the exception of one,” namely 
pharaoh.) I (Greek) Sirach 16:14: “The Lord hardened pharaoh not to recognize 
him, so that his deeds (in him = LXX and Rom 9:17) might be known to 
everything under heaven. To all creation his mercy is evident, and he assigned 
his light and darkness to the diamond tō adamanti.” —These verses, transmitted 
by only two Greek manuscripts (106 and 248), but also by the Syriac and Arabic, 
were considered ungenuine up until now. This judgment must now be given up 
because the verses are found also in Hebrew Sirach 16:15, though with a 
different Tendenz: “Yahweh hardened the heart of pharaoh, who (= because he, 
not a final clause like the Greek) did not recognize him; for his works are 
evident under heaven (thus he would have been able to recognize him). His 
mercy was shown (was revealed) to all his creatures, and he assigned his light 
and his praise shbchw to the children of men bny 'dm.” — Instead of shbchw, 
Solomon Schechter reads with the Greek and Syriac chshkw “his darkness”; the 
Greek turned bny 'dm into adamas. 


9:18: He is gracious to whom he wishes, but he 
hardens whom he wishes. 


Exodus Rabbah 13 (75C): “I have hardened his (pharaoh’s) heart” (Exod 10:1). 
R. Yohanan (ft 279) said, “On the basis of this passage the heretics (minim) have 
taken the opportunity (literally: an opening of the mouth) to say, ‘It was not up to 
him to repent; for it says, “I have hardened his heart” ’ (Exod 10:1).” R. Simeon 
b. Laqish (ca. 250) responded to him, “May the mouth of heretics be plugged! 
Rather it says, ‘He mocks mockers’ (Prov 3:34). God warns a person once, 
twice, three times, and if he (then) does not go into himself (does not turn in 
repentance), he shuts his heart to repentance, in order to punish him with that by 
which he has sinned. So too it was with pharaoh, the blasphemer: after God had 
sent word to him five times and he did not bother with his words. God said to 
him, “You have made your neck hard and hardened your heart. Behold, I will add 
impurity to your impurity.’ This is what the words ‘I have hardened his heart’ 
mean. What does ‘I have hardened’ ytdbkh mean? That God made his heart like 


liver dvekhak; for if this is cooked a second time, it gets hardened (read instead 
of systr' with Dalman, Wörterbuch: sysiretse'i = stereOsis solidifying). In this 
way, the heart of pharaoh became like liver so that he did not accept God’s 
words. This is what the words ‘I have hardened his heart’ mean.” 


9:19: Who can resist his will? 


Targum Job 9:12: “See, he destroys a person in the world, and who will raise an 
objection against him? Who will say to him, ‘What are you doing?’ ” || Daniel 
4:32: “All those who dwell on the earth are considered as nothing. He acts 
according to his will with the host of heaven and with the inhabitants of the 
earth, and there is no one who could oppose his hand and say to him, ‘What are 
you doing?’ ” | Wisdom 11:21: “For your great power is always there for you to 
command, and who will resist the strength of your arm antistésetai?” — Wisdom 
12:12: “Who will say, ‘What have you done?’ Or who will resist antistésetai 
your judgment?” 


9:20 A: Who are you to talk back to God? 


See Tg. Job 9:12 above at § Rom 9:19. || Midrash Ecclesiastes 7:16 (36B): “Do 
not be entirely righteous and do not act overly wise” (Eccl 7:16). “Do not be 
entirely righteous,” more than your creator. The passage speaks of Saul; as it is 
written, “And Saul came to the city of Amalek ...” (1 Sam 15:5). R. Huna (ca. 
350) and (= in the name of) R. Bannaiah (ca. 220) said, “Saul began to fight 
against his creator. He said, ‘God said, “Go and strike Amalek” (1 Sam 15:3). If 
the men sinned, how did the women sin and how did the children sin and how 
did the cattle and oxen and donkeys sin (so that they were all exterminated)?’ 
Then a voice went out from heaven and said, ‘Do not be entirely righteous more 
than your creator!’ ” The rabbis said, “He began to fight about the calf whose 
neck it to be broken,” and they said, “Scripture says, ‘They should break the 


cow’s neck there in the valley’ (Deut 21:4); that one killed and this one has its 
neck broken! If a person sinned, how did the cattle sin?” Then a voice went out 
from heaven and said, “Do not be entirely righteous!” — Parallels are found in 
Midr. Sam. 18 § 2 (50A); b. Yoma 22B, though here R. Mani (II, ca. 370) is the 
author. 


9:20 B: The figure does not say to its maker: Why 
have you made me thus? 


Isaiah 45:9: “Will the clay tin'a say to its maker, ‘What are you making there?’ 
Or your work, ‘He has no hands’?” — Septuagint: mé erei ho pélos to keramei, 
ti poieis hoti ouk ergazé, oude echeis cheiras? mé apokrithésetai to plasma pros 
ton plasanta auto; — targum: “Is it possible for the clay to say to tina the one 
working on it, ‘You have not worked on me’? Or (for) your work (to say), ‘He 
has no hands’?” (It could also be translated: “You have not worked on me”? or 
“Your work has no handles”? || Isaiah 29:16: “O your perversity! Or should the 
potter be regarded as clay, so that the handiwork should say of its maker, ‘He has 
not made me’? And the figure say of its maker, ‘He understands nothing’?” — 
Septuagint: ouch hos pélos tou kerameos logisthésesthe? mē erei to plasma tō 
plasanti auto, ou sy me eplasas? ē to poiéma tō poiésanti, ou synetOs me 
epoiésas; — targum: “Do you wish to reverse your actions? Behold, like clay in 
the hand of the potter, so you are regarded before me! Is it possible for the clay 
to say to the one working on it, “You have not worked on me’? or for the creature 
to say to its creator, “You do not know (understand) me’?” — Genesis Rabbah 24 
(15D): R. Hoshaiah the elder (ca. 225) opened his talk with, “ ‘Woe to those who 
bury themselves deep before Yahweh to cultivate secret counsel and whose 
works happen in darkness, so that they say, “Who sees us and who sees through 
us?” ’ Like an architect arkiteqtos (so read instead of 'rbytwqtws), who built a 
city: Inner chambers and canals and caverns. After some time, he became the tax 
collector, and the citizens of the city hid themselves before him in the inner 
chambers and in the caverns. He said to them, ‘I am the one who built the 
caverns; why do you hide from me like this?’ Likewise, woe to those who hide 
themselves deep before Yahweh to cultivate secret counsel and whose works 
happen in darkness. ‘O your perversity! Or should the potter be regarded as 


clay?’ (Isa 29:16). They make the figure equal to the maker, the plant to the 
planter. ‘So that the handiwork says of its maker, “He has not made me?” And 
the figure say of its maker, “He understands nothing?” ’ ” | See the narrative in 
b. Ta‘an. 20A at § Matt 5:24 B, #1. 


9:21: Or does the potter not have power over the clay 
to make from the same lump one vessel for honor but 
the other for ignominy? 


1. On the whole sentence, see: 


Isaiah 29:16; 45:9 at § Rom 9:20 B; also see Isa 64:7; Job 10:9; 33:6; but 
especially Jer 18:3—10. | (Greek) Sirach 33:13 (= 36:13 in Fritzsche): “As the 
potter’s clay is in his hand and all his action (with it happens) according to his 
pleasure: so are humans in the hand of the one who made them, to repay them 
according to his decision.” || Wisdom 15:7: “For even the potter, kneading weak 
earth laboriously, forms each single (vessel) for our use. But from the same clay 
he is accustomed to form both vessels that serve for pure dealings and those that 
serve for the opposite, but all in the same way. But what the usage is for each 
one of both kinds, of that the pot-maker is the judge.” || Babylonian Talmud 
Berakot 32A: R. Hama b. Hanina (ca. 260) said, “If these three passages of 
Scripture did not exist (in which Israel’s religious-moral behavior is traced back 
to God), the feet of those who hate Israel (i.e., the feet of godless Israelites, see § 
Matt 3:17 A, #29, n. i, S-B footnote) falter. The one where it is written, ‘On that 
day I will ... gather together what has been scattered and what I have harmed 
hd'wty’ (Mic 4:6) (i.e., in the sense of the midr.: which I have done fiercely). The 
other where it is written, ‘Behold, like the clay in the potter’s hand, so you are in 
my hand, house of Israel!’ (Jer 18:6). And the third, where it is written, ‘I will 
remove the heart of stone from your body and give you a heart of flesh’ (Ezek 
36:26).” — In b. Sukkah 52B, R. Yohanan (f 279) is the author. || Genesis 
Rabbah 72 (46C): We have learned, “(If someone calls [to God] about something 
past, it is an invalid prayer.) How so? If his wife is pregnant and he said, ‘May it 


be (God’s) will that my wife give birth to a male,’ it is not an invalid prayer (m. 
Ber. 9.3).” Those from the school of R. Yannai (ca. 225) said, “The Mishnah 
deals with a woman who (already) sits on the birthing chair.” R. Judah b. Pazzi 
(ca. 320) said, “Even in the case of a woman who (already) sits on the birthing 
chair, a change can (still) be brought about; this is what is written, ‘Do I not have 
power just like this potter to deal with you, house of Israel? Behold, like the clay 
in the potter’s hand, so you are in my hand, house of Israel!’ (Jer 18:6). Like this 
potter, after he has formed a jug, smashes it and makes another one, so I too will 
do: even on the birthing chair I will make a change.” — A parallel in briefer 
form is found in y. Ber. 9.14A.62. 


2. skeuos = keli, Aram. mana or mana, implement, garment, vessel. — kly is 
used in an especially broad way by the rabbis, even of abstract things and 
people. So the Mishnah concludes with the sentence: R. Simeon b. Halapta (ca. 
190) said, “Great is peace; for God has found no other vessel kly that holds 
blessing for Israel than peace shalom (only); as it says, “Yahweh will give 
strength to his people. Yahweh will bless his people with peace’ (Ps 29:11).” — 
This word was cited rather often, for example, in SNum 6:26 § 42 (12B); see the 
passage at § Matt 5:9, #1. — It is used about people in the following, for 
example: 


Babylonian Talmud Ta‘anit 20A, B, where it is recounted that R. Simeon b. 
Eleazar (so read [ca. 190]), responds to someone’s greeting with the words, 
“Fool, how stupid you are!” Then this one said, “Go and tell the master 
workman who created me: What an ugly vessel kly you have made!” See the 
whole passage at § Matt 5:24, B, #1. — Also see § 1 Thess 4:4. 


3. eis timén skeuos. See b. Ber. 27B and 28A: Some people came (after Rabban 
Gamaliel II [ca. 90] was removed from office) and said to R. Eleazar b. Azariah, 
“Ts it pleasing to the lord to be the one who presides over the house of learning 
(in Gamaliel’s place)?” He answered them, “I will go and confer with the people 
of my house (my family).” He went and conferred with the members of his 
family. She (his wife) said to him, “Perhaps they will remove you (soon from 


office)!” He answered her, “One day in possession of a vessel of honor (man 
yeqar, so the Munich manuscript; ed. Amsterdam 1644ff.: cup of honor kasa 
demogera) (then I am satisfied). Tomorrow it may be shattered!” 


9:22: Vessels of wrath, prepared for destruction. 


1. skeué orgés. — kelei za'mo “vessels = weapons of his wrath” (Isa 13:5; Jer 
50:25) is formally the same but different in content. — Septuagint Jeremiah 
27:25: skeué orgés autou. Targum: yt mny ks dlwt qdmwhy = “the vessels of the 
cup of the curse before him.” — Likewise, Tg. Isa. 13:5; however, LXX: hoi 
hoplomachoi autou = “his weapon fighters.” 


2. katértismena eis apoleian. — See the Hebrew synonyms for katartizein or 
hetoimazein at § Matt 25:34 B. — Concerning zimmen mentioned there, 
reference may here be made to b. Ber. 8B: “I have commanded my devoted 
ones” (Isa 13:3). Rab Joseph (f 333) taught as a tannaitic tradition, “Here the 
priests are meant, who are devoted and prepared (or destined) hmqwdshyn 
umezummanin for gehenna (= eis apOleian).” — Likewise, concerning the verb 
kun presented there, here the following passages may be added: Midrash Psalm 
3 § 3 (18B): David said before God, “Lord of the world, it is evident and known 
before you that Bathsheba has been determined for me shnkwnh hyth ly since 
the six days of creation.” — The parallel in b. Sanh. 107A reads: r'wyh hyth = 
she was seen or determined. || Mekilta Exodus 14:15 (36B toward the bottom): 
R. Eleazar of Modiim (f ca. 135) said, “ ‘Why are you crying out to me?’ (Exod 
14:15). Because of the children of Israel I do not need any command: ‘My sons 
and the work of my hands command me!’ (Isa 45:11). Have they not long been 
overseen (mukhnim, taken into view, prepared) before me since the six days of 
creation; as it is written, ‘If these orders (of creation) depart from my face, says 
Yahweh (so read instead of 'ny y”y), the seed of Israel will not (l', as the verse is 
cited by the midrash) cease to be a people before me forever’ (Jer 31:35).” (From 
the eternal existence of Israel a parte post is inferred its eternal existence before 
God a parte ante.) 


9:23: Which he prepared beforehand for glory. 


On hetoimazein see § Matt 25:34 B. — In relation to Rom 9:23, Wettstein cites 
from a parable in Mek. Exod. 14:22 (37B): (The king said to his two sons:) “Vos 
ambo non praeparati estis nisi ad gloriam meam” |kbwdy l' kwwntm 'l'. These 
words should be translated: “You are concerned only about my honor.” This 
passage thus has nothing in common with Rom 9:23. 


9:25: As he says also in Hosea, “I will call what was 
not my people ‘my people,’ and those who were not 
beloved ‘beloved.’ ” 


1. hos en to HOsée legei = kmw sh'mr bhwsh’'; God or Scripture is to be 
understood as the subject. — So Midr. Eccl. 2:8 (13B): km’sh bysh'y’, that is,: 
kmw sh'mr bysh'yh, as he (God, Scripture) said in Isaiah; or: kmw shn'mr 
bysh'yh = as was said etc.; or: kmw shktb by’ = as he has written etc.; or: kmw 
shktwb by’ = as is written in Isaiah. — See § Mark 1:2f., #1 and § Rom 3:9 A, 
#3, n. k, S-B footnote. 


2. Hosea 2:25: “I will give reprieve to those who have not been given reprieve 
and say to the not-my-people, ‘You are my people,’ and it will say (to me), ‘My 
God!’ ” — Targum: “I will have mercy on those (or I will love those) who are 
not beloved because of their works (or: by their works), and I will say to those to 
whom I said, ‘Not my people,’ in truth, you are my people!’ And they will say 
(answer), ‘My God!’ ” — Septuagint Hosea 2:23 (= 2:25 in the original text): kai 
agapeso tén ouk égapémeneén, kai ero tō ou lao mou, laos mou ei sy; kai autos 
erei, kyrios ho theos mou ei sy. 


Babylonian Talmud Pesahim 87B: R. Eleazar (ca. 270) said, “Even in the hour of 
his wrath God is mindful of mercy; for it says, ‘For I will no longer have mercy 
on the house of Israel’ (Hos 1:6).” (Even in this word of condemnation, the 
expression “to have mercy” appears.) ... R. Yohanan (f 279) said, “From here 
(the scriptural proof can be adduced): ‘I will have mercy on the those who have 
not been granted reprieve’ (Hos 2:25).” ll Numbers Rabbah 2 (138C): R. Isaac 
(ca. 300) said, “God said to Israel, ‘I am the first for good and the last for evil.’ 
The first for good: ‘And I will say to the not-my-people, “You are my people’ ” 
(Hos 2:25). And after this it says, ‘And it will say (to me), “My God!” ’ (Hos 
2:25; read 'lhy instead of 'l chy, which is found in Hos 2:1). But with evil he 
speaks as the last one, ‘For you are not my people’ (Hos 1:9); and after this it 
says, ‘And I will not be yours’ (Hos 1:9).” 


9:26: And it will be in the place where it was said to 
them, “You are not my people,” there they will be 
called sons of the living God. 


1. Hosea 2:1: “And it will happen in the place where it is said to them (according 
to others: and it will happen, instead of it being said to them), ‘You are not my 
people,’ it will be said to them ‘sons of the living God.’ ” — Targum: “And it 
will happen in the place where they were exiled among the nations, when they 
transgressed the Torah, and where it was said to them, ‘You are not my people,’ 
they will be made great again, so that it will be said to them, ‘People of the 
eternally abiding God.’ ” — Septuagint Hosea 2:1 (= 2:1 in the original text): kai 
estai, en tō topo, hou errhethé autois, ou laos mou hymeis, kléethésontai kai autoi 
huioi theou zontos. 


See b. Qidd. 36A at § Rom 9:6, n. d; see the parallel in SDeut 14:1 § 96 (94A) at 
§ Rom 1:3 A, #3, a. | Numbers Rabbah 2 (138A): “And it will happen in the 
place where it was said to them: ‘You are not my people ...’ ” (Hos 2:1). Where 


was this said to them? When they committed that act (worshiping the golden 
calf), God called them “Moses’ people,” as it says, “Go, go down, for your 
people is acting perversely” (Exod 32:7). Immediately Moses girded his loins in 
prayer; as it says, “Moses sought to mollify Yahweh his God” (Exod 32:11). 
Like a king who saw his wife, how she kissed a eunuch. He said to her 
bridegroom (see § Matt 9:15 A), “I will dismiss her, I will cast her out, let her go 
to the house of her father!” He said to him, “Why?” “Because I met her as she 
kissed a eunuch.” He said to him, “Now she will give you handsome and strong 
sons (from the eunuch), who will go with you to war!” He answered, “Nothing is 
to be expected from the one who cannot beget at all. And because of such a 
thing, (said the bridegroom,) from which there is no gain, you get angry?” 
Likewise, it says, “Why, O Yahweh, should your wrath burn against your 
people?...” (Exod 32:11). Moses said to God, “The calf that the Israelites have 
made will now support you: it makes the torrents of rain fall down, and you 
make the dew break forth.” God said to him, “Is anything to be expected from 
this thing?” Moses answered him, “And if nothing actually exists in this thing, 
why are you angry? ‘Why, O Yahweh, should your wrath burn against your 
people?... Why should the Egyptians say?...” (Exod 32:12). “Remember 
Abraham ...” (Exod 32:13).” What is written after this? “And Yahweh relented 
concerning the disaster that he had said he would inflict on his people” (Exod 
32:14). “His people” (it says here, not: “Moses’ people”). Here you see, “And it 
will happen in the place where it was said to them, ‘You are not my people ...’ ” 
(Hos 2:1). | Numbers Rabbah 2 (138C): In the days of (the prophet) Hosea the 
Israelites provoked God. God began to put them in fear: “For they are children 
of whores ...” (Hos 2:6), “for she is not my wife ...” (Hos 2:4); “name it, ‘Not 
my people,’ for you are not my people” (Hos 1:9). But if he has let this slip out 
of his mouth for an hour, he did it only to bring them back to what is good. And 
he was not even able to bear it for one hour; but rather while he was still in that 
place, he backtracked, as it says, “And it will happen in the place where it was 
said to them, ‘You are not my people,’ they will be called’sons of the living 
God’ ” (Hos 2:1). | Numbers Rabbah 2 (138B): “And it will happen in the place 
where it was said to them, ‘You are not my people,’ they will be called’sons of 
the living God’ ” (Hos 2:1). R. Yohanan (t 279) said, “What is written before the 
passage? ‘Go, take for yourself a wife of whoredom ...’ (Hos 1:2); ‘and he went 
and took Gomer ...’ (Hos 1:3); and the whole verse, ‘Name it, “Not my people 
...”? (Hos 1:9). And after this it says, ‘And it will happen in the place where it 
was Said to them ...’ (Hos 2:1). If he loved her where he became angry with her, 
how much more will this be the case if he loves her! What can this be compared 
with? With a king who got angry with his wife. He said, ‘I will cast her out and 


will not spare even her children, she is not my wife, and I am not her husband.’ 
Then he went down to the market, went to a goldsmith and said to him, ‘Make 
golden jewelry for my wife!’ His friend went and met him at the goldsmith’s, 
who made the jewelry for his wife. He went and said to their women neighbors, 
‘Have you not heard that the king had a fight with his wife and said about her, “I 
will cast her out?” Now I have seen him at the goldsmith’s, as he said to him, 
“Make jewelry for my wife!” ’ Likewise, when God got angry with Israel, he 
said to Hosea, ‘ “Go, take for yourself a wife of whoredom” (Hos 1:2). I do not 
want her (according to the reading 'yny instead of 'ny), “for the land commits 
whoredom” (Hos 1:2). I will not have mercy on her, call her the “unpardoned 
one” (Hos 2:25). She is not mine and I am not hers, “for you are not my people, 
and I will not be yours” (Hos 1:9).’ Then Hosea said to the nations of the world, 
‘Do you suppose because he said those words to them, “For you are not my 
people,” that he is angry with them? See (read r'w instead of r'wy) what follows 
on this as he says to them, “And it will happen in the place where it was said to 
them, ‘You are not my people,’ it will be said to them, ‘sons of the living 

God’ ” ’ (Hos 2:1).” | Midrash Psalm 22 §7 (92B): Our teachers taught, “From 
anger (issues) delight, from darkness light, from wrath mercy, from affliction 
amplitude (well-being), from being distanced being brought near, from falling 
rising up. From anger delight (see Deut 9:14 and Exod 32:14); from darkness 
light (see Mic 7:8); from wrath mercy (see Hab 3:2 at the end); from affliction 
amplitude (see Jer 30:7); from being distanced being brought near (‘And it will 
happen in the place where it was said to them, “You are not my people,” it will 
be said to them, “sons of the living God” ’ [Hos 2:1]); from falling rising up (see 
Mic 7:8).” 


2. The apostle has connected the verses Hos 2:25 and Hos 2:1 in Rom 9:25f. as if 
they formed one passage in the underlying text. The same is found also in 
rabbinic literature. See, for example, Num. Rab. 2 (138C) above under #1, where 
Hos 2:6, 2:4, and 1:9 are bound together without any separation, as if they were 
one citation. 


9:27 A: Isaiah calls (loudly). 


krazei = tsawach; the latter appears in rabbinic literature extraordinarily 
frequently in compounds such as: “this or that prophet calls”a or “the holy spirit 
calls.”b 


a. Aggadat BereSit 69 § 1 (47B): “Isaiah calls ysh'yh tswwch: You deaf, listen 
...” (Isa 42:18); see the whole passage at § Matt 11:5, #2. | Tanhuma, addition to 
the parashah dbrym § 1 (2B): The prophet calls and says tswwch w'wmr: “Then 
the lame will leap like a deer ...” (Isa 35:6). — TanhumaB, addition to the 
parashah dbrym § 2 (2B): Therefore, Solomon calls tswwch and says, 
“Faithfully meant are the wounds (rebukes) that come from one who loves” 
(Prov 27:6). | Exodus Rabbah 41 (98A): And the prophet calls tswwch: “Indeed 
from early on they committed all their misdeeds all the more zealously” (Zeph 
3:7). | Tanhuma ky tsh' 117A: The prophet calls tswwch: “Who is a God who 
forgives guilt?” (Mic 7:18). | Tanhuma wyqr' 134A: Solomon calls tswwch: “I 
saw the place of justice, there was godlessness” (Eccl 3:16). 


b. See examples at § Luke 2:25 C, #4, notes b and c. 


9:27 B and 28: If the number of the children of Israel 
is as the sand of the sea, (still only) the remnant will 
be saved; for the Lord will carry out a verdict 
completely and definitively on the earth. 


Isaiah 10:22f.: “For if your people Israel were as the sand of the sea, (still only) a 
remnant of them will return. A wearing down is decided, overflowing with 
righteousness; for the Lord Yahweh Sabaoth will bring about an end and what 
has been decided in the midst of all the earth.” — Targum: “For if your people 
Israel were as numerous as the sand of the sea, (still) great deeds that will prove 


mighty and lead to righteousness will be done (only) for the remnant that did not 
sin or who have turned from sin; for Yahweh Elohim Sabaoth will carry out 
destruction and extermination against all the godless on earth.” — Septuagint: 
kai ean genétai ho laos Israél hos hé ammos tés thalassés, to kataleimma auton 
sothésetai, logon syntelon kai syntemnon en dikaiosyné, hoti logon 
syntetmémenon kyrios poiései en tē oikoumené holé. 


9:29: If the Lord Sabaoth had not left seed for us, we 
would have become like Sodom and been made like 
Gomorrah. 


Isaiah 1:9: “If Yahweh Sabaoth had not left a remnant for us, we would have 
become like a trifle, like Sodom, we would have been like Gomorrah.” — 
Targum: “If the goodness of Yahweh Sabaoth had not left over, had not allowed 
a remnant to escape according to his mercy, there would be sins with us, so that 
we would perish as the people of Sodom and would be exterminated like the 
inhabitants of Gomorrah.” — Septuagint: kai ei mē kyrios sabaoth enkatelipen 
hémin sperma, hos Sodoma an egenéthémen, kai hos Gomorrha an 
homoidthémen. 


In b. Ber. 19A, Isa 1:9f. is used as the biblical basis for a superstitious principle: 
R. Simeon b. Lagish (ca. 250) said, and it has also been taught in the name of R. 
Yose (ca. 150) as a baraita, “Let a person never open his mouth in favor of Satan 
(give him no opportunity to accuse or harm).” Rab Joseph (t 333) said, “What 
Scripture passage (is there for this idea)? Because it says, “We would soon have 
become like Sodom, we would have been like Gomorrah’!* (Isa 1:9). What does 
the prophet say to them after this? ‘Hear the word of Yahweh, you regents of 
Sodom ...’ (Isa 1:10).” — Meaning: In Isa 1:9, the prophet places Israel on the 
same level as Sodom and Gomorrah; Satan is thereby given the opportunity to 
try to bring Sodom’s fate over Israel. To avert this calamity, the prophet in verse 
10 no longer explicitly addresses Israel, but rather the regents of Sodom and the 
people of Gomorrah, in order to divert Satan’s eyes from Israel. 


9:33: Behold, I am laying in Zion a stone of offense 
and a rock of vexation, and whoever trusts in it will 
never be put to shame. 


The citation is a combination of Isa 8:14a and Isa 28:16.b — In rabbinic 
literature the two passages are cited only rarely.c 


a. Isaiah 8:14: “He (Yahweh) will become a sanctuary and a stone of offense and 
a rock of stumbling for both houses of Israel.” — Targum: “And if you do not 
accept (it), his Memra (i.e., God himself) will become a punisher among you and 
a pummeling (quaking) stone and a rock of offense for both houses of the rulers 
of Israel.” — Septuagint: kan ep’ autō pepoithds és, estai soi eis hagiasma, kai 
ouch hos lithou proskommati synantésesthe, oude hos petras ptoOmati. 


b. Isaiah 28:16: “Behold, I have established on Zion a stone, a stone of testing, a 
precious cornerstone of well-founded grounding: whoever believes (trusts) here 
will not (have to) depart.” — Targum: “Behold, I am installing in Zion a king, a 
mighty king, a heroic and fearsome one; I will strengthen him and I will keep 
him. The prophet said, ‘And the righteous in whom there is trust will not be 
shaken when tribulation comes.’ ” — Septuagint: Idou, egō emballd eis ta 
themelia Sion lithon polytelé, eklekton, akrogOniaion, entimon, eis ta themelia 
autés, kai ho pisteudn ou mē kataischynthé. 


c. (a) Isaiah 8:14, see b. Sanh. 38A at § Luke 2:34 A. — (b) Isaiah 28:16. — 
Midrash Ecclesiastes 3:8 (17B): R. Joshua of Sikhnin (ca. 330) interpreted the 
Scripture passage (Eccl 3:1-8) in relation to Israel. “ ‘There is a time to be born 
and a time to die’ (Eccl 3:2). God said, ‘For a brief time I was a midwife for my 
children’ (see Ezek 16:4); ‘and there is a time to die’ (see Num 14:35; 26:65). 


‘There is a time to plant’ (Eccl 3:2; see Amos 9:15); ‘and there is a time to 
uproot what is planted’ (Eccl 3:2; see Deut 29:27). “There is a time to kill’ (Eccl 
3:3; see Lam 2:4); ‘and there is a time to heal’ (Eccl 3:3; see Jer 33:6). ‘There is 
a time to tear down’ (Eccl 3:3; see Amos 4:3); ‘and there is a time to build’ (Eccl 
3:3; see Amos 9:11). “There is a time to cry’ (Eccl 3:4; see Lam 1:2); ‘and there 
is a time to laugh’ (Eccl 3:4; see Ps 126:2). ‘There is a time to wail’ (Eccl 3:4; 
see Isa 22:12); ‘and there is a time to dance’ (Eccl 3:4; see Zech 8:5). ‘There is a 
time to cast stones’ (Eccl 3:5; see Lam 4:1); ‘and there is a time to gather stones’ 
(Eccl 3:5), for it is written, ‘Behold, I have established a stone on Zion, a stone 
of testing ...’ (Isa 28:16).” | Deuteronomy Rabbah 3 (201A): R. Tanhuma (ca. 
380) said, “What does “There is a time to cast stones’ (Eccl 3:5) mean? This 
means the time when Hadrian—may his bones be crushed!—wished to go up to 
scatter the stones of the sanctuary (on the occasion of the founding of Aelia 
Capitolina). ‘And there is a time to gather stones’: this concerns the time when 
God will build that (the sanctuary). Where does this idea come from? Because it 
says, “Therefore the Lord Yahweh has spoken thus, “Behold, I have established a 
stone on Zion, a stone of testing ...” ’ (Isa 28:16f.).” 


10:2: They have zeal for God, but not according to 
correct knowledge. 


Every page of rabbinic literature is reminiscent of this word of the apostle. One 
is zealous for God and wants to serve him till the last breath, and yet one does 
not know God’s ways and goes astray. This is the truly tragic element in the 
religious life of the Jewish people. And the reason? The veil of Moses hangs in 
front of their hearts (2 Cor 3:15). Nomism has taken the passions captive, and 
nomism kills. Let us single out prayer, for example. The people that sang the Old 
Testament psalms also created prayers in a later time, the beauty of which cannot 
be denied. But what is the most beautiful prayer if it is prayed to satisfy one’s 
duty to pray! The prayer character of prayer needs to be preserved absolutely: it 
should be the child-like expression of a pious heart before the Father in heaven. 
But what does the loudest protest against everything statutory in prayer 
accomplish, when the halakah (the legal norm) can make the blessing of prayer 
depend on time and place, on posture and gesture. In devotional preparation, one 
seeks to acquire the right attitude for prayer, and despite this the legalistic spirit 
that standardizes everything determines the words of the prayer, which one can 
use to pray without devotion, and yet this somehow does not harm the activity of 
prayer. And the same applies to all areas of the religious-moral life. One 
zealously wishes to acquire one’s own righteousness by the most painstaking 
observation of the law and yet forfeits true righteousness, which comes from 
God and therefore is valid before God. “They are zealous for God,” as Luther 
translated Rom 10:2, “but foolishly.” 


10:4: Christ is the end of the law. 


Babylonian Talmud Baba Mesi a 85B-86A is only formally similar: In the book 
of the first human being (in which all Adam’s progeny are supposedly recorded) 
it is written, “Rabbi (t 217?) and R. Nathan (ca. 160) are the end of the Mishnah 
soph mishnah, Rab Ashi (t 427) and Rabina (II, f 499) are the end of teaching 


soph hora'ah (materially = end of the Gemarah). — These words do not mean, 
though—and herein lies the difference from Rom 10:4—that the Mishnah and 
Gemarah are abrogated with the named authors, but rather that they came to a 
conclusion with them, so that additional material may no longer be added. 


10:5: Moses writes that the person who has done the 
righteousness from the law will live in it. 


1. On dikaiosyné ek nomou and dikaiosyné tou nomou, see 2 Bar. 6:6 and T. Dan 
6 at § Matt 5:20 A. 


2. ho poiésas anthropos zésetai en auté. — The basis for the citation is Lev 18:5: 
“Keep my statues and my laws, which a person should do and through which he 
will live,” that is, which a person should do in order to live by means of them. 
The rabbinic authors related the words: “through which he will live” partly to 
eternal,a and partly to temporalb life. 


a. Sifra Leviticus 18:5 (337A): “Keep my statues and my laws, which a person 
should do” (Lev 18:5): (this was said) to bind keeping and doing with the 
statutes and keeping and doing with the laws; “so that he may live by means of 
them” (Lev 18:5), namely in the future world. And if you should say, “In this 
world”—is his end not that he will die? How do I maintain, “so that he may live 
by means of them”? (By the interpretation:) In the future world. || Targum 
Onkelos Leviticus 18:5: “You are to keep my statutes and my laws, which a 
person should do so that he may live by means of them in eternal life. I am 
Yahweh.” || Targum YeruSalmi I Leviticus 18:5: “You are to keep my statutes and 
my legal ordinances; for if a person does them, he will live by means of them in 
eternal life and his portion will be with the righteous. I am Yahweh.” I See b. 
Sanh. 58B at § Matt 5:43, #1. 


b. Sifra Leviticus 18:5 (338B): “So that he may live by means of them” (Lev 
18:5), not, “so that he may die by means of them (or: because of them).” R. 
Ishmael (f ca. 135) said, “How can one say that if it is said to a person, ‘Serve 
idols in private, lest you be killed,’ he is permitted to commit the transgression in 
order not to be killed? Scripture teaches, ‘So that he may live by means of them,’ 
and not, ‘so that he may die by means of them (because of them).’ Or is he even 
permitted to obey them (and serve idols) openly? Scripture teaches, ‘ “Do not 
profane my holy name (which would happen by open idolatry), so that I may be 
sanctified” (Lev 22:32). If you sanctify my name, I will also sanctify my name 
because of you.’ ” — Parallels are found in b. Sanh. 74A; b. ‘Abod. Zar. 27B. | 
See b. Yoma 85A at § Matt 12:10, #2, n. a. || Jerusalem Talmud Ta ‘anit 4.68D.4: 
R. Levi (ca. 300) said, “It is written, ‘Which a person should do so that he may 
live by means of them’ (Lev 18:15), and the light of a person’s eye (full vision) 
returns (after a whole day of fasting) only after 40 days (so two whole days of 
fasting should not be scheduled within a 40-day period).” || Babylonian Talmud 
‘Abodah Zarah 54A: Raba (f 352) said, “All (of the cases of idolatrous worship 
mentioned in the preceding section) are included in the general rule: ‘You are not 
to let yourselves be brought to worship them (idols)’ (Exod 20:5; 23:24; Deut 
5:9). But if Scripture tells you specifically, ‘So that he may live by means of 
them’ (Lev 18:5), and not’so that he may die by means of them (because of 
them),’ duress (the case of compulsion) is excepted (from the general rule). Then 
the All Merciful One writes, ‘You are not to desecrate my holy name’ (Lev 
22:32), which applies even in duress. How should this be understood? The one 
(Lev 18:5) applies when it (worship) happens secretly, the other (Lev 22:32) 
when it happens openly.” 


10:6-8: Do not say in your heart, “Who will ascend 
into heaven?” This means (would mean) to bring 
Christ down. Or “Who will descend into the abyss?” 
This means to bring Christ up from the dead. Rather, 
what does it (the righteousness of faith) say? “The 
word is near to you in your mouth and in your heart.” 


This is the word of faith, which we proclaim. 


1. The base passage is Deut 30:11—14: “For this commandment that I am 
commanding you today is not too wonderful for you and it is not far away. It is 
not in heaven so that one would have to say, ‘Who will ascend to heaven and get 
it for us and let us hear it so that we may do it?’ And it is not on the far side of 
the sea so that one would have to say, ‘Who will travel across the sea for us and 
get it for us and let us hear it so that we may do it?’ Rather, the word is very near 
to you, in your mouth and in your heart, so you may do it.” — Targum Onkelos 
and YeruSalmi I translate the passage verbatim; only verse 14 paraphrases the 
last sentence: “For the word is near to you in your houses of learning; open your 
mouths to study them, purify your heart to do them.” — Septuagint: hoti hé 
entolé hauté, hén ego entellomai soi sēmeron, ouch hyperonkos estin, oude 
makran apo sou estin; ouk en tō ouran6 anō esti, legon, tis anabésetai hémin eis 
ton ouranon kai lépsetai hémin autén, kai akousantes autén poiésomen? oude 
peran tés thalassés esti, legOn, tis diaperasei hémin eis to peran tés thalassés, kai 
labé hémin autén kai akoustén hémin poiésé autén, kai poigsomen? engys sou 
esti to rhéma sphodra en tō stomati sou, kai en tē kardia sou, kai en tais chersi 
sou poiein auto. 


2. Deut 30:11—14 in rabbinic literature. 


Babylonian Talmud ‘Erubin 55A: Abdima b. Hama b. Dosa (Hasa I, an Amoraic 
rabbi of an uncertain time) said, “What does ‘It (the Torah) is not in heaven and 
it is not on the far side of the sea’ (Deut 30:12—13) mean? ‘It is not in heaven’ 
because if it were in heaven, you would have to ascend to it (to get it). And if it 
were on the other side of the sea, you would have to cross over to it (to get it).” 
Raba (f 352) said, “ ‘It is not in heaven’: it is not with the one who raises his 
mind (= himself) as high as heaven because of it. And it is not with the one who 
makes his mind wide as the sea because of it.” R. Yohanan (f 279) said, “ ‘It is 
not in heaven’: it is not with the proud. ‘And it is not on the far side of the sea’: 
it is not with the merchants and traders.” || Babylonian Talmud Temurah 116A (= 
16A in other editions): Rab Judah (t 299) said that Samuel (t 254) said, “3,000 


halakoth were forgotten in the days of mourning for Moses. Then they said to 
Joshua, ‘Inquire (with God)!’ He answered them, ‘It is not in heaven’ (but rather 
on earth; therefore, there is no disclosure from heaven about it). It was (later) 
said to Samuel, ‘Inquire!’ He answered them, ‘These are the commandments 
which Yahweh ... commanded ... Moses for the children of Israel’ (Lev 27:34), 
that is, that from now on no prophet is authorized to say something new (which 
is not contained in the Torah).” | Deuteronomy Rabbah 8 (205B): “It is not in 
heaven” (Deut 30:12). Moses said to the Israelites, “Lest you say, ‘Another 
Moses will arise and will bring another Torah to us from heaven,’ I have already 
made known to you. ‘It is not in heaven,’ that is, that nothing of it remained in 
heaven.” R. Hanina (ca. 225) said, “It and all its tools (i.e., the characteristics 
that are necessary for successful devotion to it) have been given: its humility (the 
humility necessary to study it), its righteousness, its integrity and its reward.” 
What does “It is not in heaven” mean? Samuel (t 254) said, “The Torah is not 
found among the astrologers whose occupation is bound to heaven.” It was said 
to Samuel, “Look, you are an astrologer (though) and (also) a great one in the 
Torah!” He answered them, “I busied myself with astrological observation only 
at the time I was free from the Torah.” “When was that?” “When I went to the 
place of urination.” — “It is not in heaven.” They said to him, “Our teacher 
Moses, look, you told us, ‘It is not in heaven and it is not on the far side of the 
sea’; where is it then?” He answered them, “It is somewhere close: ‘in your 
mouth and in your heart, so you may do it’ (Deut 30:14). It is not far from you, it 
is near to you! ‘In your mouth and in your heart, so you may do it.’ ” The 
scholars said, “Solomon said seven words about the sluggish man, but what 
Moses said was greater than them all. How so? It was said to the sluggish man, 
“Your teacher is in the land,!°¢ go and learn Torah from him!’ And he answered 
them and said to them, ‘I fear the lion on the way.’ Where does this come from? 
For it says, “The sluggish man said, “There is a lion on the way” ’ (Prov 26:13). 
It was said to him, ‘Look, your teacher is in the city,!” get up and go to him!’ He 
said to them, ‘I fear there could be a lion in the streets’; as it says, ‘A lion in the 
streets’ (Prov 26:14). (The citation is imprecise.) It was said to him, ‘Look, he 
lives near your house!’ He answered them, ‘But the lion is outside!’; as it says, 
‘The sluggish man said, “A lion is outside!” ’ (Prov 22:13). It was said to him, 
‘He (your teacher) is in the house!’ He answered them, ‘But if I go and find the 
door closed, I will have to go away again!’ It was said to him, ‘It is open.’ Where 
does this come from? Because it says, ‘The door turns on its hinge, but the lazy 
man lies on his bed’ (Prov 26:14). When he at last no longer knew what he 
should answer, he said to them, ‘Whether the door is open or closed, I want to 
sleep a little more.’ Where does this come from? Because it says, ‘How long, 


you sluggard, will you lie down ...2?’ (Prov 6:9) When he got up in the morning 
from his sleep, his food was set before him. He was too lazy to put it in his 
mouth. Where does this come from? Because it says, ‘If the sluggard has put his 
hand in the bowl, he is too lazy to bring it back to his mouth’ (Prov 19:24). (The 
citation is imprecise.) And what is the seventh (word of Solomon)? ‘With the 
start of fall, the sluggard does not plow, and so there is nothing there when he 
longs (for the harvest) at harvest time’ (Prov 20:4).” What does “With the start of 
fall, the sluggard does not plow” mean? R. Simeon b. Yohai (ca. 150) said, “It 
means the one who did not study Torah in his youth and would like to learn in 
his old age but is not able to do so; such a man longs for the harvest and there is 
nothing there. But what Moses said was greater than them all. Where does this 
come from? ‘For the word is very near to you, in your mouth and in your heart to 
do it’ (Deut 30:14).” “It is near to you.” R. Samuel b. Nahman (ca. 260) said, 
“What can this be compared with? With a king’s daughter whom no one knew. 
But the king had a friend who was permitted to approach the king at any time, 
and then the king’s daughter stood before him. The king said to him, ‘See how I 
love you; for no one knows my daughter, and she stands before you!’ So too God 
said to Israel, ‘See how beloved you are to me; for no one in my palace knows 
the Torah, but I have given it to you; as it says, “She (Wisdom = Torah) is hidden 
from the eyes of every living thing” (Job 28:21). But as for you it holds, “It is 
not too wonderful for you” (Deut 30:11), but rather, “The word is very near to 
you” (Deut 30:14).’ God said to them, ‘My children, when the words of the 
Torah are near to you, I will call you too “near ones” (= relatives); for it is 
written, “For the children of Israel, the people that is near to him. Hallelujah!” ’ 
(Ps 148:14).” ll Babylonian Talmud ‘Erubin 54A: R. Isaac (ca. 300) said, “From 
here (Prov 22:18 can be established): ‘The word is very near to you, in your 
mouth and in your heart, to do it’ (Deut 30:14). When is it near to you? When it 
is in your mouth and in your heart to do it.” | Tanhuma wylk 27B: Elijah, of 
blessed memory, said, “Once I was on the way and met someone who ridiculed 
me and mocked me. I said to him, ‘What will you answer on the day of 
judgment, after you have not studied the Torah?’ He answered, ‘I can respond, 
“Because no insight and no knowledge and no understanding were given to me 
from heaven.” ’ I said to him, ‘What is your occupation?’ He answered, ‘I am a 
bird- and fish-catcher.’ I said to him, ‘Who gave you knowledge and 
understanding to take flax and spin it and plait it and to make nets from it in 
order to catch fish and birds in them and to sell them?’ He answered me, 
‘Because insight and knowledge has been granted me from heaven.’ I said to 
him, ‘To take flax, in order to plait and spin it, so you could catch fish and birds, 
insight and knowledge have been given to you, but to acquire the Torah you 


were given no insight, although it says, “For the word is very near to you, in 
your mouth and in your heart, to do it” (Deut 30:14)?’ Immediately he thought 
about it in himself and raised his voice in tears. I said to him, ‘My son, do not be 
dismayed; for against all who come into the world, if they wish to evade the 
Torah, punitive testimony is given by what is written, “They will be put to shame 
who work on heckled flax and weave linen!” (Isa 19:9).’ ” — There is a parallel 
passage in S. Eli. Zut. 14 (195). | Babylonian Talmud Baba Mesi‘a 59A deals 
with the imposition of the ban on R. Eliezer (ca. 90). In the report (see the whole 
passage in the excursus “Excommunication from the Synagogue”) it says: R. 
Eliezer said to them, “If the halakah is in line with my opinion, one (= God) may 
prove it from heaven.” Then a voice from heaven went out that called, “What is 
your problem with R. Eliezer? For in every case the halakah is in line with his 
view.” Then R. Joshua arose to his feet and said, “ ‘It is not in heaven (Torah)’ 
(Deut 30:12).” What does “It is not in heaven” mean? R. Jeremiah (ca. 320) said, 
“The Torah was given long ago from Mount Sinai, we will not consider a voice 
from heaven. For long ago on Mount Sinai it was written in the Torah, ‘One 
should incline to the majority’ (so Exod 23:2C was interpreted).” — A parallel is 
found in briefer form in y. Mo‘ed Qat. 3.81C.58: A voice from heaven went out 
that called, “The halakah is according to my son Eliezer!” R. Joshua said, “It is 
not in heaven” (the Torah, but rather in Israel’s hand; therefore, heavenly things 
are not to meddle in the halakic decisions made by the scholars of Israel). 


Allusions to Deut 30:11ff. may be present in the following passages. Babylonian 
Talmud Sotah 35A: “But Caleb conciliated to Moses” (Num 13:30). Rabbah (t 
331) said, “He misled them by words. (He thought to himself:) When Joshua 
began to speak, they said to him, ‘The head that has been cut off (allusion to 
Joshua’s childlessness) wants to speak?!’ So Caleb thought, ‘If I speak now, they 
will say something against me and shut my mouth.’ He (therefore) said to them 
(to bewilder them), ‘How is it that the son of Amram did just this to us?’ They 
thought that he was speaking to curse him and they stayed silent (let him keep 
talking). He said to them, ‘He led us out of Egypt and split the sea for us and 
gave us manna to eat. If he said, “Make leaders and ascend to heaven,” would 
we not obey him? “We will surely go up and take it (the land of Israel) into 
possession” (Num 13:30).’ ” || A baraita in b. Git. 84A: (If someone says to his 
wife,) “Look, this is your letter of divorce on the condition that you ascend to 
heaven sht'ly lrqy', on the condition that you descend to the abyss shtrdy Ithwm, 
on the condition that you swallow reeds 4 cubits long, on the condition that you 


bring me a reed 100 cubits long, on the condition that you go across the world 
sea with your feet (by foot),” then it is not a letter of divorce (because the 
conditions are unfulfillable). The same is found in a different form in b. B. Mes. 
94A. | Baruch 3:29ff.: “Who ascended to heaven and got it (phronésis = 
cleverness) and brought it down out of the clouds? Who went across the sea and 
found it to bring it here for precious gold? There is no one who would know the 
way to it or perceive the path to it.” 


3. tis anabésetai eis ton ouranon; A question that denotes the impossible. 


Sifre Deuteronomy 11:22 § 49 (85A): “And hold fast to him” (Deut 11:22). How 
so? Is it possible for a person to ascend to the heights I'lwt bmrwm and hold fast 
to him? — See also b. Git. 84A in #2 toward the end. 


4. tis katabésetai eis ten abysson; The apostle substitutes this question for the 
line in the base text, “Who will go across to the other side of the sea for us?”, 
because the latter does not relate to the story of Jesus. This change would have 
appeared all the more harmless to the apostle, since he does not use Deut 30:11- 
14 as an actual citation and as a proof text for his view, but rather simply as a 
rhetorical form in which he clothes his own thoughts. Thus, as shown by the 
words tout’ estin Christon ek nekron anagagein, the apostle uses abyssos as a 
synonym for she'ol = hadés,a while otherwise most of the time it corresponds to 
tehom = the deep.b 


a. Septuagint Psalm 71:20: kai epistrepsas ezOopoiésas me kai ek ton abyssōn tés 
ges (depths of the earth = Sheol, base text: mthwmwt h'rts) palin anégages me. 


b. Septuagint Psalm 106:26: anabainousin heOs ton ouranon kai katabainousin 
heOds ton abysson = tehomoth. | (Greek) Sirach 24:5: “I (Wisdom) alone 
encompassed the circle of heaven, and I walked in the depth of the abysses en 


bathei abysson.” || (Hebrew) Sirach 16:18: “Behold, heaven and the heaven of 
heavens and the deep thwm and the earth tremble, when he steps on them.” — 
The Greek is 16:16: idou ho ouranos kai ho ouranos tou ouranou, abyssos kai gé 
en tē episkopé autou (= at his sight) saleuthésontai. — See also above at #2 
toward the end the contrast rqy' and thwm = heaven and the deep (abyssos) in b. 
Git. 84A. 


5. en tō stomati sou kai en tē kardia sou, verbatim according to Deut 30:14: 
bephikha uvilvavkha. The LXX adds a third term: en tō stomati sou kai en tē 
kardia sou kai en tais chersi sou “and in your hands.” Philo adopted this addition 
in De poenit. § 2 (Mangey’s ed., 2:406) without anything further and interprets 
stoma in relation to the words, kardia in relation to the expressions of the will, 
and cheires in relation to a person’s works. 


10:11: “Everyone who trusts in him will not be put to 
shame” (Isa 28:16). 


On Isa 28:16, see § Rom 9:33, n. b. — ou kataischynthésetai. In y. Ber. 4.7D.28 
R. Nehuniah b. Haqqanneh (ca. 70) closes a prayer with the words, “(May it be 
pleasing before you) that we do not forbid what is allowed and do not allow 
what is forbidden, and I would thus be found as one who will be ashamed (put to 
shame) mtbyysh in this and in the future world.” — See the whole prayer at § 
Matt 11:26. 


10:13: Everyone who calls on the name of the Lord 
will be saved (obtain salvation). 


The base passage is Joel 3:5: “And it will happen that everyone who calls on the 
name of Yahweh will be saved (escape) yimmalet.” — Targum: “And it will 
happen that everyone who prays with (in) the name of Yahweh will be saved 
(escape).” — The apostle’s citation corresponds precisely to the LXX. — Some 
rabbinic scholars interpreted Joel 3:5 as follows: Whoever is called by Yahweh’s 
name (yiqra is read as yiqqare) will be saved. See supporting passages at § Acts 
2:17—21, section: Joel 3:5. 


10:15: How beautiful are the feet of those who 
proclaim what is good as good news. 


The base passage is Isa 52:7: “How beautiful on the mountains are the feet of the 
messenger of joy, who proclaims peace, who announces good news, who 
proclaims salvation, who says to Zion, ‘Your God has become kind!’ ” — See 
the targum translation at § Rom 1:1 D, #3, n. a. — Septuagint: hos hora epi ton 
oreon, hos podes euangelizomenou akoén eirénés, hos euangelizomenos agatha, 
hoti akoustén poiéso tén sotérian sou, legon, Sidn basileusei sou ho theos. — In 
rabbinic literature, Isa 52:7 was almost without exception interpreted in relation 
to the messianic time. See Pesiq. Rab. 35 (161A); Leqach Tob on Num 24:17 at 
§ Rom 1:1 D, #3, n. b; Der. Er. Zut., last chapter; Pesig. 51A.20; and Pirge 
Mashiah at § Rom 1:1 D, #3, n. c. 


Isaiah 52:7 is drawn into the service of superstition in b. Ber. 56B: R. Joshua b. 
Levi (ca. 250) said, “... Whoever has seen a mountain in a dream, let him say as 
soon as it is morning (after waking up), ‘How beautiful on the mountain are the 
feet of the messenger of peace ...’ before the other verse comes to his mind, ‘I 
will raise weeping and wailing over the mountains’ (Jer 9:9).” (The Scripture 
verse that first comes to someone’s mind after waking up makes the content of 
the dream be fulfilled for good or evil.) See the whole passage at § Matt 1:20, n. 
m. 


10:16: “Who has believed our message” (Isa 53:1)? 


Isaiah 53:1: Who has believed our message lishmu'athenu (= the news that has 
come to us)? — Targum: “Who has believed our message livsorethana (= the 
proclamation that has come to us)?” — Septuagint: kyrie tis episteuse tē akoé 
hémon; = “who has believed our message (what has been heard by us)?” 


10:17 A: So faith comes from the message. 


1. akoé, 1. Hearing, 2. What has been heard and passed on as something heard = 
news, message, information, proclamation; synonyms: angelia and kérygma. See 
supporting passages in Cremer, Wörterbuch, under akoé. — The rabbinic 
equivalent is shemu'ah, Aram. shemu'atha, a. = news, message; b. specifically, 
and most of the time = traditional teaching, tradition. 


a. Mishnah Berakot 9.2: In the case of good news besoroth tovoth one says this 
word of praise, “Blessed be the One who is good and who shows good!” and in 
the case of bad news shemu'oth hara'oth the one who says, “Blessed be the true 
judge!” | Targum 1 Samuel 2:24: “The message shmw't' which I am hearing is 
not right (seemly).” 


b. Mishnah ‘“Eduyyot 5.7: (Aqabia b. Mahalalel [ca. 70] said to his son,) “I have 
heard from the mouth of a majority, and they (my opponents) have heard from 
the mouth of a majority. I insisted on my tradition bshmw'ty (on the traditional 
teaching that had come to me), and they insisted on their tradition.” || Babylonian 
Talmud Sanhedrin 88A: Rab Kahana (ca. 250) said, “If he (the dissenting 
scholar) says (his opinion) on the basis of tradition (traditional teaching mpy 
hshmw'h) and they (the opponents) say (their opinion likewise) on the basis of 


tradition, he will not be killed. If he says, ‘It is thus according to my view (which 
has been acquired by one’s own judgment)’ and they say, ‘It is thus according to 
our view,’ he will not be killed. And even less if he speaks on the basis of 
tradition, while they say, ‘It is thus according to our view.’ He will be killed only 
when he says, ‘It is thus according to my view,’ while they speak on the basis of 
tradition.” You can recognize from this that Aqabia b. Mahalalel (see the 
previous citation) was not killed. R. Eleazar (ca. 270, so read instead of R. 
Eliezer) said, “Even if he speaks on the basis of tradition, while they say, ‘It is 
thus according to our view,’ he will be killed, so that disputes (factions) may not 
multiply in Israel. And if you should say, ‘Why was Aqabia b. Mahalalel not 
killed?,’ it did not happen because he did not teach the halakah for praxis.” (The 
dissenting scholar is killed only if he does not retreat from his opinion and if he 
acts and teaches others to act according to it, although it is rejected by the 
majority.) | In b. Hag. 14A gybwr “hero” in Isa 3:2 is interpreted as = ba'al 
shemu'oth “bearer of many traditional teachings.” || Jerusalem Talmud Pe ah 
3.17D.10: R. Yose b. Abun (ca. 350) said in the name of R. Yohanan (+ 279), 
“The traditional teaching shemu'atha is as follows, ‘Whoever has no ground and 
soil is freed from the confession (prescribed in Deut 26:5ff.), because it is 
written: “From the soil that you have given me” (Deut 26:10; and he cannot say 
this since he does not possess any land).” |I In y. Roš Has. 2.58B.7, mrh dshmw't' 
(= b'l shmw'h above in b. Hag. 14A) designates the one who knows or bears 
many traditional teachings. 


2. Just as shmw'h, shmw't' is a technical term for the rabbis for “traditional 
teaching” according to the passages above, so too akoé in specific NT passages 
perhaps should be understood simply as a technical term for “the gospel’s 
teaching of salvation.” Outside of Rom 10:17, see also Gal 3:2, 5; 1 Thess 2:13; 
and Heb 4:2. 


3. ara hé pistis ex akoés. — The preaching of the salvific teaching is always the 
fundamental thing. Similarly, Mek. Exod. 15:26 (54A): R. Eleazar of Modiim (f 
ca. 135) said, (“ ‘If listening you listen im shamoa' tishma’, that is, if you listen 
carefully to the voice of Yahweh your God’ [Exod 15:26]:) ‘If listening you’: 
perhaps optionally? Scripture teaches: ‘You listen’: it is a duty, not an option. 
“You listen’: this is the general ground rule kelal (principle) with which the 


Torah (teaching of religion) is concerned.” — Listening to the Torah is the 
fundamental thing and therefore in principle the most important thing; for from 
hearing follow later studying and doing. See b. Qidd. 40B: Is studying (the 
Torah) more important or carrying it out? R. Aqiba (f ca. 135) said, “Studying is 
more important.” All answered, “Studying is more important; for studying leads 
to carrying out.” On this point, see § Rom 2:13, #2. 


10:17 B: But the message comes by the word of 
Christ. 


The tidings that is the message of salvation comes by the word of Christ, in that 
the latter underlies the former. This can be compared with Num 24:4: “The 
saying of one who listens to (hears) God’s words” el ne'um shomea’ imrei. — 
The saying comes about by the one concerned hearing God’s words. — Targum 
Onkelos and YeruSalmi I: “A word of one who hears a word from before God.” 
— Septuagint: phésin akouðn logia ischyrou. 


10:19: “I will make you jealous of those who are not a 
people, with a foolish people I will provoke you to 
anger.” 


1. Deuteronomy 32:21: “And I will make you jealous by those who are not a 
people, by a foolish people I will slight you.” — Targum Onkelos translates 
verbatim. — Targum YeruSalmi I: “And I will make you jealous by a nation that 
is not a nation, by the Babylonians; a foolish people will provoke you to anger.” 
— Septuagint: kagō parazéloso autous ep’ ouk ethnei, epi ethnei asynetō 
parorgio autous. 


2. Interpretations: (Hebrew) Sirach 50:25f.: “Against two peoples my soul feels 
disgust and the third is not a people: against the inhabitants of Seir and Philistia 
and ‘the foolish people’ gwy nbl (Deut 32:21) that dwells in Shechem (= 
Samaritans).” — The Greek is the same verbatim. || Sifre Deuteronomy 32:21 § 
320 (137A): “I will make them jealous by those who are not a people velo-am” 
(Deut 32:21). Do not read bl' 'm, but rather baluy am “a reprobate people”;!38 
these are those who come from peoples and governments and take them (the 
Israelites) out of their houses (allusion to confiscations?). A different explanation 
is as follows: “By those who are not a people”: these are those who come (stem) 
from Barbary and from Tunisia and from Mauretania who go about naked on the 
street; there is no one who is more despicable and reprehensible in the world 
than one who goes about naked on the street. “By a foolish people I will slight 
them” (Deut 32:21): these are the heretics hmynym. Likewise, it says, “The fool 
says in his heart, ‘There is no God’ ” (Ps 14:1). | Babylonian Talmud Yebamot 
63B: “By a foolish people I will slight them” (Deut 32:21). Rab Hanan bar 
Rabbah (ca. 250) said that Rab (f 247) said, “It is a wicked wife whose 
prescribed marital sum is so big (that the husband, if he does not have the means 
to pay for the wedding, cannot dismiss the wife by divorce papers).” R. Eleazar 
(ca. 270) said, “The heretics are meant, and likewise it says, “The fool says in his 
heart, “There is no god” ’ (Ps 14:1).” In a baraita (the Sifre passage above is 
meant) it has been taught: “These are the people of Barbary and the people of 
Mauretania who go about naked on the street, for there is no one who is more of 
an abomination and an abhorrence before God than someone who goes about 
naked on the street.” R. Yohanan (t 279) said, “These are the donors (Persians).” 
When it was said to R. Yohanan, “The donors have come to Babylon,” he was 
horrified and collapsed. It was said to him, “They accept gifts (bribery)!” Then 
he stood up and calmed down. 


10:20: I was found by those who did not seek me, I 
was revealed to those who did not ask about me. 


1. Isaiah 65:1: “I was inquired about by those who did not ask (about me); I was 
found by those who did not seek me.” — Targum: “I myself was inquired about 
meimeri by those who did not ask from before me (= about me); I looked for the 


teachers of my Torah among those who did not seek reverence before me.” — 
Septuagint Codex B: emphanés egenéthén tois eme mē eperotosin, heurethén 
tois eme mē zétousin. — Codex A reverses the two clauses of the statement, just 
like the apostle Paul. 


2. Interpretation. As the opposing pros de ton Israél legei in verse 21 shows, Isa 
65:1 is related to the gentile world. That this is entirely permissible from the 
wording and context of Isa 65:1—2 should not be denied. The LXX also appears 
to have followed this interpretation, whereas the targum Isa 65:1 doubtlessly 
thought of Israel. In ancient rabbinic literature, we have found only two passages 
that refer to Isa 65:1; one interprets the word of the prophet in relation to Israela 
and the other to non-Israelites.b 


a. Midrash Psalm 10 § 2 (46B): R. Jonathan (ca. 220) said, “For three and a 
half years the Shekinah (divinity) had spoken and proclaimed, ‘Seek Yahweh, as 
long as he may be found!’ (Isa 55:6); but no one was there who bothered with 
this. And likewise, it says, ‘I was inquired about by those who did not ask (about 
me); I was found by those who did not seek me’ (Isa 65:1)....” (See the whole 
passage at § Luke 11:7.) The saying of R. Jonathan, though without citing Isa 
65:1, is found also in Midr. Lam. Intro. #25 (39A) and Pesiq. Rab. 31 (143B). 


b.Yalqut Simeoni on Ruth 1:1 (2 § 596 at the end) from Midr. Ruth (zuta): R. 
Tanhuma (ca. 380) opened his talk with, “ ‘I was inquired about by those who 
did not ask (about me)’ (Isa 65:1): this is Rahab, the prostitute. ‘I was found by 
those who did not seek me’ (Isa 65:1): this is Ruth, the Moabite, who did not go 
out of the world before she had seen Solomon.” 


11:1 A: Has God not abandoned his people? Far from 
it. 


1. On the expression, see, for example, Ps 94:14: “For Yahweh will not abandon 
his people lo yittosh y”y ammo.” — Targum: la yintosh y”y ammeih. — 
Septuagint: ouk apOosetai kyrios ton laon autou. 


2. It is impossible for God to abandon his people. 


Babylonian Talmud Pesahim 87A: God said to Hosea, “Your children have 
sinned.” He should have answered him, “They are your children, the children of 
Abraham, of Isaac, and of Jacob, heave your mercy upon them!” It is not enough 
that he did not so speak; he also said more before him, “Lord of the world, the 
whole world is yours, replace them with another nation!” God said, “What 
should I do with this old man? I will say to him, ‘Go and take (for yourself) a 
wife of whoredom and beget children of whoredom.’ And then I will say to him, 
‘Send them away from your face!’ If he can send them away, I too will send 
Israel away.” For it says, “Yahweh said to Hosea, ‘Take for yourself a wife of 
whoredom and children of whoredom’ ” (Hos 1:2). And further it is written, “He 
went and took Gomer, the daughter of Diblaim.... And she became pregnant and 
bore a son. And Yahweh said to him, ‘Name him “Jezreel” ’ ” (Hos 1:3f.).... 
“Then she became pregnant again and bore a daughter, and Yahweh said to him, 
‘Name her “Unpardoned”; for I will no longer have mercy on the house of Israel, 
so that I should always forgive them’ ” (Hos 1:6). “And she became pregnant 
and bore a son, and Yahweh said to him, ‘Name him, “Not my people,” ’ for you 
are not my people, and I will not be yours” (Hos 1:8f.). After two sons and a 
daughter had been born to him, God said to Hosea, “Should you not have learned 
from your teacher Moses? For after I had spoken with him, he separated himself 
from his wife. You also, separate yourself from her!” He answered him, “Lord of 
the world, I have children from her, and I cannot send her away and abandon her 
Igrshh (dismiss her by a bill of divorce).” God said to him, “If you, whose wife 


is a whore and whose children are children of whoredom, do not know which of 
these are yours or someone else’s, (you declare yourself) you say concerning the 
Israelites who are the children’s children of my approved ones, Abraham, Isaac, 
and Jacob, one of the four possessions’? that I have acquired in my world ..., 
‘Replace them with another nation?’ ...” ll Midrash Psalm 94 § 3 (209B): 
“Yahweh will not abandon his people and will not leave his inheritance” (Ps 
94:14). And a (different) Scripture passage says, “For Yahweh will not abandon 
I' ytwsh his people, for the sake of his great name” (1 Sam 12:22). R. Aybo (ca. 
320) and R. Samuel b. Nahmani (ca. 260) said, “When the Israelites do God’s 
will, he acts because of his people and his inheritance. And when they have no 
good works, he acts for the sake of his great name. Our teachers said, ‘For the 
people abroad he acts because of his great name and for the people in the land of 
Israel he acts because of his people and his inheritance.’ Therefore, ‘For Yahweh 
will not abandon his people.’ ” — A parallel is found in Midr. Ruth 1:6 (127A). | 
Also see Midr. Abba Gurion 41A at § Matt 4:17 A, #1, middle of paragraph 2; 
Midr. Ha-gadol on Lev 26:9 at § Rom 2:19f., #2, n. c. 


11:1 B: From the tribe of Benjamin. 


The tribe of Benjamin is exalted for its glorious deed of going down into the sea 
before all the other tribes when the children of Israel passed through the Red 
Sea. As a repayment for this, the temple was built in its territory. 


Mekilta Exodus 14:22 (37B): R. Meir (ca. 150) said, “When the tribes stood at 
the sea, one said, ‘I will go down into the sea first,’ and the other said, ‘I will go 
down into the sea first!’ While they stood there and called out, the tribe of 
Benjamin sprang down into the sea first; as it says, “There Benjamin, the small, 
rodem, the princes of Judah rigmatham, the princes of Zebulun, the princes of 
Naphtali. Your God has summoned your strength; strength, O God, what you 
have worked for us’ (Ps 68:28f.). Do not read rodem (there ruler?), but rather: 
red yam = climb down into the sea (or rad yam = he climbed down into the sea). 
Then the princes of Judah began to pelt them with stones; as it says, “The princes 
of Judah, their stone-throwing’ (so rigmatham is understood). A parable. What 


can this be compared with? With a king of flesh and blood who had two sons; 
the one was big (grown-up) and the other was small (young). He entered his 
chamber during the night, and he said to the small one, ‘Get me up (= wake me 
up) with the shining forth of the sun,’ and to the big one he said, ‘Get me up at 
the third hour (= 9 o’clock according to our counting).’ The small one came to 
get him up with the shining forth of the sun; but the big one did not let him. He 
said to him, ‘He said to me only, “At the third hour of the day.” ’ And the small 
one said to him, ‘He said to me only, “With the shining forth of the sun.” ’ While 
they stood and spoke loudly, their father became alert. He said to them, ‘My 
sons, you both have only my honor in view. I too will not detract from your 
recompense.’ God spoke just in this way. What repayment did the sons of 
Benjamin receive for going down into the sea first? The Shekinah (divinity dwelt 
in their portion [tribal territory]); for it says, ‘Benjamin is a wolf that tears apart’ 
(Gen 49:27).14° Furthermore, it says, ‘And concerning Benjamin he said, “The 
darling of Yahweh dwells securely with him (God) ...” ’ (Deut 33:12; on this cf. 
b. Menah. 53A at § Rom 1:7 B).” — Parallels are found in b. Sotah 36B.42; 
Pirge R. El. 42 (24A); Midr. Ps. 68 § 14 (160B); Tg. Ps. 68:28. — A different 
motive is given for the construction of the temple in Benjamin’s territory in 
SDeut 33:12 § 352 (146A): Why was Benjamin worthy of having the Shekinah 
dwell in his portion? Like a king who came to his sons at certain times; each one 
said, “He will dwell with me.” The smallest (youngest) among them all said, “Is 
it possible that my father would leave behind my adult brother and dwell with 
me?” He went and stood there with a downcast face and his soul was saddened. 
His father saw him, how he stood there with a downcast face, while his soul in 
him was saddened. He said, “Have you seen my youngest son, how he stands 
there with a downcast face, while his soul in him is saddened? Now (my) food 
and drink are to come from what belongs to you, but my dwelling (night 
quarters) are to be with him.” God spoke in just this say, “The house of choosing 
beith habbechirah (= temple) is to be in the portion of Benjamin and the 
offerings from all tribes.” A different explanation. Why was Benjamin worthy of 
having the Shekinah dwell in his portion? Because all the patriarchs were born 
abroad, but Benjamin was born in the land of Israel. A different explanation. 
Why was Benjamin worthy of having the Shekinah dwell in his portion? 
Because all the patriarchs were there when they sold Joseph, but Benjamin was 
not there when they sold Joseph. God said, “If I tell those ones to build the house 
of choosing, I will not be filled with mercy for them when they pray before me, 
and I will not make my Shekinah dwell in their portion, because they did were 
not merciful toward their brother.” A different explanation. Why was Benjamin 
worthy of having the Shekinah dwell in his portion? Like a king who had many 


sons. When they had grown up, each one of them came and took his place (or: 
took possession of his place). The father loved the smallest (youngest) of them 
all. He ate with him and drank with him, he leaned on him when he went out, he 
leaned on him when he returned home. So was Benjamin, the righteous, the 
youngest among the patriarchs, and our father Jacob ate with him and drank with 
him, leaned on him when he went out, leaned on him when he returned home. 
God said, “In the place where this righteous one (Jacob) rested his hands 
(Benjamin’s shoulders) I will make my Shekinah dwell.” This is why it says, 
“And he dwells between his shoulders” (Deut 33:12). 


11:2: What does Scripture say in the case of Elijah? 


en Héleia is not (as in en to Hésaia in Mark 1:2 or en to Hōsēe in Rom 9:25) “in” 
Elijah, but rather “in the case of” Elijah. In citing passages, the rabbis likewise 
use the preposition b = “in the case of”a (or: “about”), more rarely gebbei = “in 
the case of.”b 


a. Midrash Song of Songs 1:6 (88A): In the same way it is written in the case of 
Elijah ktyb b'lyhw; as it says, “I have been very zealous for Yahweh, God of 
Israel. For they have forsaken your covenant, the children of Israel” (so 1 Kgs 
19:10 is cited). God said to him, “My covenant (they have forsaken), or perhaps 
your covenant? ‘And your altars they have destroyed’ (1 Kgs 19:10).” He 
answered him, “My altars, or perhaps your altars? ‘And your prophets they 
have killed with the sword’ (1 Kgs 19:10).” He answered him, “My prophets, 
(thus) what concern is that to you? ‘And I alone am left over and they seek to 
take my soul’ (1 Kgs 19:10). Come and see, what is written there? ‘And he 
looked and behold, at his head was a roasted cake’ 'wgt rtspym (1 Kgs 19:6).” 
What does rtspym mean? Rab Samuel b. Nahman (ca. 260) said, “It means rwts 
ph ‘to dent the mouth’: dent the yaps of all who (like Elijah) bring forth boasts 
against my children!” || Mishnah ‘Abot 3.7: R. Eleazar b. Judah of Bartota (in 
Upper Galilee, ca. 110) said, “Give him (God) from what is his; for you and 
what is yours belongs to him. And likewise (Scripture) says in the case of David 
bedawid, ‘For from you is everything, and from your hand we have given to you’ 


(1 Chr 29:14).” || Mishnah Ta ‘anit 2.1: In the case of the people of Nineveh it 
does not say l' n'mr b'nshy nynwh: “God saw their sackcloth and their fasting,” 
but rather, “God saw their works, that they turned from their evil ways.” | 
Additional examples are found in SDeut 11:13 § 41 (80A); Pesiq. 126B; see also 
§ Mark 12:26. 


b. Babylonian Talmud Berakot 7B: In the case of the war of Gog and Magog it is 
written gby mlhmt gwg wmgwg ktyb: “Why do the gentiles rage?...” (Ps 2:1). — 
See the whole passage at § Matt 1:1 B, #2. 


11:4: “Who have not bowed their knee before Baal” (1 
Kgs 19:18). 


tē Baal. — The LXX has the masculine tō Baal in 1 Kgs 19:18, but it also uses 
the feminine in, for example, Hos 2:8 (= 2:10 in the original text); Zeph 1:4; 
plural hai Baalim in 1 Sam 7:4 = images of Baal. — In Tob 1:5, hé Baal is 
elucidated by the word that stands alongside it: damalis = cow- or calf-shaped 
idol of Baal. — Since avodah zarah, the most general designation for “idol” in 
rabbinic literature, was feminine, it immediately suggested itself to treat every 
image of an idol linguistically as feminine. So ba'al pe'or (Baal Peor) and 
marqulis (stone heap of Mercury) were masculine; nevertheless, it says in the 
Mishnah text in b. Sanh. 60B (ed. Frankfurt am Main 1720ff.): When someone 
empties himself before Baal Peor, this is “her” cult avodathah; and when 
someone throws a stone on the stone heap of Mercury, this is “her” cult 'bwdth. 
— Thus, b'l p'wr and mrqwlys are here viewed as feminine without further 
explanation; however, the Amsterdam edition (1644ff.) and Strack in Sanhedrin- 
Makkoth (7.6)!*! read the masculine suffix. 


11:9: “May their table become a snare and a trap, an 


offense and a retribution.” 


1. The base passage is Ps 69:23: “May their table become a noose before them 
and a snare for the secure shelomim.” — Targum: “May their table, which they 
dress before me with food, become a trap before them and their (sacrificial) 
slaughtering (shelomim is interpreted as = shelamim “peace meal offering”) an 
offense.” — Septuagint: “May their table become a trap before them and a 
retribution eis antapodosin (shelomim is interpreted as = shillumim 
“retributions”) and an offense.” 


2. The table is to serve to atone for the Israelite. 


Babylonian Talmud Berakot 55A: “The altar of wood, three cubits high” (Ezek 
41:22); and it is also written, “He said to me, “This is the table that stands before 
Yahweh’ ” (Ezek 41:22). He began with “altar” and closed with “table.” R. 
Yohanan (f 279) and R. Eleazar (ca. 270), they both said, “As long as the 
sanctuary endured, the altar made atonement for Israel; but now a person’s table 
makes atonement for him.” — Targum YeruSalmi I Exodus 40:6 shows how this 
should be understood: “Place the altar of burnt offering before the entrance of 
the tabernacle: (this is said) because of the rich who prepare the table before 
their doors and care for the poor, and it will remit their guilt for them (forgive 
their sin), as if they offered a burnt offering on the altar.” 


11:11: By their falling salvation has been bestowed on 
the gentiles. 


See b. Pesah. 87B at § Matt 23:15 A, n. c, as well as the citations at § Matt 
21:43. | Babylonian Talmud Sanhedrin 98B: “Ask and see if a man gives birth! 


Why do I see every man with his hands on his hips like a woman who gives birth 
and all their faces have turned deathly pale?” (Jer 30:6). What does “I see every 
man” mean? Rabbah b. Isaac said that Rab (f 247) said, “This means the one to 
whom all power belongs (i.e., God, who takes an inner interest in the final fate 
of the nations of the world).” And what does ‘all their faces have turned deathly 
pale’ mean? R. Yohanan (f 279) said, “This means the family above (the angelic 
world) and the family below (Israel) in the hour when God will say, ‘These ones 
(the Israelites) are the work of my hands and those ones (the non-Israelites) are 
the work of my hands. How should I destroy these ones (the non-Israelites) for 
the sake of those ones!’ ” (This word will frighten the angelic world and Israel.) 
Rab Papa (f 376) said, “This is what the people say, ‘If the ox runs and falls, 
then one goes and puts a horse at its manger.’ ” (By Israel’s fall, the nations 
stepped into its place. Rashi says in more detail, “God feels pain in himself like a 
woman giving birth and says in the hour when he will eliminate the nations 
because of Israel, ‘How can I destroy those ones because of these ones!...’ If the 
ox runs and falls, one puts a horse in its place at its manger, which one would not 
have intended to do before the ox fell, because his ox is dearer to him. But if the 
ox is healed from its fall today or tomorrow, it is hard for one to remove his 
horse because of the ox after one had set it there. So too God, when he saw 
Israel’s fall, he gave her greatness to the nations of the world, and when the 
Israelites turn in repentance, God finds it hard to destroy the nations of the world 
because of the Israelites.”) 


11:15: If their rejection has meant reconciliation of the 
world, what is their acceptance except life from the 
dead? 


hē apobolé ... hē proslémpsis. 


Sirach 10:20 gloss: proslépseds arché phobos kyriou, ekbolés de arché 
sklérysmos kai hyperéphania = “the fear of the Lord is the beginning of 
acceptance, but hardness and pride are the beginning of rejection.” 


11:16 A: If the leaven is holy, so too is the dough. 


1. aparché = terumah “offering,” for example, in LXX Exod 25:2f.; here 
specifically the dough offering = challah (Num 15:18ff.), see the section about 
the dough offering in the excursus “Taxes on Produce from the Soil.” — 
phyrama = issah “dough.” 


2. By aparché or challah, Abraham is meant; by phyrama, the people of Israel 
that stems from him is meant. The designation of a person as hallah is found also 
in rabbinic literature, where Adam is called the dough offering of the world. See 
the end of the section “dough offering” in the above-mentioned excursus. 


11:16 B: If the root is holy, so too are the branches. 


In the pseudepigrapha Israel is sometimes called the “plant of righteousness,” a 
the “root” of which is Abrahamb and which will one day be in the fullest sense 
what this name signifies, at the time of the eschatological consummation.c — 
The designation of Abraham as olam iqqaro shel, which in itself could mean 
“root of the world,” actually means the “principal thing of the world.”d — See 
the parallel to Rom 11:16 (B) in Mek. Exod. 15:2 (44B) at § Rom 9:6, n. b. 


a. 1 Enoch 10:16: “Every evil work will come to an end (by the flood) and the 
plant of righteousness and truth (i.e., Israel) will appear.” — 1 Enoch 84:6: 
“Raise up the flesh of righteousness and uprightness (= Israel) as an eternal seed 
plant and do not hide your face from the pleading of your servant (Enoch), O 
Lord!” — See also the citations in notes b and c. 


b. 1 Enoch 93:2, 5, 8, 10: “Enoch said, ‘Concerning the children of 
righteousness, concerning the elect of the world, and concerning the plant of 
righteousness and uprightness—of this I will speak to you....’ After this at the 
end of the third week (= world period) a man will be chosen as a plant of 
righteous judgment (Abraham is meant), and after him the eternal plant of 
righteousness (= Israel) will come.... At the end of this (the sixth week) the 
house of dominion (= temple in Jerusalem) will be burned with fire, and the 
whole generation of the elect root (= of Abraham) will be dispersed ... At the 
end of this (the seventh week) the elect righteous ones of the eternal will be 
chosen to receive the sevenfold teaching about his entire creation (above all the 
apocalyptic wisdom of those days).” 


c. Jubilees 1:16: “I (God) will change them (the Israelites, at the end of time) 
into a plant of righteousness with my whole heart and with my whole soul, and 
they will become a blessing and not a curse, and they will be the head and not 
the tail” (cf. Deut 28:13, 44). 


d. Aggadat BereSit 57 (41A): “For we are aliens before you and sojourners like 
all our fathers” (1 Chr 29:15). So, the righteous are the principal thing 'yqr in the 
world, but they make themselves a secondary matter tepheilah (appendage). Just 
so you find it with Abraham: he was the principal thing of the world, but he 
made himself a secondary matter; as it says, “I am an alien and sojourner among 
you” (Gen 23:4). 


11:17: But if some of the branches were broken off, 
you, though, who are a wild olive tree, have been 
grafted in among them.... 


1. agrielaios, wild olive tree, = ets shemen (1 Kgs 6:23; Neh 8:15). 


Mishnah Tamid 2.3: How so? Were all the types of wood for the pile of wood 
(on the altar of burnt offering) suitable? Yes, all the kinds of wood were suitable 
for the pile of wood with the exception of the olive wood zayith (noble olive 
tree) and the grape vine wood. The following, however, were standard: the 
branches of the fig tree and the walnut tree, and the wild olive tree ets shemen. 


2. enkentrizein, to graft, = hirkiv (Aram. arkeiv), passive murekkav = grafted. — 
The ennobling of trees by grafting harkavah was a very common thing for Jews 
in the days of the apostle. However, very tight boundaries were drawn around 
the practice by the kil ayim law (mixing of two kinds): the graft could be 
inserted only in a tree of the same type (species).a Here, though, the apostle 
speaks of the opposite case that is contrary to nature (para physin in verse 24), 
namely that the sprig from a wild olive tree is grafted into the noble olive tree. 
Concerning this, Eduard Riehm™ refers to the statement of Columella, Rust. 
5.9: “It may happen that strong olive trees bear no fruit. Then let a hole be bored 
into them and a fresh piece of branch from a wild olive tree be slapped into it.” 
In Georg Benedikt Winer’s Biblisches Reallexikon,!* there is a complement 
found in the following quotation of the traveler Stephan Schulz (middle of the 
18th century): “In Jerusalem I have heard from many that when a tame olive tree 
loses its branches, they get wild olive branches from the Jordan, graft these into 
the tame trunk and then it bears good fruits.” Yet these quotations do not affect 
the sense of Rom 11:17ff., insofar as according to them the grafting aims merely 
to revitalize the unfruitful or aging noble trunk. Philo, Exsecr. § 6, converges 
more fully with the apostle’s exposition.b The rabbinic literature knows nothing 
of engrafting wild olive shoots into a noble olive trunk, but it is familiar with the 
image, also borrowed from gardening techniques, of sinking a sprig of a person 
into the rootstock of a people.c 


a. Mishnah Kil ayim 1.7: One does not bring (graft) one tree on a tree (of a 
different kind). || Tosefta Kil ayim 1.10 (74): One does not graft 'yn mrkybyn 
olive trees onto the trunk of a date palm, because this would be tree onto a tree 


(of a different kind). | Midrash Psalm 128 § 4 (257B): R. Joshua b. Levi (ca. 
250) said, “ ‘Your wife like a fruitful grapevine within your house, your sons like 
in the saplings of an olive tree’ (Ps 128:3): just as with olive trees zeihim there is 
no grafting hrkbh (onto trees of a different kind, so that they cannot bring forth 
fruits of different kinds), so too among your sons there will be nothing 
objectionable.” — The parallel in y. Kil. 1.27B.22 has R. Levi (ca. 300) as the 
author. 


b. Philo, Exsecr. § 6 (Mangey’s ed., 2:433), depicts the great hardships that will 
come over Palestine and its inhabitants before the dawning of the messianic time 
as a consequence of the Israelites’ falling away from God’s commandments. “In 
that time, though, the foreigner who converts to Judaism will be highly honored 
in fortunateness, marveled at, and blessed for two reasons: first because he 
passed over to God, and furthermore because he received as a fitting recompense 
a sure position in heaven tén en ourano taxin bebaian, which it is not right to 
speak about. However, the Israelite who has sprung ho eupatridés from the noble 
stock will be cast deep down into Tartarus and thick darkness because he has 
tampered with the honorable tokens of his lineage parakopsas to nomisma tés 
eugeneias, so that all people who see this admonitory example may understand 
and learn that God loves the virtue (of the proselyte) that grows in the place of 
earlier enmity, whereas he lets go of eōn chairein the roots tas rizas (of the old 
trunk), but accepts the sapling on the root stump, because he passed over, being 
grafted into the good fruit-bearing one to de stelechothen ernos, hoti metebalen 
hémerothen pros eukarpian, apodechomenos.” 


c. Babylonian Talmud Yebamot 63A: R. Eleazar (ca. 270) said, “What does ‘In 
you all generations of the earth will feel blessed nbrkw bk’ (Gen 12:3) mean? 
God said to him (Abraham), “Two beautiful saplings berikhoth I have sunk into 
you lhbryk bk, Ruth the Moabite and Naamah the Ammonite.” — Sinking in 
comes about by the proselyte adhering to Judaism. 


11:22: God’s goodness and severity (sternness). 


1. chréstotés = tovah, Aram. tuva, goodness,a rachamim mercy,b inwethanuth, 
Aram. inwethanutha, gentleness, condescension, kindness to humanity.c 


a. Babylonian Talmud Ta ‘anit 24B: Good salvation to the good teacher from the 
good Lord who does good to his people out of his goodness mittuveih. — See 
the whole passage at § Mark 10:17. 


b. Exodus Rabbah 12 (75A): “And now send and bring your livestock to a safe 
place” (Exod 9:19). Come and see the mercy of God rhmyw shl hq’bh: even in 
the hour of his wrath he has mercy on the godless and on their livestock. Since 
he did not want to send the plague of hail on them, but rather on the produce of 
the land, he warned them that they should bring themselves and their cattle to a 
safe place, so that they would not be struck by the hail. 


c. Deuteronomy Rabbah 7 (204D): “I led you for forty years through the 
wilderness” (Deut 29:4). R. Judah (ca. 150) said, “Come and see the kindness of 
God 'nwtnwtw shl hq”bh! It is customary in the world for someone who has a 
son whom he carries to set him down as soon as he makes him uncomfortable. 
But God, if one may say so kivyakhol, is not so: the Israelites were in the 
wilderness forty years and angered him, and he carried them; as it says, ‘In the 
wilderness, where you have seen that Yahweh your God carried you as someone 
carries his son’ (Deut 1:31).” | Babylonian Talmud Berakot 16B: When R. 
Yohanan (f 279) would end his prayer (of Eighteen Benedictions), he would 
speak thus, “Let it be the will (pleasing) before you, Yahweh our God, to look on 
our shame and see our misfortune, to clothe yourself in mercy brhmyk and dress 
yourself with strength and drape yourself in your favor bhsydwtk and to gird 
yourself with your grace bhnynwtk and for the measure (the property) of your 
goodness twbk and your kindness 'nwtnwtk to come before you.” 


2. chréstotés kai apotomia, closely related in rabbinic literature is the connection: 


middath harachamim and middath haddin = the measure (the divine property) 
of mercy and the measure of strict justice;a similarly, middath tovah and middath 
pure'anuth = the measure (the property) of the (divine) goodness and the 
measure of the (divine) punishment.b — The adjectives chréstos and apotomos 
(Wis 5:20; 12:9; 18:15) perhaps = rakh and chad = “mild, gentle” and “severe, 
stern.”C 


a. Genesis Rabbah 12 (9C): God said, “If I create the world with the measure of 
mercy bmdt rhmym, sins (read: hetyoh) will increase very greatly; if with the 
measure of strict justice bmdt hdyn, how can the world continue to exist? But 
behold, I will create it with the measure of strict justice and with the measure of 
mercy; may she continue to exist!” — This connection is extraordinarily 
common. 


b. Tosefta Sotah 4.1 (298): Is the measure of goodness greater or is the measure 
of punishment greater? The measure of goodness is greater than the measure of 
punishment mydt htwbh mrwbh 'w mydt pwr'nwt mrwbh mydt twbh mrwbh 
mmydt pwr'nwt. — Parallels are found in SLev 5:17 (120A); b. Sanh. 100A (see 
§ Matt 7:2 B, #1); see also the passages named in the footnote. 


c. See SDeut § 1 (65A) § Matt 1:21 B, #2, n. b. 


11:26: And so, all Israel will be saved. 


pas Israél sothésetai. This statement corresponds to another: yesh lahem cheleq 
la'olam habba kol yisra'el “All Israel has a share in the future world” (m. Sanh. 
10.1). — In substance, though, the statements do not overlap in any way. The 
saying of the apostle means that after the entrance of the fullness of the gentiles 
into the kingdom of God, Israel too as a whole people will convert and acquire a 


share in salvation. The saying in the Mishnah is related to the time after the 
resurrection and accepts that all Israel, that is, every member of the Jewish 
people, will share in the age of the blessed eschatological consummation that 
dawns with the resurrection. It is presupposed that the purifying fire of gehenna 
in the time between death and resurrection makes the individual Israelites who 
need it to participate in the life of the future world. The few Israelites who 
remain excluded from the future world were specified carefully by the Jewish 
scholars; with their small number, they do not nullify the statement: “All Israel 
has a share in the future world.” See the matter in more detail in the excursus 
“Sheol, Gehenna, and the Garden of Eden,” II, #5. 


11:28: According to election, beloved. 


eklogé = bechirah, verb bachar, Aram. bechar = to choose; synonym: barar, 
Aram. berar = to select. 


Jubilees 15:30: “He (God) chose Israel to be his people, sanctified it, and 
collected it from all the children of men; for many are the nations and numerous 
are the people, and they all belong to him.” — Jubilees 22:9: “(Abraham said, ) 
‘My God, your goodness and your peace be upon your servant and upon the seed 
of his sons, so it may become your chosen people and your inheritance from all 
peoples of the earth.’ ” — 1 Enoch 93:2: “Enoch said, ‘Concerning the children 
of righteousness, concerning the elect of the world and concerning the plant of 
righteousness and uprightness (three ways of designating for the Israelites)—of 
this I will speak to you.’ ” — 4 Ezra 3:13, “When they lived wickedly before 
you, you chose for yourself one of them, who was called Abraham.” — 4 Ezra 
5:27: “From all the nations, of which there are so many, you have acquired for 
yourself the one people.” — 2 Baruch 48:19f. (in a prayer of Baruch): “Do not 
take his hope away from our people ...; for this is the people that you have 
chosen.” | Shema benediction Ahaba rabba: “You chose bacharta us from all 
nations and tongues and brought us near to your great name, Sela (according to 
tradition = forever), in truth, so that we confess you and proclaim you in love as 
one. Blessed be you, Yahweh, who chose habbocher his people Israel in love!” 


(See the whole benediction at § Matt 6:5 A, n. b.) ll Midrash Song of Songs 5:16 
(121B): R. Judan (ca. 350) said in the name of R. Hama b. Hanina (ca. 260), and 
R. Berekhiah (ca. 340) said in the name of R. Abbahu (ca. 300), “It is written, ‘I 
set you apart w'bdyl from the other nations’ (Lev 20:26). If it were said, ‘I set the 
nations apart from you,’ there would be no way the enemies of Israel (= the 
nations of the world) could abide; but ‘I set you apart from the nations.’ If 
someone selects mbrr what is bad from what is good, he cannot select again; but 
whoever selects hmbrr what is good from what is bad can select again. Likewise, 
if it were said, ‘I set the nations apart from you,’ the enemies of the Israelites 
could not abide; but it was said, ‘I set you apart from the nations to belong to 
me,’ to my name forever.” R. Aha (ca. 320) said, “From this one can conclude 
that God told the nations of the world that they should repent and that they 
would (then) be brought near under his wings.” (The election of Israel does not 
exclude, but rather includes, the possibility of the gentiles becoming proselytes.) 
Parallels are found in Pesiq. 46A; Pesiq. Rab. 15 (69B). 


11:29: God’s demonstrations of grace are irrevocable. 


ametameléta, of God, see: welo yinnachem (1 Sam 15:29; Ps 110:4). 


Babylonian Talmud Ta anit 25A: His wife said (to R. Hanina b. Dosa (ca. 70) 
who lived in great poverty), “How long will we have to keep struggling with 
everything?” He said to her, “What should we do?” (She answered,) “Pray for 
mercy that something would be given to you (by God)!” He prayed for mercy: it 
came forth like a hand and a golden table leg was given to him. She saw ina 
dream: One day the righteous will eat at a golden table with three legs, and you 
will eat at a table with two legs. She said to her husband, “Do you like it that all 
the world will eat at a complete table and we at a table where something is 
missing?” He said to her (so read), “What should we do? Pray for mercy that it 
be taken from you.” He prayed for mercy, and it was taken. It has been taught: 
“Greater was the last miracle (the taking back) than the first; for it is traditional 
teaching that one (= God) gives but does not take away again” dmyhb yhby 
myshql l' shqly (see b. Hul. 60A at § Rom 15:19 toward the end). — Very 


similarly in Midr. Ruth 1:17 (129A)—see the passage in the excursus “Sheol, 
Gehenna, and the Garden of Eden,” III, #3, n. q—it is relayed that a pearl from 
heaven was first handed to R. Simeon b. Halapta (ca. 190) and then taken away 
again. Here the conclusion reads: It is the manner of those above to give, but it is 
not their manner to take. The last miracle was weightier than the first: when he 
took the pearl, his hand was below (the giving hand), but when he gave it back, 
his hand was above like that of a man who pays another (in his hand). | 
Babylonian Talmud ‘Arakin 15A: God said to the (angel-)ruler of the sea, “Spit 
them (the Egyptians who sank in the Sea of Reeds) out onto the dry land.” He 
said to him, “Lord of the world, is there a servant to whom his master has given 
a gift, and from whom he then takes it away again?” 


11:33: O the depth of the riches and wisdom and 
knowledge of God! How unsearchable are his 
judgments and how inscrutable his ways! 


2 Baruch 14:8f.: “But who, O Lord my God, understands your judgment, or who 
searches the depths of your way, or who contemplates the onerous load of your 
path, or who can contemplate your unfathomable decision, or who among those 
who have been born has ever found the beginning and end of your wisdom?” | 
Babylonian Talmud Berakot 7A: R. Yohanan (f 279) said in the name of R. Yose 
(b. Halapta [ca. 150]), “Moses requested three things from God, and he granted 
them to him. He asked that the Shekinah dwell with Israel, and he granted it to 
him (see Exod 33:16). He asked that the Shekinah not dwell with the nations of 
the world, and he granted it to him (see Exod 33:16). He asked God to let him 
know his ways, and he granted them to him; as it says, ‘Let me know your 
ways!’ (Exod 33:13). He said before him, ‘Lord of the world, why is there a 
righteous person for whom things go well, and another righteous person for 
whom things go badly? Why is there a godless person for whom things go well, 
and another godless person for whom things go badly?’ He answered him, 
‘Moses, a righteous man for whom things go well is a righteous man, the son of 
a righteous man; a righteous man for whom things go badly is a righteous man, 
the son of a godless man; a godless man for whom things go well is a godless 


man, the son of a righteous man; a godless man for whom things go badly is a 
godless man, the son of a godless man.’ ” || Mishnah ’Abot 4.15: R. Yannai (ca. 
225) said, “We can explain neither the peaceful happiness of the godless nor the 
sufferings of the righteous.” || Midrash Psalm 139 § 1 (264A): “For the leader of 
music, a psalm of David. Yahweh, may you search and know me” (Ps 139:1). 
“Zophar of Naamah said, ‘Can you reach the ultimate source?... They are as 
high as heaven, what will you do?... Its measure is longer than the earth’ ...” 
(Job 11:7-9). No human fathoms it omed lyh (= comes to stand on it, and thus 
has firm ground under his feet). “It (Wisdom) is hidden from the eyes of all the 
living” (Job 28:21). Who knows it? God, as it says, “God understands the way to 
her ...; for he looks to the ends of the earth” (Job 28:23f.). No human can come 
to the end of God’s actions. And by the same token David said, “Who will utter 
the mighty deeds of Yahweh” (Ps 106:2). A person is not able to get to the 
mighty deeds of Yahweh. And by the same token Moses said (there is no further 
exposition). But God exists forever and he searches hyqr everything. Therefore, 
David gave him eternity and a psalm; as it says, “To the eternal one, a psalm of 
David.” (The superscription of Ps 139 is understood in this way here by Imntsh 
being interpreted according to netsah “perpetuity.”) I 4 Ezra 4:10f.: “He (the 
angel) further said to me (Ezra): You cannot know what is yours, what has 
grown up together with you, so how will you be able to understand the vessel 
that understands the workings of the Most High? For the ways of the Most High 
were created as eternal ways; but you, a mortal human, who lives in the 
perishable age, how can you grasp the eternal?” — 4 Ezra 5:40: “He (angel, 
God) said to me, ‘As little as you are able to do even just one of all the things I 
have mentioned, just so little are you able to understand my judgment or the goal 
of love that I have pledged to my people.’ ” 


11:35: Who has given to him first that he would be 
repaid? 


Septuagint Job 41:11 (= Hebrew 41:3): é tis antistésetai moi kai hypomenei; 
(“Who will resist me and bear up?” See Job 9:4) ei pasa hé hyp’ ouranon emé 
estin, ou sidpésomai di’ auton. — Targum Job 41:3: “Who preempted me in the 
works of creation that I would have to repay? Is not everything under heaven 


mine?” || Pesiqta 75A: R. Tanhuma (ca. 380) opened his talk with the following, 
“ “Who has given something to me first that I would have to repay? Whatever is 
under heaven belongs to me’ ” (Job 41:3). A single (unmarried) man is meant, 
who lives in a city and contributes to the salary for teachers of children and of 
the Mishnah (which he was not obligated to do). God says, ‘It lies with me to 
repay him for his action and to give him a male child as a recompense.’ ” (This 
is thus a case to which the question in Job 41:3 does not apply.) R. Jeremiah b. 
Eleazar (ca. 270) said, “One day (at the time of the consummation) a voice from 
heaven will blaringly proclaim on the mountaintops, ‘Everyone who has worked 
with God, let him come and receive his recompense!’ This is what is meant by: 
‘At this time Jacob and Israel will be told what it is to work for God’!5 (Num 
23:23): whoever has worked with God, let him come and receive his 
recompense!!4¢ And the holy spirit (speaking in Scripture) says, ‘Who has given 
something to me first that I would have to repay?’ (Job 41:3). Whoever strikes 
up a song of praise before me, did I not first put a soul in him? Whoever 
circumcises before me, did I not first grant him a son? Whoever makes show 
tassels, did I not first give him a prayer shawl? Whoever makes an inscription on 
a doorpost, did I not first give him a house? Whoever makes a parapet for me 
(cf. Deut 22:8), did I not first give him a roof? Whoever makes a festival hut for 
me, did I not first give him a yard (on which to erect it)? Whoever separates a 
field quarter before me, did I not first give him a field? Whoever separates 
before me offerings and tithes, did I not first give him a threshing floor? 
Whoever sets apart a sacrifice before me, did I not first give him livestock? This 
is what is meant by: ‘When a bull or a sheep or a goat is born, let it remain seven 
days with its mother; but from the eighth day on it will be accepted pleasingly as 
an offering by fire for Yahweh’ (Lev 22:27).” (God first gives the animal, then 
he accepts it as an offering.) — Parallels are found in LevR 27 (125B); Tanh. 
'mwr 174A; TanhB 'mwr § 10 (45A); Pesig. Rab. 25 (126B); Num. Rab. 14 
(173A), though significantly changed. 


12:1: Rational worship. 


logiké latreia “intellectual worship,” comparable to 'bwdh shhy' 
blb “worship with the heart.” See SDeut 11:13 § 41 and b. Ta an. 
2A at § Rom 1:9 B. 


12:3: Not to think of oneself more highly. 


Concerning pride and proud people, see § Luke 1:51. See further § Eph 4:7. 


12:8 A: Whoever shares, (do it) in simplicity. 


en haplotéti “in simplicity,” tantamount to: for God’s sake, 
without selfish secondary motives. 


Mishnah Menahot 13.11: It is said concerning the burnt offering of livestock, 
“An offering by fire of pleasing smell” (Lev 1:9); and concerning the burnt 
offering of birds, “An offering by fire of pleasing smell” (Lev 1:18); and 
concerning the food offering, “An offering by fire of pleasing smell” (Lev 2:2). 
This teaches: it is irrelevant whether one gives much or little, as long as his mind 
is directed to God. | See also the citations at § Matt 6:3f. 


12:8 B: Whoever shows mercy, (do it) with a cheerful 
spirit. 


Leviticus Rabbah 34 (131B): R. Isaac (ca. 300) said, “The Torah means to teach 
you good morals, that a person, if he gives alms 'wshh mtswh (= ho eledn), 
should give them with a joyful heart blb shmch. For if Reuben had known that 
God would have it written about him, ‘Reuben heard and saved him from their 
hand’ (Gen 37:21), he would have carried him and brought him to his father; and 
if Boaz had known that God would have it written about him, ‘He handed her 
roasted ears’ (Ruth 2:14), he would have fed her with fattened calves.” 


12:10: Outdoing one another in honor (with showing 
honor). 


See m. ‘Abot 4.15; b. Ber. 17A; b. Ber. 6B (dealing with offering greetings) at § 
Matt 5:47, n. e. — Concerning attending to the honor of others and the 
sensitivity of the rabbinic scholars to their honor being wounded, see § John 
12:43, #2 and #3. 


12:11 A: Not lagging in zeal. 


See m. ‘Abot 2.15f. at § John 9:4 A. ll Mishnah ’Abot 2.8: Rabban Yohanan b. 
Zakkai (f ca. 80) said, “When you have done much Torah, do not be proud of 
yourself; for you were create for this.” 


12:11 B: Serving the Lord. 


Mishnah ’Abot 2.12: R. Yose (the priest, ca. 100) said, “... All your deeds 
should occur for God’s sake.” || Babylonian Talmud Berakot 17A: A customary 
saying of the scholars of Javneh, “I am a creature and the other (the nonscholar) 
is a creature; I have my work in the city and he has his work in the field; I get 
started on my work early and he gets started on his work early; as he does not 
proudly place himself above me because of my work, I too will not proudly 
place myself above him because of his work (to read more simply with ‘Arukh: 
As he does not proudly exalt himself because of his work, so ... too I will not 
because of my work). And if you should say, ‘I accomplish a lot and he 
accomplishes little!,’ we have learned (see m. Menah. 13.11 at § Rom 12:8 A): 
“Tt is irrelevant whether one accomplishes a lot or a little, as long as his mind is 
directed to God (to serve God with his work)!” ’ ” 


12:12: Persisting in prayer. 


Praying without ceasing did not correspond to the Jewish outlook and custom. 
See § Luke 18:1. 


12:13 A: Taking an (active) interest in the needs of the 
saints. 


On the public care for the poor, see § Acts 6:3, #3 and #4. — On 
private benefaction see the excursus “Ancient Jewish Private 
Charity.” Here reference may be made to a few other passages 
that concern supporting the scholars. 


See b. B. Bat. 8A at § John 7:49, #8, n. f; b. Ketub. 111B at § John 7:49, #8, n. f. 
| Babylonian Talmud Berakot 34B: R. Hiyya b. Abba (ca. 280) said that R. 
Yohanan (f 279) said, “All the prophets prophesied only concerning the one who 
marries his daughter to a scholar and who conducts his business affairs for the 
benefit of a scholar and who allows a scholar use of his possessions; but 
concerning the scholars themselves (and their recompense) it says, ‘No eye has 
seen, O God, except you, what is prepared for the one who awaits’ (so Isa 64:3 
according to the midr.).” ll See Pesah. 53B at § Luke 23:43, #3, C, Comment. | 
Midrash Ecclesiastes 11:1 (49B): “Cast your bread on the water’s surface” (Eccl 
11:1). R. Bibi (ca. 320) said, “If you want to show good (give alms), give it to 
those who labor over the Torah; for the water that is spoken about here is nothing 
other than the Torah; as it says, ‘Oh, all you who are thirsty, come to the water!’ 
(Isa 55:1).” | Babylonian Talmud Ta‘anit 21B: A greeting from the academy of 
heaven came to (was bestowed on) the bloodletter Abba every day, to Abbayye 
(7 338/39) on every day of preparation for the Sabbath and to Raba (f 352) on 
every day of preparation for the Day of Atonement. (Rashi: “A voice from 
heaven called to him, ‘Peace be upon you!’ ” — On the heavenly academy, cf. § 
Luke 23:43, #3, C, Comment.) The mind of Abbayye was dejected because of 
(the greater honor bestowed on) the bloodletter Abba. It was said to him, “You 
are not able to act in accordance with his works!” What were the works of the 
bloodletter Abba? When he carried out the bloodletting, he had the men sit 
separately and the women sit separately. Further, he had a coat that had several 
slits in it before the lancet (so according to the reading in Arukh); if a woman 
came to him, he put the coat on her so that he would not be able to look at her. 
Further, he had a hidden place where the small coins brought (as payment) could 
be thrown: whoever had something threw something in there, and whoever had 
nothing was (in this way) not ashamed. When a diligent scholar would turn up at 
his place, he would not take payment from him, and after he had stood up, he 
gave him small coins and said to him, “Go, strengthen yourself!” — See also § 
Rom 15:26. 


12:13 B: Pursuing hospitality. 


philoxenia = hakhnesath orechim. — See the praise of and 
recompense for hospitality in the excursus “Works of Love,” II, A. 
— See further § Matt 10:40 A, #1 and #2. 


12:14 A: Bless those who persecute you. 


The opposite maxim is found in TanhB pnhm 8 4 (76A): “Yahweh spoke thus to 
Moses, ‘Fight with the Midianites and slay them; for they fought with you by 
their scheming.’ ” (Num 25:16f.). From this, the scholars said, “If someone 
wants to kill you, kill him first.” — What appears here as the word of the 
scholars is cited as a word of the Torah in b. Ber. 58A.35; 62B.21 (by R. Eleazar 
[ca. 270]) and b. Sanh. 72A.6 (by Raba [f 352]); it is inferred from Exod 22:1. | 
God always sides with the persecuted, not the persecutors. See § Matt 5:10, #1. | 
See further Midr. Ps. 56 § 1 at § Matt 5:39, final paragraph. 


12:14 B: Bless and do not curse. 


See § Matt 5:44 A and B. | Babylonian Talmud Sanhedrin 48B: Rab Judah (f 
299) said that Rab (f 247) said, “This is what the people say, ‘Be the cursed, but 
not the curser!’ ” 


12:15: Be joyous with the joyful, weep with the 
weeping. 


Derek Eres 6 at the end: Let a person not be gleeful among the weeping nor 


weep among the gleeful; let him not be awake among the sleeping nor sleep 
among the waking; let him not stand among the sitting nor sit among the 
standing. The general rule of the matter is: let a person make his spirit appear to 
be different from that of his companions and the rest of the children of men. | 
Pesigta 191B: “On a good day be of good cheer” (Eccl 7:14). R. Tanhuma b. 
Hiyya (ca. 300) said, “On the day of your neighbor’s joy, be of good cheer with 
him; ‘and on the evil day see’ (so the midr.)! If an evil day befalls your neighbor, 
see how you may show him love, to save him from it.”——A parallel is found in 
Pesiq. Rab. 201A; Lev. Rab. 34 (131A); in Midr. Eccl. 7:14 (36A): On the day of 
your neighbor’s joy, rejoice with him.... || Babylonian Talmud Berakot 6B: R. 
Helbo (ca. 300) said that Rab Huna (t 297) said, “Whoever eats at a groom’s 
wedding meal and does not gladden him (does not contribute to his rejoicing) 
commits a transgression against the five ‘voices’ in Jer 33:11: The voice of 
rejoicing and the voice of joy, the voice of the groom and the voice of the bride, 
the voice of the one who cries ‘Praise Yahweh Sabaoth!’ Yet what is his 
recompense if he gladdens him?” R. Joshua b. Levi (ca. 250) said, “He is worthy 
of the Torah, which was given among the five voices; as it says, “On the third 
day, when morning came, there were voices (plural = two voices) and bolts of 
lightning and a heavy thunderstorm on the mountain and a very strong voice 
(third voice) of the trumpet ..., and the voice (fourth voice) of the trumpet 
became stronger ..., and God answered him with a voice (fifth voice)’ (Exod 
19:16, 19).” || Babylonian Talmud Ta‘anit 11A: Let a person feel pain with the 
community. For so we find it with our teacher Moses that he inflicted pain on 
himself with the community; as it says, “When the hands of Moses became 
heavy, though, they took a stone and put it beneath him, and he sat on it” (Exod 
17:12). What? Did Moses have no cushion or pillow to sit on? However, Moses 
spoke thus, “Since Israel remains in pain, I too will be in pain with them. And 
everyone who inflicts pain on himself with the community is worthy to see the 
comfort of the community.” And if someone should say, “Who bears witness 
against me?, the stones of the person’s house and the beams of the person’s 
house bear witness against him; as it says, “For the stone will cry out from the 
wall and the beam will answer it from the woodwork” (Hab 2:11). — The 
following baraita precedes this saying: If the Israelites remain in pain and 
someone separates himself from them (in order not to suffer with them), the two 
angels of service who guide the person will come and lay their hands on his head 
and say, “So-and-so, who has separated himself from the community, will not 
see the comfort of the community!” 


12:16 A: Not aspiring for lofty things. 


See warnings against pride at § Luke 1:51. || Mishnah ‘Abot 1.10: Shemaiah (ca. 
50 BCE) said, “Love work, hate being the master harabbinuth (sovereignty, 
dominion).” — See b. Pesah. 87B: R. Yohanan (t 279) said, “Woe because of 
dominion, for it buries the one who possesses it! You have no prophet who 
would not have outlived four kings. See Isa 1:1.” ll TanhumaB wyar' § 4 (2B): “A 
person’s pride will bring him low, but humility will obtain honor” (Prov 29:23). 
Whoever flees from dominion (from being master serarah), it will pursue him 
(this is then proven by the case of Saul on the basis of 1 Sam 10:22, 24). 
Abimelech, the son of Jerubbaal, pursued dominion, and it fled from him. See 
Judg 9:1f, 23. — Similar explanations are found in Num. Rab. 13 (168D) and 
Pesiq. Rab. 7 (26B). ll Mishnah ’Abot 6.4: Do not seek great things for yourself 
and do not desire honor. | See m. ‘Abot 1.13; SDeut 11:22 § 48 (84B); b. Ned. 
62A; SDeut 11:13 § 41 (79B) at § Matt 23:8 A. — Mishnah ‘Abot 4.5 at § Matt 
23:5 A. 


12:16 B: Instead, proceed with lowly things (for 
lowliness and humility). 


See the praise of humility at § Matt 5:3, #3; § Matt 5:5, #1; § Matt 18:4; § Matt 
23:12. | Babylonian Talmud Sotah 5A at § Matt 5:45 A, n. b; b. Ber. 17A at 8 
Rom 12:11 B. 


12:16 C: Do not be clever in yourselves. 


Proverbs 3:7: “Do not be wise chakham in your eyes.” — Targum likewise: la 


thehew chakkim “Do not be wise before yourself.” — Septuagint: mé isthi 
phronimos para seauto. | Genesis Rabbah 44 (27A): It is written: “The wise man 
fears and avoids evil; but the fool is full of passion and self-confidence” (Prov 
14:16). “The wise man fears”: “Do not fear, Abram!” (Gen 15:1). “Do not be 
wise in your eyes, fear Yahweh and avoid evil” (Prov 3:7): “do not be wise in 
your eyes,” in what you see with your eyes: Will I beget? Will I not beget? “Fear 
Yahweh”: “Do not fear, Abram!” (Fear God so you do not have to fear 
anything.) 


12:17 A: Repaying no one evil for evil. 


See Gen. Rab. 38 (23A); Midr. Ps. 41 § 8 (131A) at § Matt 5:44 A, n. g; Exod. 
Rab. 26 (87B) at § Matt 5:45 A, n. b. 


12:17 B: Mindful of what is good in the sight of all 
people. 


Proverbs 3:4: “Thus you will acquire grace and accurate 
understanding in the eyes of God and of people.” — Targum: 
“Thus, you will find grace and understanding and good 
(goodness) before God and before the children of men.” — 
Septuagint: kai heuréseis charin; kai pronoou kala enōpion 
kyriou kai anthropon. 


See m. Seqal. 3.2f.; t. Segal. 2.1 (175) at § Matt 17:24, #5, n. e. — See y. Seqal. 
3.47C.33: R. Samuel b. Nahman (ca. 260) said in the name of R. Jonathan (ca. 
220), “In the Torah and in the prophets and in the hagiographa we find that a 


person must emerge from the hands of people (just as pure and righteous) as he 
must emerge from the hands of God. In the Torah, because it is written, ‘So you 
will be pure before Yahweh and before Israel’ (Num 32:22). In the Prophets, 
because it is written, ‘The Lord God Yahweh, the Lord God Yahweh, who 
knows, and let Israel know’ (Josh 22:22). In the hagiographa, because it is 
written, ‘So you will acquire grace and accurate understanding in the eyes of 
God and of people’ (Prov 3:4).” | See further the citations at § Luke 2:52 and m. 
Abot 2.1: Rabbi (f 217?) said, “What is the right way of acting that a person 
should choose? Every way that is an honor for the one who does it and will be 
interpreted by people as an honor (because it meets with their approval and 
acclaim).” || Babylonian Talmud Berakot 17A at § Matt 5.5; b. Yoma 38A at § 
Luke 1:9, #4. 


12:18: If possible, as much as it lies with you, keeping 
peace with all people. 


1. On peace and peaceableness, see § Matt 5:9; see b. Ber. 17A at § Matt 5:5, #1; 
see also § Heb 12:14 and § 1 Pet 3:10-12. 


2. meta panton anthropon. — Sifre Numbers 6:26 § 42 (12B): “May he give you 
peace” (Num 6:26); peace in your coming, peace in your going, peace with all 
people 'm kl 'dm. — The same is found in Num. Rab. 11 (164B). 


12:19 A: Not avenging yourselves. 


On revenge and pursuing vengeance, see SLev 19:17 (352A) at § Matt 5:43, #2, 
n. a. — The scholar is permitted to avenge himself when he is personally 
slighted. See b. Yoma 22B at § Matt 5:43, #2, n. b. — The prohibition of 


vengeance applies to Israelites, but not to non-Israelites. See SLev 19:18 (352A) 
at § Matt 5:43, #1, final paragraph. 


12:19 B: Make room for the wrath (of God). 


topon didonai = nathan magom. The latter means a. = give 
occasion or opportunity;a b. = make room;b g. = to clear the field 
before someone so that he can operate;c opposite: to offer 
resistance amad keneged. — More rarely, topon didonai 
corresponds to: pinnah maqom or asah maqom = “make room.” d 


a. See m. Parah 3.3; b. Yoma 40B and Sir 4:4f. (Hebrew) at § Luke 14:9, #1. 


b. See Midr. Ps. 55 § 3 (146B) at § Acts 12:15, #2. 


c. Deuteronomy Rabbah 1 (196C): R. Joshua b. Levi (ca. 250) said, “When the 
enemies came to destroy Jerusalem, there were 60 myriads of demons there who 
stood at the door of the temple to set to work on it (to attack it). Yet when they 
saw how the Shekinah (divinity) silently watched (see Lam 2:3), even they 
cleared the field ntny mqwm (without offering resistance).” || Yalqut Simeoni 
Exodus 2:15 (I § 168 from Tanhuma): “Moses fled from pharaoh” (Exod 2:15). 
It is written, “Come, my people, go into your chambers” (Isa 26:20). When you 
see a hard hour (come over you), offer it no resistance I' t'md kngdh, but rather 
make room for it tn Ih mqwm (so that it can operate). “Look to me!” (says God.) 
“When I in a certain way kivyakhol saw a hard hour because of your sins, I 
made space for it nhty lh mqwm (gave it leeway to run riot)”; as it says, “He 
turned back his right hand” (Lam 2:3). Everyone who resists the hour falls into 
its hand, and everyone who makes space for it has the hour fall into his hand. 


Naboth resisted the hour and he fell into its hand. Abraham made space for the 
hour and fled from Nimrod, and it fell into his hand (when God said to him: “I 
will make you into a great people”). Isaac made space for the hour, and it fell 
into his hand; as it says, “Abimelech came to him from Gerar” (Gen 26:26). 
Moses made space for the hour; as it says, “Moses fled from pharaoh” (Exod 
2:15). Then the hour fell into his hand; as it says, “Also, the man Moses was 
very great in the land of Egypt in the eyes of pharaoh’s officials” (Exod 11:3). 
David made space for the hour; as it says, “David escape from Naioth” (1 Sam 
20:1). Then the hour fell into his hand, and Saul said to him, “See, I know that 
you will become king” (1 Sam 24:21). And likewise, Jacob made space for the 
hour; as it says, “Jacob fled to the range of Aram” (Hos 12:13). Then the hour 
fell into his hand; as it says, “Esau took his wives and went ... away from his 
brother Jacob” (Gen 36:6). 


d. See b. ‘Erub. 85B and Pirge R. El. 2 at § Luke 14:9, #1. 


12:19 C: “Vengeance is mine, I will repay,” says the 
Lord. 


1. The base text is Deut 32:35: “Vengeance and repayment is 
mine.” — Targum Onkelos: “Before me is punishment and I, yes, 
I will repay.” — Likewise, Tg. Yer. I. However, Yer. II: 
“Vengeance is mine, and I am the one who repays” dydy hy 
niqmetha w'n hw dmshlm. — Septuagint: en hémera ekdikéseds 
antapodoso. — One can see that the hapax leg. shillem in the base 
text is in every one of these cases, as in Rom 12:19, rendered by a 
verb. 


See b. Git. 7A at § Matt 5:44 A, n. g. | Babylonian Talmud Gittin 7A: Rab Huna 


b. Nathan (ca. 350) said to Rab Ashi (f 427), “What does, ‘And Kinah and 
Dimonah and Adadah’ qynh wdymwnh w'd'dh (Josh 15:22) mean?” He said to 
him, “He is enumerating the cities of the land of Israel.” He answered him, “Do I 
know not that he is enumerating the land of Israel?” But Rab Gebiha (?) of 
Argiza (in Babylonia) specified its meaning as follows, “If someone harbors 
hatred qn'h toward someone else and keeps silent ydwmm, then the one who is 
eternally 'dy 'd enthroned deals with his matter.” He (Rab Ashi) said to him, “But 
in this case, ‘Ziklag and Madmannah and Sansannah’ tsqlg wmdmnh ysnsnh 
(Josh 15:31) would have to be interpreted in the same way!” He answered him, 
“If Rab Gebiha (?) of Argiza were here, he would state its meaning.” Rab Aha of 
Be-Hozai gave it the following meaning, “If someone has a complaint against 
someone else because he has damaged his livelihood tso'goth lgym and keeps 
silent wdwmm, then the one enthroned in the thorn bush snh deals with his 
matter.” | Midrash Esther 1:1 (84A): R. Simon (ca. 280) said in the name of R. 
Yohanan (f 279), It is written, ‘Vengeance and repayment is mine, for the time 
when their foot rglm will falter’ (Deut 32:35). How is that? Is it strength when 
one says, ‘When the haters of the Israelites (= the godless Israelites) begin to 
totter, then I will exact punishment from them?’ Rather, God said, ‘When the 
commandment-fulfillments current rgylwt among them come to an end, so that 
no merit is found for them before me any longer, in that hour vengeance and 
repayment is mine.’ ” — rglm is thus interpreted: “what is common for them.” 


2. There was great concern to leave vengeance to God’s discretion 
and to appeal to God’s decision. 


Babylonian Talmud Berakot 55A: R. Isaac (ca. 300) said, “Three things bring a 
person’s sins into remembrance (before God), and these are: a wall leaning (to 
collapse, which nevertheless a person passes by), hoping in (the fulfillment of) 
prayer, and committing to God a dispute against someone else.” (In these cases, 
God becomes attentive to the person in question so that he feels compelled to 
examine his book of debts, and who knows how this examination turns out. 
Thus, it is much better to avoid those three things, in order not to attract God’s 
eye to oneself.) — In the parallel passage in b. Roš Haš. 16B the following 
words are appended: R. Abin (ca. 325) said, “Whoever commits (to divine 
decision) a dispute against another will be punished first; as it says, “Then Sarai 


said to Abram, “The injustice that has happened to me is your fault.... Let 
Yahweh judge between me and you!” ’ (Gen 16:5). And further it is written, 
‘Abraham came to mourn and weep for Sarah’ (Gen 23:2).” (According to the 
Haggadah, that Sarah died before Abraham was Sarah’s punishment for the 
appeal she made to the divine decision.) || Genesis Rabbah 45 (28C): R. Tanhuma 
(which one?) said in the name of R. Hiyya the elder (ca. 200) and R. Berekhiah 
(ca. 340) said in the name of R. Hiyya (b. Abba [ca. 280]), “Whoever knocks on 
(appeals to) hirtiq strict divine justice will not go smoothly from his hand from 
there. Sarah was destined to attain Abraham’s years of life, but since she said, 
‘Let Yahweh judge between me and you!’ (Gen 16:5), 38 years were taken off 
her life (i.e., she died 38 years earlier than she was originally destined to).” | 
Babylonian Talmud Baba Qamma 93A: R. Hanan (Hanin [ca. 310]) said, 
“Whoever entrusts (to divine decision) a matter against another will be punished 
first; for it says, ‘And Sarai said to Abram ...’ (Gen 16:5). Furthermore, it is 
written, ‘Abraham came to mourn and weep for Sarah’ (Gen 23:2). But these 
words apply only when one has an earthly court (so that there was no need to 
commit the matter to God’s court).” R. Isaac (ca. 300, see b. Ber. 55A above) 
said, “Woe to the one who cries (to God) more than to the one who is cried 
against.” The baraita likewise reads: “Both the one who cries out and the one 
who is cried against are included in the wording (of Exod 22:22f., according to 
which both are affected by the punishment), except that one (God) will act more 
swiftly against the ones who cries than against the one cried against.” 


12:20: “If your enemy is hungry, feed him; if he is 
thirsty, give him a drink; doing this, you will gather 
fiery coals on his head.” 


1. The base text is Prov 25:21f.: “If the one who hates you is 
hungry, feed him with bread, and if he is thirsty, give him a drink 
of water; for you will scrape burning coals on his head, and 
Yahweh will repay you.” || Targum: “If the one who hates you is 
hungry, feed him with bread, and if he is thirsty, give him a drink 


of water; for you will scrape burning coals gumerei denura 
(literally: coals of fire) on his head and God neshallemeih lakh 
(read instead of the pael the haphel nashlimeih and translate 
either:) will deliver him to you, or: will make him your friend” (cf. 
in #2 Abot R. Nat. 16 (6A); Midr. Prov. 25 § 21; b. Sukkah 
52A.28). — Septuagint: ean peina ho echthros sou, psOmize auton, 
ean dipsa, potize auton. touto gar poidn anthrakas pyros sOreuseis 
epi ten kephalén autou, ho de kyrios antapoddsei soi agatha. 


2. Homiletic application of Prov 25:21f. 


A baraita in b. Meg. 15B: What reason did Esther have to invite Haman? (See 
Esth 5:8). R. Eliezer (ca. 90) said, “She secretly laid a snare for him; as it says, 
‘Let their table become a snare before them’ (Ps 69:23).” R. Joshua (ca. 90) said, 
“She had learned from the house of her father what is said, ‘If the one who hates 
you is hungry, feed him with bread ...’ (Prov 25:21f.).” I Midrash Proverbs 25 § 
21 (49B): “If the one who hates you is hungry ...” (Prov 25:21f.). R. Hama b. 
Hanina (ca. 260) said, “Even if he gets going early to kill you and he comes into 
your house hungry and thirsty, feed him and give him a drink. Why? ‘For you 
will scrape burning coals on his head and Yahweh yshlm lk; do not read 
yeshallem lekha = he will repay you, but rather yashlimennu lekha = he will 
deliver him to you,’ or = ‘he will make him your friend.’ ” — It should be 
observed that the text here, as the targum above, reads the piel form 
yeshallemennu; yet should the meaning “deliver,” which is not listed by the 
lexicographers, be assigned to the piel? | Most of the time, the evil inclination 
was understood by the “hater” in (Prov 25:21). ‘Abot de Rabbi Nathan 16 (6A): 
R. Simeon b. Eleazar (ca. 190) said, “I will tell you a parable: What can the 
matter be compared with? The evil inclination is like an iron that one has put 
into the fire. As long as it is in the fire, one can make from it all the implements 
one wants. So too for the evil inclination, it is set right taqanah solely by the 
words of the Torah; as it says, ‘If the one who hates you is hungry, feed him with 
bread (the Torah), and if he is thirsty, give him a drink of water (the Torah); for 
you will scrape fiery coals on his head and Yahweh yshlm Ik’ (Prov 25:21f.); do 


not read yeshallem lekha = ‘he will repay you,’ but rather yashlim lekha = ‘he 
will give you peace.’ ” | Sifre Deuteronomy 11:18 § 45 (82B): If you are willing, 
you can become master over it (the evil inclination); for it says, “But you are to 
be master over it (sin = the evil inclination)” (Gen 4:7). Furthermore, it says, “If 
the one who hates you is hungry, feed him with bread,” feed him with the bread 
of the Torah; “and if he is thirsty, give him a drink of water; for you will scrape 
fiery coals on his head” (Prov 25:21f.). ll Babylonian Talmud Sukkah 52A: R. 
Avira (in the 4th cent.), and it has been said R. Joshua b. Levi (ca. 250) said in a 
presentation, “The evil inclination has seven names: ... Solomon called it 
‘hater’; as it says, ‘If the one who hates you is hungry, feed him with bread, and 
if he is thirsty, give him a drink of water; for you will scrape fiery coals on his 
head and Yahweh yshlm Ik’ (Prov 25:21f.); do not read yeshallem lekha = ‘will 
repay you,’ but rather yashilimennu lekha = ‘he will deliver him to you,’ or ‘he 
will make him your friend.’ ” | Pesiqta 80B: R. Berekhiah (ca. 340) related the 
Scripture passage Prov 25:21f. to it (the evil inclination): “ ‘If the one who hates 
you is hungry, feed him with bread,’ that is, with the bread of the Torah; ‘and if 
he is thirsty, give him a drink of water,’ the water of the Torah. Why? ‘For you 
will scrape burning coals on his head and Yahweh yshlm 1k’; do not read 
yeshallem = ‘he will repay you,’ but rather yashlimennu = ‘he will deliver him to 
you,’ or ‘he will make him your friend.’ ” Parallels are found in TanhB bshlch 8 
3 (28A); anonymously in Gen. Rab. 54 (34C). 


3. anthrakes pyros. The base text has only gechalim, since 
gacheleth, in contrast to pecham = “black coal” designates 
precisely the burning or glowing coal. The targum (see above in 
#1) translates this more fully with: gumerei denura = fiery coals; 
but rabbinic literature makes use more specifically of gachalei esh 
= “coals of fire” or “burning coals.” 


Mishnah ’Abot 2.10: R. Eliezer (ca. 90) said, “... Warm yourself at the fire of 
the scholars. But be careful of their (burning) coal miggachaltan because you 
could burn yourself. Their bite is the bite of the fox, their sting is the sting of the 
scorpion, and their hiss is the hiss of a poisonous snake, and all their words are 
like burning coals kegachalai esh.” 


4. anthrakes epi tén kephaleén. 


TanhumaB bshlch § 20 (33B): What can this be compared with? With a baker 
who was at his baking oven: his enemy came then he took burning coals gchlym 
out and put them on his head. His friend came, and he took warm bread out and 
gave it to him. (It should be punctuated in this way, contrary to Buber’s claim.) 
The glowing coals and the bread, both came out of the (same) oven; likewise 
God made fire fall (from heaven) on the Sodomites, and on the Israelites he 
made manna fall from heaven; see Exod 16:4. — According to TanhB wyr' § 19 
(48B) this parable is associated with R. Berekhiah (ca. 340). — See a similar 
parable by R. Abun (I, ca. 325; II, ca. 370) in Gen. Rab. 51 (32C). 


12:21: Overcome evil with good. 


See TanhB mshptym 8 1 (40B) and ‘Abot R. Nat. 23 at § Matt 5:44 A, notes c and 
d. 


13:1 A: Let every soul be subject to the ruling 
authorities. 


1. pasa psyché = every person; similarly, in the OT, nephesh in the statutes in, for 
example, Lev 4:2; 5:1, 2, 4, 15, 17; in these instances, Tg. Onk. replaces npsh 
with enash “person,” while Tg. Yer. I replaces it with bar nash = person, 
someone. 


2. hē exousia = rashuth, serarah, malkhuth, Aram. malkhutha. 


rashuth in, for example, m. ‘Abot 1.10: Shemaiah (ca. 50 BCE) said, “Love 
work, hate being the master rabbanuth; do not make yourself known to the 
authorities rashuth.” || Mishnah ` Abot 2.3: (R. Gamaliel b. Judah the prince [ca. 
220] said,) “Be careful about the authorities rshwt; for they accept a person only 
for their own advantage. They seem like friends in the hour of their convenience, 
but they do not stand by someone in the hour of his affliction.” | serarah, see y. 
Pe ah 8.21A.25 in the next section, § Rom 13:1 B. || malvuth, see b. ‘Abod. Zar. 
3B, 4A at § Rom 13:3 A; malkhuha, s. b. Ber. 58A.32 at § Rom 13:1 B. 


13:1 B: For there is no authority except from God. 


In the ancient synagogue, there was little disagreement about this statement; see 
Dan 2:21, 37f.; John 19:11. 


Wisdom 6:1ff.: “Listen now, you kings, and hear.... For sovereignty hé kratésis 


has been granted to you by the Lord and power hé dynasteia by the Most High.” 
| 1 Enoch 46:5: “He (the son of man—Messiah) will cast kings from their 
thrones and out of their kingdoms, because they do not exalt him nor praise him 
nor gratefully acknowledge whence the kingdom has been granted to them 
(namely by God).” ll 2 Baruch 82:9: “We observe their (the gentile kings’) 
vainglorious power, while they deny the goodness of God who gave (it) to them, 
and yet they will pass away like a cloud that passes by.” || A baraiata in b. Ber. 
58A.20: Whoever sees the kings of Israel says (as a word of praise), “Blessed be 
the one who has imparted from his majesty to those who fear him!” Whoever 
sees the kings of the nations of the world says, “Blessed be the one who has 
given from his majesty to flesh and blood!” || A baraita in b. ‘Abod. Zar. 18A: 
When R. Yose b. Qisma (Qosma? [ca. 110]) was sick, R. Hananiah b. Teradion 
went to visit him. He said to him, “Hananiah, my brother, do you not know that 
this (Roman) nation has been made ruler by heaven? For it has destroyed his 
house and burned his temple and killed his pious ones and destroyed his noble 
ones, and yet it still exists!” || Babylonian Talmud Berakot 58A.32: (When Rab 
Shela had gotten into a dispute with the pagan authorities in Babylonia [ca. 220] 
because of the exercise of criminal jurisdiction, he said in the course of the 
argument,) “ “Yours, O Yahweh, is the greatness and the power ...’ (1 Chr 
29:11).” They said to him, “What did you say?” He answered them, “I said this, 
‘Blessed be the All-merciful one, who has bestowed dominion mlkwt' on earth 
after the manner of heavenly dominion k'yn mlkyt' drqy" and who has given you 
power shuletana and mercy in judgment!’ ” They said, “The honor of authority 
yqr dmlkwt' is dear to him.” Then they gave him another staff and said to him, 
“Speak justice!” | Babylonian Talmud Berakot 58A.40: Rab Hanan b. Rabbah 
(ca. 250) said that R. Yohanan (f 279) said, “Even a well-overseer is appointed 
from heaven.” (Even the smallest authoritative office is granted by God.) | 
Jerusalem Talmud Pe ah 8.21A.25: When R. Haggai (ca. 330) would appoint a 
community leader, he would give them a Torah to carry in order to say thereby 
that all leadership serarah, which is granted, is granted by the Torah: “By me 
(Wisdom = Torah) kings reign ...; by me princes rule ...” (Prov 8:15f.). | Exodus 
Rabbah 30 (89A): God said to Nebuchadnezzar, “The little bit of dominion 
mlkyt that is given to you stems from me.” Daniel said to him, “You, O king, to 
whom the God of heaven has granted dominion, power, strength, and honor” 
(Dan 2:37). — See the whole passage at § Rom 1:21 A. 


13:2: Whoever opposes authority opposes God’s 
arrangement. 


Genesis Rabbah 94 (60A): R. Judan (ca. 350) said, “Whoever behaves insolently 
toward the king is like someone who behaves insolently toward the Shekinah 
(divinity).” | Midrash Psalm 2 § 3 (13A): “Against Yahweh and against his 
anointed one” (Ps 2:2). This relates to Korah, who grumbled against Aaron, 
Yahweh’s anointed one, because of the priesthood. Moses said to him, “If my 
brother Aaron had taken the priesthood for himself, you would be right to 
grumble about him. But now God, to whom belongs greatness and dominion and 
strength, has granted it to him, and everyone who stands against Aaron sh'wmd 
kngd 'hrn stands only against God.” This is what is written, “Against Yahweh 
and against his anointed one” (Ps 2:2). 


13:3 A: Those who rule are not a dread to good work 
but rather to evil. 


Babylonian Talmud ‘“Abodah Zarah 3B and 4A: Rab Judah (f 299) said that 
Samuel (f 254) said, “What does ‘You make people like the fish of the sea, like 
vermin, which has no ruler over itself’? (Hab 1:14) mean?... Just as with the fish 
in the sea the one that is bigger than the other devours the other, so too among 
the children of men, if there were no fear of the authorities mwr'h shl mlkwt, 
everyone that is greater than the other would devour the other. And this is what 
we have learned (namely m. ` Abot 3.2): ‘R. Hananiah the head of the priests (ca. 
70) said, “Pray for the wellbeing of the government mlkwt; for if there were no 
fear of it, we would (already) have devoured each other alive, each one everyone 
else.” ? ” 


13:3 B: Do you wish not to fear authority? Do good. 


Leviticus Rabbah 9 (111B): R. Aha (ca. 320) said, “Like a ruler who moved into 
a city, and with him (as prisoners) there were whole droves of bandits. Then the 
one (city dweller) said to another, ‘How dreadful is this ruler!’ But the one 
responded to him, ‘If your acceptance is good, you do not need to fear him.’ 
Likewise, when the Israelites heard the section about offerings, they were afraid. 
But Moses said to them, ‘Do not fear. If you devote yourselves to the Torah, you 
will not be afraid of all this.’ ” 


13:4: For it is God’s servant. 


theou diakonos. — Wisdom 6:5: “Although you (kings and princes) are servants 
of his kingdom hypéretai tés autou basileias, you have not judged rightly, nor 
kept the law.” 


13:5: Therefore, it is necessary to be subject. 


Here belongs the oft-cited word of Samuel (t 254): dina demalkhutha dina “the 
law or ordinance of the (gentile) authorities is law” and therefore should be 
respected even by the Jews; see b. B. Qam. 113A at § Matt 5:46, #4, final 
paragraph. 


13:7: Render to everyone what is owed: taxes to the 
one who demands taxes, tolls to the one who demands 
tolls, fear to the one who demands fear, honor to the 
one who demands honor. 


1. phoros and telos. — Concerning taxes and tolls, see § Matt 5:46, #1 and #2 
and § Matt 17:25. — On evasion of tolls, see § Matt 5:46, #4. 


2. phobos and timé. 


Babylonian Talmud Zebahim 102A: R. Yannai (ca. 225) said, “Let the fear of the 
authorities 'ymt mlkwt always be upon you; for it is written, ‘All these servants 
of yours will come down to me’ (Exod 11:8). But look, Moses did not say it 
about him himself (pharaoh; namely, out of reverence for the king).” R. Yohanan 
(f 279) said, “From here (the proof should be taken): ‘The hand of Yahweh came 
over Elijah and he girded his loins and ran in front of Ahab’ (1 Kgs 18:46).” — 
The same is found in b. Menah. 98A. | See b. ‘Abod. Zar. 3B and 4A at § Rom 
13:3 A. ll See b. Menah. 98A at § Acts 3:2, #1, n. b, third S-B footnote in this 
note. | See b. ‘Abod. Zar. 65B at § Rom 1:26 A, #1, middle. || Mekilta Exodus 
12:31 (17A): “(pharaoh) summoned Moses and Aaron at night” (Exod 12:31). 
Why is this said? Because pharaoh had said to him, “Go away from me ...” 
(Exod 10:28). And Moses said, “You have spoken rightly,” you have spoken 
beautifully and you had spoken at his time; “I will not see your face again” 
(Exod 10:29); but “all these servants of yours will come down to me” (Exod 
11:8), for Scripture only intends to teach with this (eliminate 'lh with Yalqut) that 
you (pharaoh) will ultimately be at their head and descend first (but Moses does 
not say this to extend him honor). This teaches that Moses honored authority 
chlq kbwd Imlkwt. And in the same way God said to him, “Honor authority”; as 
it says, “Yahweh spoke to Moses and to Aaron and commanded them concerning 
pharaoh” (so the midr. cites Exod 6:13). He commanded them to honor authority. 
And likewise, we find with Joseph that he honored authority; as it says, “God 
will answer what will turn out for the wellbeing of pharaoh” (Gen 41:16). Jacob 
likewise honored authority; as it says, “Then Israel made himself strong and sat 
up on his bed (to honor Joseph)” (Gen 48:2). Elijah likewise honored authority; 
as it says, “He girded his loins and ran in front of Ahab” (1 Kgs 18:46). 
Hananiah, Mishael, and Azariah likewise honored authority (see Dan 3:26). 
Daniel likewise honored authority (see Dan 6:21f.). — A parallel passage is 
found in Tanh. b' 75B. || Tanhuma wyshlch 39A: “You are to say this to my lord, 


to Esau” (Gen 32:4). Jacob calls Esau “lord”; the Torah teaches human customs, 
that one may honor authority lchlwq kbwd Imlkwt. R. Ishmael (f ca. 135) said, 
“See what is written, ‘Yahweh spoke to Moses and to Aaron commanded them 
concerning the children of Israel and concerning pharaoh’ (Exod 6:13); he taught 
them to honor authority. Likewise, our holy teacher (Judah I [f 217?]) wrote to 
(Caesar) Antoninus, ‘Judah, your servant, offers you greetings,’ to honor 
authority” (cf. § Rom 1:1 A, n. b). I Sifre Deuteronomy 1:22 § 20 (69B): “You 
will draw near to me, all your tribal heads and elders” (Deut 5:20): the young 
honored the old, the old honored the heads. 


13:8: Has fulfilled the law. 


pléroun = giyyem. See § Matt 5:17 B, #2. 


13:9 A: You will not commit adultery, you will not kill, 
you will not steal, you will not covet. 


ou moicheuseis: see § Matt 5:27 A and § Rom 2:22 A. — ou phoneuseis: see § 
Matt 5:21 B. — ou klepseis: see § Matt 19:18 A and § Rom 2:21 B. — ouk 
epithyméseis: see § Rom 7:7. 


13:9 B: Is summarized in this saying, namely: “You 
will love your neighbor as yourself.” 


R. Agiba (f ca. 135) and Ben Azzai (ca. 110) think the same when they 


designate the commandment “You will love your neighbor as yourself” (Lev 
19:18) as the great all-encompassing principle in the Torah vthwrh kelal gdwl 
and thereby as the summa of all the commandments. In the same way, R. Eleazar 
of Modiim (t ca. 135) names the hearing of the divine word as the fundamental 
principle in which the whole Torah is contained hakkelal shhthwrh khlwlh vw; 
on this, see § Matt 22:40. — On the commandment of neighbor love itself, see § 
Matt 5:43; here in notes e and f, more detail is also given about Agiba’s and Ben 
Azzai’s “great principle in the Torah.” 


13:10: So, love is the fulfillment of the law. 


Sifre Deuteronomy 11:13 § 41 (79B) can be compared, even though the passage 
deals chiefly with love for God: “To love Yahweh your God” (Deut 11:13). 
Perhaps you might say, “Look, I study the Torah so that I may become rich or so 
I may be called ‘Rabbi’ or so I may receive recompense!” Then Scripture 
teaches, “To love Yahweh your God.” Everything that you do you should do 
only out of love. 


13:11: Salvation is nearer to us than it was when we 
first believed. 


See 1 En. 51:2 and especially 2 Bar. 23:7 at § Luke 21:28 B. — According to 
Pirqe Mashiah (in Beth ha-Midrash 3.73.17) the Messiah will bring the good 
news to his people: garvah yeshu'ah “Salvation has drawn near”; see the whole 
passage at § Rom 1:1 D. 


13:12 A: The night has advanced, but the day has 


drawn near. 


nyx — hēmera = yom — laylah. — In the face of the “night of this world” the 
future world (= days of the Messiah) are gladly called “day.” 


Genesis Rabbah 91 (58A): “I (Judah) will be surety for him (Benjamin).... If I 
do not bring him to you (Jacob) ..., I will be guilty ‘all days’ before you” (Gen 
43:9). The future world is meant, which is entirely day zh h'wlm hb' shkwlw 
ywm. — See additional examples in the excursus “This World, the Days of the 
Messiah, and the Future World,” II, D, #2. 


13:12 B: The works of darkness (cf. Isa 29:15; Prov 
2:13). 


TanhumaB nh 8 8 (17B): “Your judgments are a great depth” (Ps 36:7). This 
pertains to the works of godlessness: just as the depth is darkness, so too are the 
works of godlessness darkness; as it says, “Their works happen in darkness” (Isa 
29:15). ll See Gen. Rab. 1 (2C) at § John 3:19 A, #1. ll The passage from b. Sanh. 
104B adduced by Wettstein: “Flevit propter noctem” (Pindar, Thren 1.2), that is, 
“propter opera noctis” has been understood wrongly. lylh should not be 
understood in a metaphorical, but rather in a literal sense: since Israel wept in a 
frivolous way without reason on the night which Num 14:1 speaks about, it must 
now weep a true weeping in the night of Lam 1:2. 


13:14 A: Put on the Lord Jesus Christ. 


See § Luke 24:49, #2. 


13:14 B: Make no provision for the flesh (to stir up its) 
desires. 


Babylonian Talmud Berakot 32A: What does “Dizahab” (Deut 1:1) mean? Those 
from the school of R. Yannai (ca. 225) said, “Moses spoke thus before God, 
‘Lord of the world, the silver and gold which you gave to Israel in abundance 
until they said, “It is enough” (thus di zahav = dai zahav “enough gold”) caused 
them to make the (golden) calf.’ ” Those from the school of R. Yannai said, “The 
lion does not roar at the basket full of straw, but rather at the basket full of 
meat.” R. Hoshaiah (ca. 225) said, “Like a person who had an emaciated cow 
with strong limbs; then he fed it with vetches and it kicked him. He said to it, 
“Who has caused you to kick me?’ Only the vetches with which I fed you.” R. 
Hiyya b. Abba (ca. 280) said that R. Yohanan (f 279) said, “Like a person who 
had a son; he bathed him and anointed him, fed him and gave him drink, put a 
bag (with gold) around his neck and put him at the door of prostitutes. What 
should that son do so as not to sin?!” Rab Aha b. Huna (a contemporary of Rab 
Hisda [t 309]) said that Rab Sheshet (ca. 260) said, “This is what the people say, 
‘A full stomach is of a bad sort.’ ” 


14:1: The one who is weak in faith. 


ton asthenounta té pistei. Comparable in form: mechussar amnah “lacking faith”; 
qetannei amanah “those who are small in faith” = doubting. See examples at § 
Matt 6:30 B. 


14:2: One has confidence to eat everything, but the 
weak eats (only) vegetation (vegetables). 


Verse 21 shows that the weak abstained from consuming meat and wine. These 
would have been Christians who in principle eschewed any consumption of meat 
and wine in order not to unknowingly eat meat offered to idols or drink wine 
used for pagan libations. We hear of such voluntary abstinence in the ancient 
synagogue as well, albeit due to different motives. 


Tosefta Sotah 15.11—15 (322): After the sanctuary was destroyed, the abstemious 
increased in Israel, who neither ate meat nor drank wine. R. Joshua (ca. 90) 
concerned himself with them, He said to them, “My children, why do you not eat 
meat?” They answered him, “Should we eat meat, when the Tamid offering was 
daily offered on the altar, and now it has ceased?” He said to them, “Why do you 
not drink wine?” They answered him, “Should we drink wine, when the libation 
of wine was offered on the altar, and now it has ceased?” He said to them, “We 
should also not eat figs or wine grapes, since from these the first fruits were 
offered on the Feast of Weeks; we should not eat bread, since the two first fruit 
loaves (Lev 23:17) and the showbread loaves were offered; we should not drink 
water, since a libation of water was offered on the Feast of Booths.” Then they 
were silent. He said to them, “It is not possible not to grieve at all, since the 
decision (fate) is already set (enacted); but it is also not possible to grieve 
excessively.” Rather, the scholars said, “If someone whitewashes his house with 


lime, he leaves a small amount (un-whitewashed) in remembrance of Jerusalem; 
if someone arranges everything necessary for a meal, he leaves a small amount 
in remembrance of Jerusalem; if a woman applies all her make-up, she leaves a 
small amount in remembrance of Jerusalem; for it says, ‘If I forget you, 
Jerusalem, may my right hand forget (perhaps: its use), may my tongue cleave to 
my palate, if I do not remember you, if I do not exalt Jerusalem as the peak of 
my joy’ (Ps 137:5f.). Whoever mourns for Jerusalem is worthy to see its joy; as 
it says, ‘Rejoice with Jerusalem and exult in her, all you who love her! Rejoice 
with her in bliss, all you who mourned for her!’ (Isa 66:10).” — Parallels are 
found in b. B. Bat. 60B; Midr. Ps. 137 § 6 (262B); see also the baraita in b. B. 
Bat. 60B at § John 8:33 A. 


14:5 A: One sets one day apart more than another. 


In b. Sanh. 65B, the governor Tineius Rufus asks R. Agiba (f ca. 135), “What is 
the difference between the one day (the Sabbath) and the other days?” See the 
whole passage at § Acts 7:43 B. || The following passages belong in the area of 
superstitious selection of days. 


Babylonian Talmud Pesahim 112B: In a baraita it has been taught: Let one not 
go out alone at night, not on the midweek nights! (i.e., on the nights up until 
Wednesday) and not on the Sabbath nights, because the (demon queen) Igrat bat 
Mahalat goes out (on them), she herself and 18 myriads of angels of destruction, 
and every single one has power by itself to destroy. || A baraita in b. Pesah. 112A: 
Let one not drink water, neither on the midweek nights nor on the Sabbath 
nights, and if he drinks, his blood is on his head (= he bears the responsibility) 
for the danger. What danger? That of the evil spirit (Igrat bat Mahalat, see the 
previous citation). But if he is thirsty, what is his remedy? Let him say the 
sevenfold “voice” which David said concerning water (in Ps 29:3—9), and then 
let him drink. | Babylonian Talmud Sabbat 129B: Samuel (f 254) said, “The 1st 
day of the week (Sunday), Wednesday, and Friday (are appropriate) for 
bloodletting, but not Monday and Thursday.” For the author said, “Whoever has 
the merit of the fathers (which supports him) may have his blood let on Monday 
and Thursday; for the upper and lower court agree.” (Monday and Thursday are 
the court days for the earthly courts; then the heavenly court, which meets daily, 
might remember the sins of the one who has his blood let, and turn the 
bloodletting toward the worse.) Why not on Tuesday? Because then Mars (the 
star of bloodshed and punishments) applies in the even (paired) hours!”? (and in 
all paired things and even numbers, the demons make trouble; see the excursus 
“Ancient Jewish Demonology”). But he also applies on Friday in the even hours 
(namely in the 6th hour)! Since many are accustomed (to have their blood let) on 
it, “May Yahweh protect the simple” (Ps 116:6). Samuel said, “Wednesday, the 
fourth, Wednesday, the fourteenth, Wednesday, the twenty-fourth (of the month), 
the Wednesday that does not have four more days after it (in the month) is a 
danger (for bloodletting). The day of the new moon and the following day mean 
(concerning bloodletting) an enfeeblement; the third day after it is a danger; the 


day of preparation for a feast day (means) an enfeeblement; the day of 
preparation for the Feast of Weeks is a danger. And the rabbis have ordained it as 
a preventive measure for all preparation days for feast days on account of the 
Feast of Weeks, for on it a wind goes out whose name is Tibbuach tibbuach (= 
slaughter); for if the Israelites had not accepted the Torah, it would have 
butchered them, their flesh, and their blood. || Babylonian Talmud Sanhedrin 
65B: R. Aqiba (f ca. 135) said, “(A soothsayer me'onen, see Lev 19:26; Deut 
18:10) is one who calculates times and hours and says, “Today is good to go out, 
tomorrow is good for shopping.’ ” See also SLev 19:26 (358A) at § Luke 24:16, 
n. a. 


14:5 B: Let each one be fully convinced in his own 
mind. 


See Sir 5:10: hyh samukh | d'thkh “be firm in your mind.” The Greek: isthi 
estérigmenos en synesei sou. — Sirach 35:22 (according to the chapter 
numbering in Fritzsche): “In every work trust your soul” pisteue tē psyché sou. 
— The Hebrew text (Sir 32:23): “In all your deeds protect your soul.” 


14:6: He thanks God. 


On the table prayer, see § Matt 14:19 B. — It cannot be decided with any 
certainty whether, by eucharistei (= berekh), the apostle thought of the blessing 
before the meal or the thanksgiving afterward or both. In any case, he means: If 
a person says a blessing over what is to be eaten or gives thanks at the close of 
the meal for what has been eaten, he always confesses and praises God as the 
giver of food; but thereby he eats to God, to serve and honor God. — 
Babylonian Talmud Besah 16A also deals with an act of eating to God’s honor; 
see the passage at § Matt 6:11, near the end and § Matt 12:1, #2 where parallels 
can be found as well. 


14:8 A: If we live, we live to the Lord. 


Mishnah ’Abot 2.12: R. Yose the priest (ca. 100) said, “All your deeds should 
happen for God’s sake.” — In Pesiq. Rab. 23 (115B), Hillel the elder (ca. 20 
BCE) is the author. It is said about him in b. Besah 16A that all he did happened 
for God’s sake; see the passages at § Matt 12:1, #2. 


14:8 B: So, whether we live or die, we are the Lord’s. 


Tanhuma w'tchnn 5A: In that hour (the angel of the throne) Metatron came and 
prostrated before him and said to him, “Lord of the world, Moses was yours in 
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his life and is yours in his death bchyyw shlk hw' wbmwtw shlk hw’. 


14:10: For we will all be presented before the 
judgment seat of God. 


1. Mishnah ’Abot 4.22: (R. Eleazar Haqgappar [ca. 180]) said, “Those who are 
born are destined to die and those who died to come to life again and the living 
to be judged, so one may know, so one may make known and know that he is 
God, he the former, he the creator, he the one who takes notice, he the judge, he 
the witness, he the accuser, and that he will one day judge, before whom no 
injustice holds and no forgetting and no respect of persons and no acceptance of 
bribes; for everything belongs to him. Know too that everything happens 
according to account. And do not let your evil inclination make you sure that 
there is a place of refuge in Sheol; for apart from your will you were created, and 


apart from your will you were born, and apart from your will you live, and apart 
from your will you will die, and apart from your will you will have to give an 
account and reckoning before the king of kings of kings—blessed be He!” 


2. On béma = beimah, see § Matt 27:19 A. 


14:11: “To me every knee will bow and every tongue 
will confess God” (Isa 45:23). 


In rabbinic literature, “Before him all will bow who sink in the dust” (Ps 22:30) 
is used almost without exception as scriptural proof for the appearance of all 
people before God’s seat of judgment. See ‘Abot R. Nat. 25 (7A); SLev 1:1 (7B); 
Midr. Ps. 22 § 32 (99A) and parallels at § Matt 5:8 B, #2. We have found the 
application of Isa 45:23 (in connection with Ps 22:30) as a supporting passage 
only once, specifically in b. Nid. 30B. See the passage at § Rom 2:15 A, n. a. — 
Isaiah 45:23 is in another place interpreted concerning the acceptance of the 
gentiles as proselytes. 


a. Midrash Psalm 100 § 1 (212B): “A psalm for confession (of the gentiles to 
Yahweh). Exult in Yahweh, all the world!” (so Ps 100:1 according to the midr.). 
R. Jacob b. Abbayye (ca. 340; so read instead of: R. Jacob in the name of R. 
Abbahu)”"” said in the name of R. Aha (ca. 320), “ ‘A psalm for confession.’ God 
said, ‘Let all nations confess me; I will accept them (as proselytes); as it says, “I 
have sworn by myself, what is right has gone out from my mouth ... that every 
knee will bow to me, every tongue will swear to me” (Isa 45:23). At the time 
when every knee will bow to me, every tongue will swear to me, I will accept 
them.’ ” 


14:12: Each of us will give an account about himself to 
God. 


logon dosei = athid litten din wecheshbon; on this, as well as on the whole of 
verse 12, see § Matt 12:36, #1 and #2. 


14:13: Not to cause a stumbling or an offense for your 
brother. 


proskomma and skandalon = mikhshol, teqalah, Aram. taqla, tuqela; see § Matt 
18:7 B and C and 8 1 Cor 8:13. — The base passage in the Old Testament is Lev 
19:14: “You will not lay a stumbling block mikhshol in front of a blind person.” 
— Septuagint verbatim the same: kai apenanti typhlou ou prosthéseis skandalon. 
The same is found in Tg. Onk. (taqla) and Tg. Yer. I (tugqela). — Deuteronomy 
27:18 then gained influence over the interpretation: “Cursed is the one who leads 
astray a blind person on the way!” — Septuagint and Tg. Onk. are verbatim the 
same. However, Tg. Yer. I and II read: “Cursed is whoever leads astray a 
stranger akkisnaya (= xenos) on the way, for this one is like a blind man (in his 
lack of familiarity with the way).” — Correspondingly, Tg. Yer. II also 
interpreted Lev 19:14 as follows: “And (you will not lay a stumbling block) in 
front of a stranger 'ksny', who is like a blind man.” This metaphorical 
reinterpretation of “blind” is old; it is present already in SLev 19:14 and b. B. 
Mes. 5:11. In the 1st passage, the phrase “to lay a stumbling block in front of a 
blind person” is identical in meaning to, “to wickedly counsel an unsuspecting 
person (out of selfish motives)”;a and in the 2nd passage with: “to cause an 
innocent to sin.”b 


a. Sifra Leviticus 19:14 (350A): “You will not lay a stumbling block in front of a 
blind person” (Lev 19:14); in front of someone who is blind (inexperienced, 


clueless) in a matter. He comes and says to you, “How is it with the daughter of 
this or that man in respect to (her marrying into) the priesthood?” You should 
not say to him, “She is fitting,” when she is only unfit. If he seeks counsel from 
you, you should not give him counsel that is not appropriate for him. You should 
not say to him, “Leave at the early morning hour,” when thieves could beat him. 
“Leave at the midday hour,” so that he would be parched (get sunstroke). You 
should not say to him, “Sell your field and buy yourself a donkey,” while you are 
being underhanded toward him and want to buy it from him yourself. If you say, 
“I will give him good counsel,” behold, the matter is entrusted to the heart 
(which is indeed invisible to people, but not to God); for it says, “And you 
should fear your God. I am Yahweh” (Lev 19:14). 


b. Mishnah Baba Mesi‘a 5.11: The following transgress proscriptions (in lending 
for interest): the lender (creditor), the borrower (debtor), the guarantor, and the 
witnesses. And the scholars said, “The scribe too (for the certificate of debt). 
They commit a transgression because of: ‘You are not to give (your money at 
interest)’ (Lev 25:37); and because of: ‘You are not to take from him’ (Lev 
25:36); and because of: ‘You are not to be as a usurer to him’ (Exod 22:24); and 
because of: ‘You are not to impose interest on him’ (Exod 22:24); and because 
of: ‘And you will not lay a stumbling block in front of a blind person and you 
will fear your God. I am Yahweh’ (Lev 19:14).” — See b. B. Mes. 75B: Abbayye 
(F 338/39) said, “The creditor transgresses all these (prohibitions). The debtor 
commits one transgression because of: ‘You are not to let your brother impose 
interest’ (Deut 23:20; so the midr.); and: ‘You are not to let your brother impose 
interest’ (Deut 23:21; so the midr.); and: ‘You will not lay a stumbling block in 
front of a blind person’ (Lev 19:14; here the creditor is thought of as the one who 
is ignorant of the law to whom the debtor gives the opportunity to sin with his 
offer of interest). The guarantor and the witnesses commit a transgression only 
because of: ‘You are not to impose interest on him’ (Exod 22:24).” — Leviticus 
19:14 is employed in the same sense in a baraita in b. Pesah. 22B: R. Nathan 
(ca. 160) said, “How do we know that a person may not give a cup of wine to a 
Nazirite or a limb of a live animal to a Noachide? Scripture teaches, ‘You will 
not lay a stumbling block in front of a blind person’ (Lev 19:14).” (The Nazirite 
and the Noachide could thereby be misled to sin.) — A parallel is found in b. 
‘Abod. Zar. 6A. || ‘Abod. Zar. 6A: (“It is forbidden to trade with gentiles for three 
days before their feasts” [m. “Abod. Zar. 1.1].) The following question was 
raised by them (the teachers): Because of what merit? Or perhaps because of: 


“You will not lay a stumbling block in front of a blind person” (Lev 19:14)? 
(Trading livestock, e.g., could supply the gentiles with sacrificial meat that they 
present to idols.) | Babylonian Talmud ‘Abodah Zarah 21B, 22A: R. Simeon b. 
Eleazar (ca. 190) said, “A person (a Jew) should not lease his field to a 
Samaritan, because it is named after him (the Jewish owner) and a Samaritan 
does work on it on the interfeast days (and thereby sins).... This being the case 
(that a Samaritan does work that is not allowed), why is (the second reason) 
given in the context: ‘Because it is named after him’? It would arise from: ‘You 
will not lay a stumbling block in front of a blind person’ (Lev 19:14)! (By leasing 
the field to the Samaritan, the Jew becomes for him an occasion to transgress the 
law of rest on interfeast days.) He says one thing and one more thing. One, 
because of ‘In front of a blind man ...’; and another thing “Because it is named 
after him.’ ” || Babylonian Talmud Mo‘ed Qatan 5A: (Where can an allusion to 
marking graves be found in the Torah?) Abbayye (t 338/39) said, “From here: 
‘And you will not lay a stumbling block in front of a blind person’ (Lev 19:14). 
(A grave that is not recognized and avoided makes the Israelite unclean and 
causes him to sin by his impurity.) | Babylonian Talmud Mo‘ed Qatan 17A: A 
maid of the house of Rabbi (f 217?) saw a man, how he struck his grown son. 
She said, “This man should be under the ban, since he commits a transgression 
due to: ‘You will not lay a stumbling block in front of a blind person’ (Lev 
19:14). For in a baraita it has been taught that Scripture says, ‘You will not lay 
a stumbling block in front of a blind person,’ about someone who strikes his 
grown son” (and thereby might give the son an opportunity to sin against his 
father). || Babylonian Talmud Baba Mesi‘a 75B: Rab Judah (f 299) said that Rab 
(F 247) said, “Whoever has money and lends without witnesses commits a 
transgression because of: ‘And you will not lay a stumbling block in front of a 
blind person’ (Lev 19:14)” (by leading the debtor into temptation to disavow the 
loan). || Babylonian Talmud Baba Mesi‘a 90A: Come and hear! Some people 
reached out to the father of Samuel (t 254): “Those cattle, which Arameans 
(gentiles) steal and castrate, what is the case with them?” (Castrating animals 
was forbidden to Jews; in order to circumvent the law, Jews had non-Jews 
ostensibly steal the animals and castrate them in order then to get them back 
from them.) He sent word to them, “A ruse has been carried out against them, so 
outfox them (the Jewish owners), and they should sell them” (so that they get 
nothing from their cunning)! Rab Papa (t 376) said, “The westerners (= 
Palestinians) were of the same opinion as R. Hidqa (ca. 120); for they said, 
‘Castration has been forbidden to Noachides’ (see b. Sanh. 56B.1, 13 and b. 
Sanh. 56B at § Rom 1:20 E, n. c). Thus, they committed a transgression because 
of: ‘And you will not lay a stumbling block in front of a blind person’ (Lev 
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19:14).” (By the cattle owners having had the castration carried out by non- 
Jews, they caused the latter to transgress the Noachic commandments.) 


14:17: Joy in the Holy Spirit. 


A baraita in b. Pesah. 117A: (The psalm superscription:) “Of David, a psalm” 
indicates that the Shekinah (divinity, here = holy spirit) rested on him, and then 
he said the song (the psalm in question is thus inspired). (The psalm 
superscription:) “A psalm of David” indicates that he said the song, and then the 
Shekinah rested on him. This teaches you that the Shekinah does not rest (on a 
person) as a consequence of idleness, nor as a consequence of anguish, nor as a 
consequence of a hoax, nor as a consequence of recklessness, nor as a 
consequence of useless words (idle gossip), but rather as a consequence of joy in 
a commandment; as it says, “And now fetch me a musician who plays strings, 
and it happened, when the musician played, the hand of Yahweh came upon 
him.” ll See y. Sukkah 5.55A.42 in the excursus “The Feast of Tabernacles,” IV, 


n, p. 


14:18: Pleasing to God and approved by people. 


See § Rom 12:17 B. 


14:19: So, let us pursue what pertains to peace and 
edification. 


ta tes eirenés, see § Rom 12:18. — ta tés oikodomés, see § Matt 16:18, #2 and § 
Matt 21:42, #2. 


14:20: Everything is clean, but it is bad for a person 
who eats under offense (against conscience). 


This can be compared with the tenet in b. Pesah. 110B.3, 5 about the attitude 
toward the so-called zogoth (zogim) = “pairs.” The superstitious person 
considered all pairs—including even numbers, for example, eating 2, 4, 6 etc. 
fruits—as hazardous, because evil spirits made mischief with them (see in more 
detail in the excursus “Ancient Jewish Demonology”). Concerning this, it is 
said: 


Babylonian Talmud Pesahim 110B: In the west (Palestine), they were not 
especially particular about pairs (this superstition was not revered). Rab Dimi of 
Nehardea (head of the school in Pom Beditha in Babylonia [385—388]) was very 
particular about pairs even when it came to marking (sold) vats (of wine). It 
happened that a vat burst (the vat had inadvertently been marked with an even 
number of markings). The general rule here is: Whoever is particular about it 
(whoever feels bound to the superstition in his conscience), with him they (the 
demons) are particular about it (they harm him when he occasionally disregards 
the zwgwt); but whoever is not particular about pairs, with him they are (also) 
not particular about it. All the same, one should take it into consideration (since 
there might be some special meaning in the zwgwt). 


14:21: It is good (right) not to eat meat or drink wine 
or (do anything else) that offends your brother. 


Sifre Deuteronomy 14:21 § 104 (95A): “For you are a holy people for Yahweh 
your God” (Deut 14:21). Sanctify yourself in what is allowed to you:!5! if things 
are allowed, but others treat them as forbidden, you are not entitled to treat them 
as allowed before their eyes. — The same is found as a baraita in b. Ned. 15A 
and as the citation in the mouth of Abbayye (t 338, 39) in b. Pesah. 50A, B. — 
Babylonian Talmud Pesahim 51A shows how the words are meant: Rab Hisda (t 
309) said, “(The statement ‘If things are allowed, but other treat them as 
forbidden ...’) pertains to the Samaritans. Why to the Samaritans? Because these 
people take advantage of it (the easements that they have seen among the Jews) 
and they would take advantage of it in other cases (namely to obtain further 
easements).” The impetus of the baraita is thus an essentially different one than 
that of Rom 14:21: the Jew should refrain from what is allowed not because 
another could take offense at the Jew’s permissive action because of the 
narrowness of his conscience, but rather because the other would consequently 
take further license because of the broadness of his conscience. 


14:23: Everything that does not (occur) from faith is 
sin. 


See b. B. Bat. 10B at § Matt 5:7, #5, where several times it is stated that all 
benefactions and works of love of the gentiles are only sin because they are done 
(not for God’s sake, but rather) from selfish motives. 


15:3: “The insults of those who insult you have fallen 
upon me” (Ps 69:10). 


The citation is verbatim according to the LXX Ps 68:10, except the apostle has 
used epepesan instead of epepeson. || Targum Psalms 69:10: “Zeal for your 
sanctuary has consumed me, and the insults of the godless who insult you when 
they join (equate) their idols to your glory, have fallen upon me.” — The verse is 
interpreted in relation to David in b. Zebah. 54B; see the passage at § John 2:17. 


15:4: Whatever was written beforehand was written 
for our instruction. 


See the passages presented at § Rom 1:2 B, n. b, according to which only those 
prophecies were recorded that were needed for the Torah, thus for Israel’s 
instruction, or for the following generations. 


15:9: So that the gentiles ... praise God. 


The baraita in b. Meg. 14A which has been adduced as a parallel does not prove 
what it is supposed to prove. It reads: After the Israelites had gone into the land 
(Canaan), other lands were no longer suitable to have a song (to God) sung in 
them; but after the Israelites had gone into exile, (all lands) became suitable 
again (namely, so that the Israelites might sing a song to God in them. The 
passage does not speak about the gentiles at all; see the parallel passage b. ‘Arak. 
10A at § Matt 21:9 A, #1, n. e). 


15:10: And again he says. 


kai palin legei = we'omer.a Here the w represents the palin, while the subject 
should be understood as either God or Scripture. For the fuller formula 
hakkathuv omer “Scripture says,” see also § Mark 1:2f. and § John 19:37 A; 
further, see § 1 Cor 6:16. 


a. Mishnah Berakot 9.5: It was ordained that people should greet each other 
with God’s name (Yahweh); for it says shenne'emar: “And lo, Boaz came from 
Bethlehem and said to the shearers, ‘Yahweh be with you!’ And they answered 
him, ‘Yahweh bless you!’ ” (Ruth 2:4). And again (Scripture) says we'omer, 
“Yahweh be with you, you valiant hero!” (Judg 6:12). And again (Scripture) 
says w'wmr, “Do not despise your mother when she has grown old” (Prov 
23:22) (the ancient forms of greeting still have their significance for later times). 
And again (Scripture) says w'wmr, “It is time for Yahweh to act (also by saying 
his name in a greeting); they have broken your Torah” (Ps 119:126). — On the 
whole passage, see the comments on b. Mak. 23B at § Matt 5:47, n. c. — In b. 
Ber. 54B.31, six citations are introduced with w'wmr one after another. — 
Further examples are found in this work wherever several supporting passages 
are connected to each other ina scriptural proof. 


15:11: “Praise the Lord, all you gentiles, and let all the 
nations extol him” (Ps 117:1). 


1. Midrash Psalm 117 § 1 (240A): A philosopher asked R. Joshua b. Hananiah 
(ca. 90), “Which is the day on which all the world will be the same (one) and the 
nations will worship before God?” He answered him, “On one day they will all 
rejoice.” “When?” “When the rain showers are withheld, all are in distress, and 


when the rain showers fall, all rejoice and praise God; as it says, ‘All the nations 
that you have made (will come and prostrate before you)’ (Ps 86:9).” “When?” 

“ “When you are great and do wonders’ (so Ps 86:10 according to the midr.). And 
‘wonders’ means nothing other than rain showers; as it says, “To the one who ... 
does countless wonders, who gives rain on earth’ (Job 5:9f.). Therefore, it says, 
‘Praise Yahweh, all you peoples, praise him all you nations!’ (Ps 117:1).” — In 
the parallel passages Gen. Rab. 13 (9D) and Deut. Rab. 7 (204B), the questioner 
is a “gentile” and the one asked is R. Joshua b. Qarha (ca. 150) or Rabban 
Yohanan b. Zakkai (f ca. 80). I Midrash Psalm 117 § 3 (240B): (When the angel 
Gabriel saved the three men from the furnace [see b. Pesah. 118A at § Luke 1:19 
A, #4, n. h and § Matt 21:9 A, #1, n. b]) Hananiah said, “Praise Yahweh, all you 
peoples!” (Ps 117:1); Mishael said, “Praise him, all you nations” (Ps 117:1); 
Azariah said, “For great is his grace over us” (Ps 117:2); Gabriel said, “And 
Yahweh’s faithfulness lasts forever!” (Ps 117:2). 


2. ta ethné = goyim, hoi laoi = ummim. 


Midrash Psalm 117 § 2 (240A): R. Simeon (ca. 220), the son of our holy teacher, 
asked his father (Judah I [t 217]), “(In Ps 117:1) who are ‘all the peoples’ gwym 
(ethné) and who are ‘all the nations’ 'wmym (laoi)?” He answered him, “ ‘All the 
peoples’: these are the peoples who have oppressed Israel. ‘All the nations’: 
these are the nations who have not oppressed them. All the nations will say, 
‘How is that?’ If those who have oppressed the children of Israel praise God, 
must we who have not oppressed them praise him all the more? This is why it 
says, ‘Praise Yahweh, all you peoples, praise him all you nations!’ (Ps 117:1). 
Then the Israelites will say, “Then we must praise him all the more!’ They will 
begin to say, ‘For great is your grace over us!’ (Ps 117:2). And the earth will say, 
‘And Yahweh’s faithfulness lasts forever!’ (Ps 117:2). What does ‘And the 
faithfulness’ mean? This pertains to the faithfulness of the covenant that you 
established with the fathers; as it says, ‘And I will remember my covenant with 
Jacob’ (Lev 26:42).” 


15:12: “The root of Jesse will come and the one who 


arises to rule over the peoples, in him the peoples will 
hope” (Isa 11:10). 


Except for the omission of a few words at the beginning, the citation follows 
LXX Isa 11:10 verbatim. — The base text is: “And it will happen on that day, 
the root of Jesse, which will be a banner for the peoples—the gentiles will seek 
him, and his place of rest will be glorious.” — Targum Isaiah 11:10: “And it will 
happen in that time, then the scion (literally: grandchild) of Jesse will be as a 
sign for the peoples, kingdoms will be in thrall to him, and the place of his abode 
will be in glory.” 


Midrash Psalm 21 § 1 (89A): “For the leader of music, a psalm of David. 
Yahweh, the king rejoices over your strength” (Ps 21:1). This is what Scripture 
said: “And it will happen on that day, the root of Jesse, which will be a banner 
for the peoples—the gentiles will seek him” (Isa 11:10). This is the Messiah, the 
son of David, who remains hidden until the time of the appointed day (until the 
time of the end). | See Gen. Rab. 98 (62A) and Midr. Ps. 21 8 1 (89A) at § John 
4:25 B. 


15:16 A: Administering the gospel of God in a priestly 
way. 


Abot de Rabbi Nathan 4 (2D): The study of the Torah is more beloved before 
God than burnt offerings (so according to the text of the Frankfurt edition 
[1720ff.]). For when someone studies the Torah, he acquires knowledge of God; 
as it says, “Then you will acquire insight in the fear of Yahweh and obtain 
knowledge of God” (Prov 2:5). From here it follows for a scholar who sits and 
speaks in the community, that Scripture counts it to him as if he offered fat and 
blood on the altar. 


15:16 B: The offering of the gentiles. 


prosphora ton ethnon = the offering that the gentiles themselves are; ton ethnon 
is thus a genitive of apposition. — Similarly, Isa 66:20: “And they will bring all 
your brothers from the nations as an offering minchah (Tg.: qurebbana, LXX: 
doron) for Yahweh on steeds and on chariots....” On this, see § Matt 2:11 and 
Midr. Ps. 87 § 6 at § Rom 3:9 A, #3, B, n. u. 


15:19: In power of signs and wonders. 


The power to do wonders was ascribed in many ways also to the rabbis. On 
healing diseases, see b. Hag. 3A at § Matt 9:32; b. Ber. 5B at § Mark 1:31 A; b. 
Ber. 34B at § John 4:47ff.; on raising the dead, see § Matt 10:8 A, #2 and § John 
11:44 A; on the lethal glance of the rabbis, see § Acts 13:9 B, n. b; also see b. B. 
Mes. 59B at § Matt 3:17 A, n. d; on their magical arts, see § Luke 24:16, n. c. — 
Here the following may be added as well: 


Babylonian Talmud Hullin 60A: Caesar’s (Hadrian’s) daughter said to R. Joshua 
b. Hananiah (ca. 90), “Your God is a carpenter, for it is written, ‘He sets his 
beams in the waters’ (Ps 104:3). Tell him to make me a winch.” He said, “Okay 
then (I will do it).” He prayed about her, and she became leprous. She was put on 
a street in Rome and given a winch; for it was the custom to give a winch to a 
leprous person in Rome, so that he would sit on the street and wind up yarn, so 
that people would see him and pray for mercy for him. One day he (R. Joshua) 
passed by that place; she sat there and wound yarn on the street of Rome. He 
said to her, “Is the winch that my God gave you nice?” She said to him, “Tell 
your God to take what he has given me.” He said to her, “Our God gives, but he 
does not take.” 


15:20: Seeking my honor in proclaiming the gospel 
not where Christ has (already) been named 
(preached). 


See the principle of Hillel (ca. 20 BCE): “In a place where there are no men, 
strive to be aman” (m. ‘Abot 2.5). 


15:26: To arrange a contribution (koinOnian tina 
poiésasthai). 


1. koinonia in the passive sense = what is shared, given, is safeguarded by LXX 
Lev 6:2 (= Hebrew 5:21). Here the phrase in the underlying text, yad tesumeth = 
“what is given into the hand” is translated with koindnia. — With their use of 
shuttaphuth yeda, the targumim think of a jointly pursued endeavor. — In the 
NT, the term logia, which is found twice in Paul (1 Cor 16:1, 2) is an actual 
terminus technicus for fund raising or collection. The other New Testament 
designations for “collection” are simply circumlocutions for the concept, which 
represent what a collection essentially should be, namely a service or 
demonstration of love by those who can and want to help (diakonia, Rom 15:31; 
2 Cor 8:4; 9:1; cf. Acts 11:29; 12:25; leitourgia, 2 Cor 9:12; charis, 1 Cor 16:3; 2 
Cor 8:4, 6, 7, 19). — Alongside eupoiia = “doing good” (Heb 13:16), koinonia 
should be understood as a nomen actionis and signifies “sharing.” — Translated 
literally into Aramaic, koindnian poiésasthai (Rom 15:26) would be leme'bad 
shuttaphuth and would be tantamount to, “to conduct a company business.” This 
is found in b. Pesah. 112A.26, where R. Aqgiba’s (f ca. 135) rule of savviness, 
“Get involved with someone on whom the hour smiles,” is elucidated by Rab 
Papa (t 376) as follows: “One should not buy from him and one should not sell 
to him, but rather let one conduct a joint endeavor with him 'l' lm'bd shwtpyt 
bhdyh.” 


In the apocrypha, voluntary gifts of love are sometimes called apostolai = 
“sendings.” 1 Esdras 9:51: aposteilate apostolas tois mé echousin = Neh 8:10: 
shlchw mnwt l'yn nkwn lw “send gifts to the one for whom nothing is prepared.” 
| 1 Esdras 9:54: kai dounai apostolas tois mē echousi = Neh 8:12: leshallach 
manoth. || 1 Maccabees 2:18: “You (Mattathias) and your sons will be honored 
with silver and gold and many gifts apostolais pollais.” | 2 Maccabees 3:2: “It 
happened that even the kings ... glorified (honored) the sanctuary (in Jerusalem) 
with the most valuable gifts apostolais tais kratistais.” | In the epistle of Caesar 
Julian to the Jewish communities,'*? the tribute to be paid to the patriarch by the 
Jewish communities is called “apostolé.” From another, different non-Jewish 
source, we learn that the men appointed by the patriarch for the collection or 
receipt of this tribute were called “apostoli.”153 Ancient rabbinic literature does 
not mention this tax for the patriarch and its collection by specially 
commissioned men; but for “apostoli,” one would expect the term sheluchim, 
Aram. sheluchei (see § Rom 1:1 B, #2) and, correspondingly, for ‘apostolé’ 
shelichuth, Aram. shelichutha. In the NT too, “apostoloi” appear as those who 
deliver the collection gifts; see 2 Cor 8:23; Phil 2:25; see aposteilantes in Acts 
11:30. 


2. Since the destruction of Jerusalem, the impoverishment of the position of a 
scholar became a serious concern for Palestinian Judaism. Insofar as purely 
private benefaction did not helpfully intervene, recourse was made to the so- 
called migbath chakhamin, “raising a collection for the scholars.” The most 
respected scholars were appointed (presumably by the patriarchate) to gather the 
collection in the specified districts both in Israel and abroad. It seems that there 
were always at least two collectors who together had to carry out the task (see § 
Acts 6:3, #4, A, notes c and d). The gifts were delivered to the collectors in the 
localities either at a specific place, or the collectors spoke about it in individual 
houses. The revenue was registered; often the collectors put the names of the 
most generous benefactors at the top of the collection lists. It was thought that in 
this way a particularly special repayment from God was secured for the donors 
for their munificence. 


Jerusalem Talmud Horayot 3.48A.39: It happened that R. Eliezer (ca. 90) and R. 
Joshua (ca. 90) and R. Agiba (f ca. 135) went into the region of Antiochia to 
raise a collection for the scholars mgbt chkmym. There was a certain Abba 
Judah there, who practiced benefaction with a benevolent eye. Once his wealth 
declined, and he saw our teachers and was about to sink into despair because of 
them. He went into his house and he looked afflicted. His wife said to him, 
“Why do you look afflicted?” He said to her, “Our teachers are here and I do not 
know what I should do.” His wife, who was even more beneficent than he was, 
said to him, “You still have one field left. Go and sell half of it and give it to 
them.” He went and did so. Then he came to our teachers and gave it to them.!4 
Our teachers prayed for him (read ntpllw instead of ntpllh) and said to him, 
“Abba Judah, may God fill out yml' chsrnwtyk your want!” When they had gone 
from there, he went down to plow the half of his field. While he was plowing the 
half of his field, his cow sank down and broke a leg. He got down to pick it up 
again. Then God illumined his eyes, and he found a treasure. He said, “For my 
good has my cow’s foot been broken.” When our teachers returned, they asked 
about him. They said, “What does Abba Judah do?” It was answered them, 
“Who can look at the face of Abba Judah? (He has become so rich and noble that 
no one can greet him anymore.) Abba Judah has cattle, Abba Judah has camels, 
Abba Judah has donkeys, Abba Judah is now again as he was before.” He came 
to our teachers and inquired about their welfare. They said to him, “How is it 
going for Abba Judah?” He answered them, “Your prayer has brought fruits and 
fruits of fruits (compound interest).” They said to him, “Although others had 
given more than you, we wrote you down as first in the list tomos (tomos).” 
They took him and sat him at their side and applied this verse to him: “A 
person’s gift makes room for him and leads him close to great ones” (Prov 
18:16). — Parallels are found in Lev. Rab. 5 (108B): Ichkmym mgbt tsdgh 
“Raising a benevolent offering for the scholars”; Deut. Rab. 4 (201A): R. Agiba 
is not mentioned; lgbwt l'sq mtswt 'myly twrh “to raise contributions for 
benevolent purposes for the sake of those who are assiduous in the Torah. 
Jerusalem Talmud Pesahim 4.31B.61: Once the rabbis needed a free will offering 
nideva.! R. Aqiba (f ca. 135) was sent out and one of the rabbis with him. They 
came and wanted to come into his house (a certain Ben Mebii Yayin; in Midr. 
Esth., the man is called barbochin).!°* Then they heard the voice of a child who 
said to him, “What should we buy for you today?” He answered him, “Endives, 
but not ones from today, but rather from yesterday; for they have wilted and are 
(therefore) cheap.” Then the rabbis left him and went from there (they thought 
that they should not request a gift from such a poor man who had nothing to eat). 
After they had requested alms from everyone, they went to him. He said to them, 
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“Why did you not come to me first, as you (otherwise) used to?” They answered, 
“We had come (here) already, but we heard the voice of a child that said to you, 
“What should we buy for you today?’ And you answered him, ‘Endives, but not 
from today, but rather from yesterday, for they have wilted and are cheap.’ ” He 
said to them, “You know what was going on with me and the child, but not what 
goes on between me and my creator. Anyhow, go and tell her (my wife) to give 
you a modius of denars.” (1 modius = 8.754 liters; 1 denar was about 65 
pennies.) They went and told her. She said to them, “How did he say it to you: a 
‘lump’ or a ‘rounded down’ (modius)?” They answered her, “He told us without 
more precisely specifying.” She said to them, “I will give you a lump sum, and if 
he meant a lump sum, it happened according to his words; but if not, I will 
deduct the lump sum from my dowry (which the wife had to return in case of a 
divorce or her husband’s death).” When her husband heard this, he doubled her 
prescribed marital sum (which had to be paid out to the wife in case the marriage 
was terminated). — There is a parallel in Midr. Esth. 1:4 (86A). 


15:33: The God of peace. 


ho theos tés eirénés is found also in Rom 16:20; Phil 4:9; 1 Thess 5:23; 2 Thess 
3:16; Heb 13:20. — Testament of Dan 5: “If you speak the truth, each one to his 
neighbor, you will not stray into desire (other manuscripts: anger) and turmoil, 
but rather you will be in peace and have the God of peace ton theon tés eirénés.” 
I Great is peace, for God’s name is “peace.” As it says, “He called him ‘Yahweh 
peace’ ” (Judg 6:24)! See SNum 6:26 8 42 (12B) at § Matt 5:9, #1. 


16:3: My co-workers. 


synergos can have a Hebrew equivalent in chaver, insofar as the latter generally 
designates any “companion” or “peer,” and thus if appropriate, also a work 
companion. But it is incorrect that synergos should be a Greek translation of 
chaver, which is used as a terminus technicus. chaver (Aram. chavra, chaver) as 
a terminus technicus denotes: a. the member of the haber covenant, whose 
members had obligated themselves to strictly observe the laws of tithing and 
purity. See § John 7:49, #5; b. the scholar who had not reached ordination and 
thereby not the title of “rabbi.” In order to offer this scholar some compensation, 
the rabbis called him “colleague” chaver; see § Acts 6:6, at the end of #4. The 
synergoi of the apostle do not overlap in any way with these two categories of 
chaverim. 


16:16: With a holy kiss. 


On kissing, see § Matt 26:49. 


16:19: But I want you to be wise about good, but pure 
concerning evil. 


Babylonian Talmud Sanhedrin 21A: “Jonadab was a clever man” (2 Sam 13:3). 
Rab Judah (f 299) said that Rab (t 247) said, “He was a man who was clever for 
evil 'ysh chkm Irsh'h.” || Targum YeruSalmi I Genesis 3:1: “The same was clever 
for evil chakkim levish.” 


16:20: The God of peace will crush Satan under your 
feet shortly. 


1. On ho theos tés eirénés, see § Rom 15:33. 


2. syntripsei, if there is a reference to Gen 3:15, = shuph, shephaph, to grind, 
crush. — A material parallel is found in T. Levi 18: “Beliar will be bound by him 
(the high priest of the messianic time), and he will give his children power to 
tread on the evil spirits patein epi ta ponéra pneumata.” 


16:22: I, Tertius, who wrote this letter, greet you. 


Scribes to whom a letter is dictated are also mentioned in rabbinic literature.a To 
certify the authenticity of the letter, the sender then put his own signature or at 
least a sign beneath it.b 


a. See t. Sanh. 2.6 (416) at § Matt 4:12, #2; see Gen. Rab. 75 (48C) at § Rom 1:1 
A, n. b. 


b. Tosefta Baba Qamma 7.4 (358): A parable was told. What can the matter be 
compared with? With a king of flesh and blood who gets engaged to a woman. 
He brings the scribe and the ink and the quill and the document and the 
witnesses. If she has committed an offense, she brings everything; it is enough 
for her that the king gives her (in the certificate of divorce) the mark of 


identification from his hand. || Babylonian Talmud Gittin 36A: Rab (f 247) 
signed a fish (as a signature); R. Hanina (ca. 225) signed a palm branch; Rab 
Hisda (f 309) signed a samekh s; R. Hoshaiah (ca. 225) signed an ‘ayin '; 
Rabbah bar Huna (t 322) a mast. — The same is found in b. B. Bat. 161B. | See 
b. B. Bat. 12B at § Luke 2:25 C, #3, n. o. 


16:23: Erastus, the city treasurer. 


On oikonomos tés poleðs, see § Luke 16:1. 


16:25: In accordance with the revelation of the secret 
that was kept secret since eternal times. 


1. On mystérion, see § Matt 13:11. — According to verse 26, mystérion means 
the participation of the gentiles in the kingdom of God. 


2. sesigmenon = kept secret. — This statement can be compared with passages 
which claim that the secret of the starting time of the messianic era is hidden in 
God’s heart, so that no human can calculate the arrival of the Messiah in 
advance. 


Pesiqta Rabbati 1 (4B): Rabbi (f 217?) said, “You cannot calculate (the starting 
time of the days of the Messiah); for it says, “The day of vengeance is in my 
(God’s) heart’ (Isa 63:4).” || Babylonian Talmud Sanhedrin 99A: “The day of 
vengeance is in my heart” (Isa 63:4). R. Yohanan (f 279) said, “To my heart I 
have revealed it, to my limbs I have not revealed it.” R. Simeon b. Laqish (ca. 


250) said, “To my heart I have revealed it, to the angels of service (to say 
nothing of human beings) I have not revealed it.” || Midrash Psalm 9 § 2 (40B): 
R. Samuel (ca. 260, according to another reading, R. Saul; see the parallel in 
Midr. Eccl.) taught as a tannaitic tradition in the name of R. Judah (ca. 150), “If 
someone should say to you when the time of redemption will come, do not 
believe him; for it is written, ‘The day of vengeance is in my heart’ (Isa 63:4). 
The heart has not revealed it to the mouth. To whom would the mouth have 
revealed it?” — The same with variations was taught by R. Saul from Nave (in 
the 4th cent.) as a tannaitic tradition in the name of R. Simeon (ca. 150) in Midr. 
Eccl. 12:9 (54B). ll Midrash Psalm 9 § 2 (41A): R. Berekhiah (ca. 340) and R. 
Simon (ca. 280) said in the name of R. Joshua b. Levi (ca. 250), “I (says God) 
gave you three signs about the grave of Moses; as it says, ‘He buried him in the 
valley, in the land of Moab, across from Beth Peor’ (Deut 34:6). At the end it 
says, ‘No one knows the site of his grave’ (Deut 34:6). If no human being was 
able to figure out a matter in which I gave you sign after sign, how much more 
does this go for the end time gets, of which it says, ‘These words are hidden and 
sealed until the end of time’ (Dan 12:9)!” — The same is found in Midr. Eccl. 
12:9 (54B), though here the tradent is R. Judah b. Simon (ca. 320); see also b. 
Sotah 13B, though here there is no application to the messianic gets. 


3. mystérion chronois aidniois sesigmenon. — 1 Enoch 9:6 mentions heavenly 
secrets of primordial time (eternity), which according to 1 En. 7 and 8 mean 
every kind of magical potion, incantation, and miscellaneous arts that the fallen 
angels had revealed to men: “You have seen what Azazel (one of the fallen 
angels) did, how he taught every kind of iniquity on earth and revealed the 
heavenly secrets of primordial time ta mystéria tou aidnos (= olam)!5” which 
humanity took an interest in knowing.” 


16:26: In accordance with the ordinance of the eternal 
God. 


ho aidnios theos. — 1 Enoch 1:3: “The great holy one will go out from his 


dwelling and the God of eternity ho theos tou aidnos (= elohai olam, Isa 40:28; 
el olam, Gen 21:33; LXX in both passages: theos aidnios) will step from there 
onto Mount Sinai....” | Baruch 4:8: “You have forgotten the eternal God” ton ... 
theon aidnion. — ho aidnios appears by itself in, for example, Bar 4:10, 14, 20, 
22. | Susanna 35: “Her heart trusted in the Lord her God ..., in that she said in 
herself, ‘Lord, eternal God ho theos ho aidnios, you who know everything before 
it arises....’” — In Theodotion 42: “Eternal God ho theos ho aidnios, you who 
know what is hidden....” | Assumption of Moses 10:7: “The Most High God will 
arise, who alone is eternal” summus deus aeternus solus. | 1 Timothy 1:17: “To 
the eternal king” to basilei ton aidnon. 


The First Letter of Paul to the Corinthians 


1:1: Paul, called to be an apostle. 


On Paul, see § Rom 1:1 A; on “called to be an apostle,” see § Rom 1:1 B. 


1:2 A: To the church of God in Corinth. 


1. ekklésia, see § Matt 16:18, #3. 


2. en Korinth. — Corinth is not mentioned in ancient rabbinic 
literature. However, one does find the adjective gelinteya (wrongly 
qlwnyt') = Korinthios in t. Yoma 2.4 (183) and b. Yoma 38A; see 
the passages at § Acts 3:2, #3, n. b. 


1:2 B: Called to be saints (see 8 Acts 9:13). 


1:2 C: In every place, theirs and ours. 


See Kaddish de-Rabbanan: “Over Israel and over our teachers and over their 
students and over the students of their students who occupy themselves with the 
holy Torah in this place and in every single place dive'athra hadein wedivekhal 
athar wa'athar, may there be for you and for them and for us favor and grace and 


mercy from before the Memra of heaven and earth (i.e., from the God of heaven 
and earth), and say, ‘Amen!’ ” 


1:9: God is faithful. 


The seal of God is emeth “truth” (faithfulness); see y. Sanh. 1.18A.55 at § John 
1:14, #2, toward the end. | Deuteronomy Rabbah 3 (200A): The rabbis said, 
“From the faithfulness (reliability, uprightness) of flesh and blood you recognize 
the faithfulness ummanuth of God.” An incident with R. Phineas b. Yair (ca. 
200), who lived in a city of the south; and people came to procure provisions 
there. They had two seahs of barley in their possession, which they put at his 
house as a deposit. They forgot these and continued traveling. R. Phineas b. Yair 
sowed them every year, brought them to the threshing floor and gathered them 
together. After seven years, those business companions came to reclaim those 
(two seahs), so that they would be given back to them. R. Phineas b. Yair 
immediately recognized them again. He said to them, “Come and take your 
treasures! See, from the faithfulness of flesh and blood you recognize the 
faithfulness of God.” — The same is found more briefly in y. Demai 1.22A.4. | 
The closing formula that occurs quite often in the Holiness Code in Lev 17-26: 
“I am Yahweh” is interpreted in the Sifra (e.g., on Lev 18:2, 4, 5, 6, 19; 19:37) as 
“T am faithful to pay what is due” 'ny n'mn Ishlm shkr. — The same occurs twice 
in Midr. Song. 5:16 (121B.37, 41). 


1:10 A: That there not be factions among you. 


schisma = machalogeth, plural machalogoth. 


Tosefta Sotah 14.1ff.: ... Since those things that are made of wood have 


increased, factions mchlwat have increased in Israel.... Since the students of 
Shammai and Hillel who had not served (their teacher) in a sufficient way have 
increased, factions mchlwqwt have increased in Israel ... (see the whole passage 
at § Rom 2:21-23). ll See t. Sanh. 7.1 (425) in the excursus “The Day of Jesus’ 
Death,” B, #1, toward the beginning. | Mishnah ’Abot 5.17: Every faction 
(dispute mchlwqch) for God’s sake is ultimately abidingly successful ...; see the 
whole passage at § Matt 21:25, toward the middle. ll See b. B. Mes. 59B at § 
Matt 8:26. | See Der. Er. Zut. 5 at § Matt 12:25. | Babylonian Talmud Sanhedrin 
110A: Rab (f 247) said, “Whoever clings to factionalism mchlwat transgresses a 
prohibition; for it says, ‘He should not be like Korah and his crowd’ (so Num 
17:5 according to the midr.).” Rab Ashi (t 427) said, “He deserves to be leprous; 
here it is written, ‘By the “hand” of Moses’ (Num 17:5); and there it is written, 
‘Bring your “hand” to your breast’ (Exod 4:6).” R. Yose (ca. 350) said, 
“Whoever carries on a controversy cholegq (arouses factions) against the 
kingdom of the house of David deserves to be bitten by a snake.” (See the 
continuation of the passage in b. Sanh. 110B at § Luke 10:16.) || Leviticus 
Rabbah 9 (111B): Hezekiah (ca. 240) said in the second place, “Great is peace; 
for in the case of all migrations (in the wilderness) it is written (in the plural), 
‘They set out and they made camp,’ that is, in conflict (faction mchlwqt) they set 
out and in conflict they made camp. But when they all came before Mount Sinai, 
they all became one camp; as it says, ‘And Israel made camp there’ (Exod 19:2). 
“The children of Israel made camps there,’ is not written here, but rather, ‘Israel 
made camp there’ (in the singular). Then God said, ‘Behold now the hour when I 
will give the Torah to my children (because of their unity)!’ ” ll Genesis Rabbah 
26 (17B): R. Aha (ca. 320) said in the name of R. Joshua b. Levi (ca. 250), 
“Factionalism hmchlwat is wicked as the (sin of the) generation of the flood. It 
says here, ‘Renowned men’ (Gen 6:4); there it says, ‘Called for an assembly of 
the community, renowned men’ (Num 16:2). Just as ‘renowned men’ there (Num 
16:2) were men of factionalism mchlwqt, so too here (Gen 6:4)’“renowned men’ 
are men of factionalism.” || Babylonian Talmud Sanhedrin 110A: “Moses set out 
and went to Dathan and Abiram” (Num 16:25). Resh Lagish (ca. 250) said, 
“From here it is shown that one should not cling to factionalism mchlwat.” | 
Jerusalem Talmud Pe ah 1.16A.23: R. Samuel ben Nahman (ca. 260) said in the 
name of R. Jonathan (ca. 220), “Slander is permitted against people of 
factionalism (factious people ba'alei machalogeth); and what is the scriptural 
basis? ‘I (the prophet Nathan) will come after you (Bathsheba) and confirm your 
words’ (1 Kgs 1:14; although these words contained slander against the factious 
Adoniyahu).” | Pesiqta 190B: R. Isaac (ca. 300) said, “There are three who are 
called ‘wicked,’ and these are: whoever stretches his hand out against his 


neighbor (see Exod 2:13); whoever borrows and does not repay (see Ps 37:21); 
and whoever is a man of factionalism b'l mchlwqt. How do we know this? From 
the crowd of Korah; for it says, ‘Get away from the tents of these wicked men’ 
(Num 16:26).” 


1:10 B: That you be fashioned in the same mind and 
in the same opinion. 


A baraita in b. Megi. 9A: It happened that king Ptolemy (II Philadelphus [283— 
247 BCE], for the purpose of producing the Greek translation of the Bible) 
gathered 72 elders, and he put them in 72 rooms, without making known to them 
why he gathered them. Then he approached every single one and said to them, 
“Write down for me the Torah of your teacher Moses.” Then God gave counsel 
into the heart of every single one so that they all agreed in one mind Id't 'cht. | 
Admonitions to unity are frequent in ancient rabbinic literature; see § Matt 5:9, 
#1 and § Luke 2:14 B. — Also b. Ber. 12A; R. Helbo (ca. 300) said, “(On the 
Sabbath when the priests on duty for the week were relieved) the departing 
group said to the incoming group, ‘May the one who makes his name dwell in 
this house make love and brotherhood and peace and amity dwell among you.’ ” 
— A parallel passage is found in y. Ber. 1.3C.40. || Babylonian Talmud Berakot 
16B: When R. Eleazar (ca. 270) had ended his prayer (i.e., the Prayer of 
Eighteen Benedictions), he would say (as his private prayer), “May it be pleasing 
before you, Yahweh our God, to make love and brotherhood, peace and amity, to 
dwell in our lot (territory), and to make our borders rich in students; to give 
success at our end with a happy departure and with fullness of our hope and to 
give us our portion in the garden of Eden; to grant us a good companion and a 
good inclination in your world; that we may get started early and obtain the hope 
of our life, to fear your name, and that rest for our souls for the good may come 
before you (specifically as a need to be satisfied).” — In y. Ber. 4.7D.57, this 
prayer is attributed to R. Yohanan (f 279), while (there in line 36) the following 
prayer of R. Eleazar is reported: “May it be pleasing before you, Yahweh my 
God and God of my fathers, that no hate for us arise in the heart of anyone and 
no hate for anyone in our hearts, that no jealousy of us arise in the heart of 
anyone and that no jealousy of anyone in our heart. May your Torah be our work 


all the days of our life, and may our words be a prayer before you!” | Babylonian 
Talmud Berakot 16B: Rab Safra (ca. 300) would say after his prayer, “May it be 
pleasing before you, Yahweh our God, to grant peace in the upper family (= the 
angelic world) and in the lower family (= Israel) and among the students who 
devote themselves to your Torah, whether they devote themselves to it for its 
own sake (i.e., out of pure motives) or not for its own sake (for selfish secondary 
purposes). But concerning all who do not devote themselves to it for its own 
sake, may it be your will that they devote themselves to it for its own sake!” | 
Leviticus Rabbah 21 (120B): “Wage war by bundles for your own good” (so 
Prov 24:6 according to the midr., as tchbwlwt “clever measures” is interpreted as 
= chaviloth “bundles”). R. Nathan (ca. 350) and R. Aha (ca. 320) said in the 
name of R. Simon (ca. 280), “If you have committed bundles of transgressions, 
do bundles of fulfillments of commandments corresponding to them. (The sins 
mentioned in Prov 6:17ff. are then chosen as examples.) ‘Proud eyes’; 
(corresponding to these, do the commandment:) “They will be tied on your head 
between your eyes’ (Deut 6:8). “A tongue of lies”; (corresponding to this:) ‘And 
teach your children them’ (Deut 11:19). ‘Hands that shed innocent blood’; 
(correspondingly:) ‘And bind them as a sign on your hand’ (Deut 6:8). ‘A heart 
that has fashioned unholy thoughts’; (correspondingly:) ‘And these words that I 
offer you today will be close to your heart’ (Deut 6:6). ‘Feet that are quick to run 
to evil’; (correspondingly:) ‘Be quick to circumcise,’ for it is completed between 
the knees (of the one circumcising). ‘Whoever speaks lies without hesitation as a 
false witness’; (correspondingly:) “You are my witnesses, says Yahweh’ (Isa 
43:10). ‘And whoever stirs up disputes between brothers’; (correspondingly:) 
‘Seek peace and pursue it’ (Ps 34:15).” | Midrash Song of Songs 8:13 (133B): 
“You who dwell in the gardens (= the community of Israel), the companions (= 
angels) obey your voice; let me (= God) hear it” (so Song 8:13 according to the 
midr.). R. Nathan (ca. 350) said in the name of R. Aha (ca. 320), “Like a king 
(simply Imlk), who got angry with his servants and locked them in the cell house 
(prison). What did the king do? He took his whole entourage of armed forces 
and those who served him and went to hear what they said. He heard how they 
say, ‘Our lord king, he is our glory, he is our life; may we never cause our lord to 
lack anything!’ Then he said to them, ‘My children, raise your voices so that 
your companions around you may hear it!’ So the Israelites, when they have 
occupied themselves with their work for six whole days, set off early on the 
Sabbath day and come to the synagogue and recite the Shema and come before 
the ark and read out from the Torah and read the prophets-haphtare. Then God 
says to them, ‘My children, raise your voices so that your companions may hear 
it! The companions are none other than the angels of service. And make it your 


goal not to hate one another or envy one another or fight with one another or 
shame one another, lest the angels of service say before me, “Lord of the world, 
Israel does not occupy itself with the Torah you have given them; for behold, 
enmity and envy and hate and disputes exist between them.” Therefore, be 
people who fulfill it (the Torah) in peace.’ ” 


1:15: You were baptized in my name. 


See § Matt 28:19, #2. 


1:17: The cross. 


ho stauros = tseluv, Aram. tseliva, pole, cross. A distinction was 
made here between the beam which stood upright when placed in 
the earth (qorah), and the cross beam going out from it, which 
was Called simply eits “wood.” 


Genesis Rabbah 56 (35C): “Abraham took the wood for the burnt offering and 
placed it on his son Isaac” (Gen 22:6), as the (offender) who carries the cross 
tslwb on his shoulder. — Pesiqta Rabbati 31 (143B): Like a person who is laden 
with his cross. | In y. Sanh. 6.23C.57, in the report about the hanging of 80 
sorceresses by Simeon b. Shatah (90—70 BCE) it says three times: “Bring to the 
cross!” 'yyty Itslyb’. ll Targum Esther II on 9:13: “The cross tslyb' (for Haman) 
had sunk three cubits into the earth.” — See more at § Matt 27:26, #2. 


1:19: “I will bring to naught the wisdom of the wise, 
and I will render void the sense of the sensible” (Isa 
29:14). 


1. Isaiah 29:14 in the base text: “Therefore, behold, I will act 
remarkably again with this people, remarkably and wondrously, 
and the wisdom of its wise people will perish and the sense of its 
sensible people (the insight of its insightful people) will be 
hidden.” Targum: “Therefore, behold, I will again strike this 
people with wondrous blows, and the wisdom of their wise ones 
will perish, and insight will be hidden from their insightful ones.” 
ll Septuagint: diatouto idou, prothéso tou metatheinai ton laon 
touton, kai metathéso autous, kai apolo tén sophian ton sophon 
kai tén synesin ton syneton krypso. 


2. Isaiah 29:14 was used only rarely in ancient rabbinic literature. 


Babylonian Talmud Sabbat 138B: Rab (f 247) said, “One day the Torah will be 
forgotten by Israel (pass into oblivion in Israel); for it says, ‘Yahweh will make 
your blows (plagues) extraordinary (wondrous) wihiphla’ (Deut 28:59). What 
this ‘make extraordinary’ haphla'ah means, I do not know; but since it says, 
‘Therefore, behold, I will act remarkably again with this people, remarkably and 
wondrously hpl' wpl” (Isa 29:14), say: The ‘making extraordinary’ pertains to 
the Torah (namely to its being forgotten by Israel).” — Apparently this 
interpretation is taken from Isa 29:14B: “The wisdom of its wise people will 
perish....” ll Midrash Lamentations 1:9 (54A): When R. Yose of Milhayya (ca. 
250) had passed away, R. Yohanan (f 279) and Resh Lagish (ca. 250) went up to 
show the (last) service of love to him, and R. Isaac Passaga (of Pasqath?) went 
up with them. There was an old man there who wanted to come and begin a talk 
about him (the deceased); but he was not allowed to. R. Isaac Passaqa said to 


him, “You want to open your mouth before those lions of knowledge in the 
Torah?” Then R. Yohanan said to them, “Let him, for he is an old man; he 
should come in, for he is at his (dwelling) place (and will go before us, who are 
strangers who come from a different place).” He came and began his talk and 
said, “We find that the demise (death) of the righteous is far worse (harder, 
heavier) before God than the 98 (literally: “one hundred minus two”) 
chastisements (threatened punishments) in the repetition of the Torah'® and 
more difficult than the destruction of the sanctuary. In the case of the 
chastisements it is written, ‘Yahweh will make your blows extraordinary 
(wondrous)’ (Deut 28:59; here whpl' is written only once), and in the case of the 
destruction of the sanctuary it is written, ‘(Jerusalem) went to rack and ruin 
wondrously pela'im (plural = two wondrous deeds)’ (Lam 1:9). But concerning 
the demise of the righteous it is written, “Therefore Yahweh says, “Behold, I will 
act remarkably hply' again with this people, remarkably and wondrously wpl' 
hpl’” ’ (Isa 29:14; thus, there is a threefold mention of the wondrous), and why 
all this? ‘The wisdom of its wise people will perish (with the death of a righteous 
man) and the insight of its insightful people will be hidden’ (Isa 29:14B).” Then 
R. Isaac Passaqa said, “Blessed be the mouth of this man!” R. Yohanan said to 
him, “If you had not allowed him, where would we have heard this pearl?” 


1:20 A: Where is a wise man? Where is a scribe? 
Where is an inquirer of this age? 


1. On the whole statement, see Isa 33:18: “Where is the counter? Where is the 
weigher? Where is the one who counted the towers?” — With this, see b. Hag. 
15B: Samuel (t 254) met Rab Judah (f 299), as he clasped tightly to the bolt of 
the door (so Levy, Chaldaisches Wörterbuch, 3:616A, according to Rashi) and 
cried. He said to him, “Astute man,!5? why are you crying?” He answered him, 
“Ts what is written about teachers a small thing: ‘Where is the counter swpr? 
Where the weigher shwql? Where the one who counts the towers hmgdlym swpr 
't?? Where the counter? For they have counted all the letters in the Torah. Where 
the weigher? For they have weighed the gal wahomer inferences (inferences a 
minori ad majus, see § Rom 5:9) in the Torah. Where the one who counts the 
towers? For they have taught 300 halakoth about the “tower that hangs in the 


air” (see m. Ohal. 4.1ff.).” And R. Ammi (ca. 300) said, “Doeg and Ahithophel 
asked 300 questions about the tower that hangs in the air, and (yet) we have 
learned: ‘Three kings and four private persons have no share in the future world’ 
(and among them are Doeg and Ahithophel; but if there no share came to these), 
what will come over us?” He said to him, “Evil thoughts (like envy, jealousy) 
were in their heart” (m. Sanh. 10.2). — See a parallel in a different form in b. 
Sanh. 106B. 


2. On sophos = chakham and grammateus = sopher, see § Matt 2:4, #2. 


3. synzētētēs perhaps = doresh, darshan “inquirer, interpreter, lecturer.” Pesiqta 
Rabbati 23 (115A): R. Simeon b. Lagish (ca. 250) said in the name of R. Eleazar 
b. Azariah (ca. 100), “When God created the first man, he created him as an 
unfinished mass golem, and he lay there (reaching) from one end of the world to 
the other. God made every generation and its righteous ones, every generation 
and its godless ones, every generation and its searchers dwrshyw, every 
generation and its leaders mnhygyw (cf. kathégétai at § Matt 23:10) pass by him 
(in a vision).” — The parallel Gen. Rab. 24 (16A) reads: R. Judah b. Simon (ca. 
320) said, “While the first man lay there as an unfinished mass before the one 
who spoke and the world came into being, he showed him every generation and 
its inquirers dwrshyw (= synzét@tai), every generation and its wise ones chkmyw 
(= sophoi), every generation and its scribes swpryw (= grammateis), every 
generation and its leaders mnhygyw (= kathégétai).” || Babylonian Talmud Sotah 
49B toward the end: When Ben Zoma (ca. 110) died, inquirers (lecturers) 
darshinin ceased. 


1:20 B: The wisdom of the world. 


On the stance of rabbinic Judaism toward “Greek wisdom,” see 
the excursus “The Stance of Judaism toward the Non-Jewish 


World.” — Here reference may also be made to: 


Tanhuma m'yt 244B: Let our teacher teach us: How many gifts (i.e., how much 
of what is given as a gift or present) were created in this world? Our teachers 
taught, “God created three gifts in the world: wisdom and strength and 
prosperity. If someone obtains one of these, he receives the most precious things 
in the world. If he has obtained wisdom, he has obtained everything; if he has 
obtained strength, he has obtained everything. When (= in which case)? When 
they are gifts of heaven (God) and come from the power of God’s strength. But 
the strength and prosperity of men (when they originate from a man’s own 
power) are nothing at all; for Solomon said, ‘Again I saw under the sun (that the 
swift cannot hold power over the course, nor heroes over war, nor the wise over 
bread, nor the understanding over prosperity, nor the clever over favor; for time 
and destiny meet them all)’ (Eccl 9:11). And Jeremiah likewise said, ‘Yahweh 
says, “Let the wise not boast (in his wisdom, nor the strong boast in his strength, 
nor the rich in his prosperity)” ’ (Jer 9:22). And when these gifts do not stem 
from God, they ultimately disappear from him (the person).” The wise have 
taught that two wise men have arisen in the world, one from Israel and the other 
from the nations of the world; Ahithophel from Israel and Balaam among the 
nations of the world, and both have been destroyed from this and from the future 
world. Two strong men have arisen in the world, one from Israel and the other 
from the nations of the world; Samson from Israel and Goliath from the nations 
of the world, and both were destroyed from the world. Two rich men have arisen 
in the world, one from Israel and the other from the nations of the world; Korah 
from Israel and Haman from the nations of the world, and both were destroyed 
from the world. Why? Because their gift was not from God, but rather they had 
snatched it. — The same is found in Num. Rab. 22 (193A); TanhB mtwch 8 7f. 
(80A). 


1:21: Since ... the world did not discern God by 
wisdom. 


See on this the remark at § Rom 1:20 D. 


1:22: Since Jews demand signs and Greeks look for 
wisdom. 


On demanding signs, see § Matt 12:38 and § Matt 16:1. — On Ioudaioi kai 
Hellénes, see § Rom 1:14, #3. 


1:23: An offense to Jews. 


skandalon, see § Matt 18:7 B and C and § Rom 14:13. 


1:25: The weakness of God is stronger than men. 


See the unabbreviated oxymoron in Tg. 2 Chr. 10:10: “My weakness is stronger 
than the strength of my father.” — Base text: “My little finger is thicker than the 
loins of my father.” 


1:26: Not many wise, not many powerful, not many of 
noble birth. 


1. On the whole statement. — Babylonian Talmud Nedarim 80B: Samuel (f 254) 
said, “Messiness of head hair leads to blindness; messiness of clothing leads to 
lunacy; messiness of the body leads to ulcers and rash.” The message was sent 
from there (from Palestine to Babylonia): “Pay heed to messiness, pay heed to 
the companionship (of scholars), pay heed to the sons of the poor (to raise them 
to study the Torah); for from them the Torah proceeds; as it says, ‘Water (= 
Torah) flows from its (Israel’s) small ones’ (the midr. interprets Num 24:7 
middalyau ‘from its gullies’ = middallaiw ‘from its small ones’). From them the 
Torah proceeds. And why is it not found that scholars proceed from scholars?” 
Rab Joseph (f 333) said, “Lest it be said that the Torah is an inheritance for 
them.” Rab Sheshet b. Idi (ca. 350) said, “Lest they pridefully look down on the 
community.” Mar Zutra (ca. 400) said, “Because they (presumptuously) take 
possession of the community.” Rab Ashi (f 427) said, “Because they call the 
people ‘asses.’ ” Rabina (I, f ca. 420; II., t 499): “Because they do not say a 
blessing over the Torah at the start (of busying themselves with it).” ll 
Conversely, R. Yohanan (f 279) says in b. Ned. 38A: “God makes his Shekinah 
rest only on a strong, prosperous, wise, and humble man; one learns all this in 
Moses. (He was strong; for erecting the tent of meeting and carrying both tablets 
of the law [Exod 40:19; Deut 9:17] required strength. He was prosperous [Exod 
34:1], namely from the chippings from the tablets of stone which were 
supposedly hewn from sapphire. He was wise [Ps 8:6] and humble [Num 
12:3]. 


2. eugenēs = aviggeinos, avgeineis, hugenas, of noble birth, noble, 
highbred. 


Midrash Ecclesiastes 1:1 (4B): “Ecclesiastes, son of David” (Eccl 1:1), a king, 
son of a king; a wise man, son of a wise man; a righteous man, son of a righteous 
man; a noble man, son of a noble man 'bgynws bn 'bgynws. || Genesis Rabbah 48 
(30B): Abraham said, “If I see the Shekinah (divinity) wait for them (the three 
men in Gen 18:2), then I know that they are great men; and if I see them show 
each other honor, then I know they are of noble birth (read with ‘Arukh hwgnsyn 
instead of mhwgnyn).” 


1:27: The weakness of the world. 


Exodus Rabbah 17 (79D): There are things that appear small, yet God has still 
commanded to perform who knows how many commandments with them. 
Hyssop appears to people as if it were nothing sh'ynw klwm (cf. ta mé onta, 1 
Cor 1:28); but before God its power is great; for he has treated it as equal to 
cedar in many passages: in the purification of the leper (see Lev 14:4) and in the 
burning of the (red) cow (see Num 19:6). Further, he commanded to perform a 
commandment in Egypt with hyssop; as it says, “Take a bunch of hyssop, dip it 
in blood ... and touch the lintel ... with the blood” (Exod 12:22). So it says also 
of Solomon, “He spoke about the trees, from the cedar, which grows in Lebanon, 
to hyssop, which grows on the wall” (1 Kgs 5:13), to teach you that small and 
great are the same before God, and that he performs wonders by means of small 
things and by hyssop, which is the smallest of the plants, he redeemed Israel. 


1:30: Who has become for us ... righteousness. 


Midrash Psalm 21 § 2 (89B): The deputy sagan (segin?) of a king of flesh and 
blood is not called by his name; but God called Moses by his name; as it says, 
“Behold, I have made you into a god for pharaoh” (Exod 7:1), and the same with 
Israel; as it says, “I myself have spoken: you are gods” (Ps 82:6). He also calls 
them “holy”; as it says, “They are to be holy to their God” (Lev 21:6), and 
further it is written, “You are a holy people to Yahweh” (Deut 7:6). He also calls 
the king, the Messiah by his name; for it says, “And this is the name he will be 
called by: ‘Yahweh our righteousness’ ” (Jer 23:6). — The last sentence is 
missing in the parallel passages Tanh. w'r' 70A; TanhB w'r' § 7 (11B); Exod. 
Rab. 8 (73A). ll See also the passages at § Matt 1:21 B, #2, n. k. 


2:9: But rather, as it is written: “What no eye has seen 
or any ear has heard or has arisen in the heart of any 
person, what God has prepared for those who love 
him.” 


Opinions on the origin of this citation have been divided since time immemorial. 
For a time, Origen oscillated between whether it was a free citation of Isa 52:15 
or derived from a lost writing. Later he explains that it was taken from a (Jewish) 
Apocalypse of Elijah. This last opinion of his is followed by the so-called 
Ambrosiaster and Euthalius. Clement of Alexandria may also have supposed the 
Apocalypse of Elijah as the source of the quotation. However, Jerome declares 
most definitely that it should be traced back to Isa 64:3.1© In the so-called 
Second Letter of Clement to the Corinthians (from the 2nd half of the 2nd 
century), chapter 11 reads: Ean oun poiésOmen tén dikaiosynén enantion tou 
theou, eis¢xomen eis tén basileian autou kai lēmpsometha tas epangelias, has ous 
ouk ékousen oude ophthalmos iden oude epi kardian anthropou anebé. The 
author does not indicate in any way that the concluding words are a quotation; 
rather, he uses them as if they were his own words. It may be concluded from 
this that the citation had already become a familiar saying at that time. However, 
in his so-called First Letter to the Corinthians, chapter 34, toward the end, 
Clement of Rome introduces our quotation with a formula that he elsewhere uses 
to introduce Old Testament passages, namely: legei gar, that is, “for he” = God, 
or “for it” = Scripture “says.” Then the citation itself follows in this form: 
ophthalmos ouk eiden kai ous ouk ékousen kai epi kardian anthropou ouk anebé, 
hosa hétoimasen tois hypomenousin auton. The divergences from the Pauline 
quotation are so stark in respect to the complex sentence and the wording that it 
seems debatable whether Clement intends to cite 1 Cor 2:9 or whether he 
independently means to adduce an Old Testament passage. If the latter is the 
case, the closing words tois hypomenousin auton (in Paul: tois agapōsin auton) = 
“those who wait on him” would make it doubtful that Clement had Isa 64:3 in 
view. The same would then have to be supposed in the case of the apostle. Yet it 
must be kept in mind that both Paul and Clement did not follow the wording of 
the base text in rendering Isa 64:3,a but rather the meaning that had generally 
been assigned to the prophetic passage by Jewish scriptural scholarship.b 


a. The base passage is Isa 64:3: “From eternity no one has witnessed, nor 
heard, nor has any eye seen a God besides you, who works for the one who waits 
for him.” — Septuagint: apo tou aidnos ouk ékousamen, oude hoi ophthalmoi 
hemon eidon theon plēn sou, kai ta erga sou, ha poiéseis tois hypomenousin 
eleon. — Targum: “Since eternity no ear has heard the news of great deeds, nor 
heard a word to make one tremble, nor has any eye seen what your people have 
seen, (namely) the presence of your glory, O Yahweh; for besides you there is no 
(God), who will create for your people the primordial righteous ones (the 
righteous, as they were at the beginning), who wait for your redemption. ” 


b. The base passage (Isa 64:3) according to rabbinic understanding. We will 
start with b. Sanh. 99A: R. Hiyya b. Abba (ca. 280) said that R. Yohanan (f 279) 
said, “All the prophets prophesied only up until the days of the Messiah (i.e., all 
their prophecies do not extend beyond the messianic time, but rather will find 
their fulfillment in this age); but for the future world (which follows on the days 
of the Messiah) it may be said, ‘No eye has seen, O God, except you, what he 
(God) is preparing!® for the one who waits for him’ (Isa 64:3).” — This 
understanding of Isa 64:3 is also found in the mouth of R. Yohanan in b. Sanh. 
99A.27 and 30; b. Ber. 34B.24, 28. In Midr. Prov. 13 § 25 (37A) the exposition is 
as follows: R. Levi (ca. 300) said, “Come and see how great the goodness is that 
God stores up for the righteous for the future! For it says, ‘How great is your 
goodness, which you store up for those who fear you, which in the face of the 
children of men you show to those who trust in you.’ ” R. Yohanan said, “Not so! 
Rather, an eye can be made to see only what it can see, and an ear can be made 
to hear only what it can hear, but what he (God) has prepared for the righteous 
for the future, no eye can see and no ear can hear; as it says, ‘No eye has seen, 
O God, except you, what (God) is preparing for the one who waits for him’ (Isa 
64:3).” — Just how old this interpretation is, its distinctive characteristic being 
the vocative understanding of elohim, cannot be indicated with certainty. R. 
Simeon b. Halapta (ca. 190), appears as the earliest named author representing 
the view, who says in Midr. Eccl. 1:8 (9B): “All good things, blessings and 
comforts, which the prophets have seen in this world (in a vision), they have seen 
only for the penitent (whose recompense will be precisely those goods); but of 
the one who all his life has not tasted sin at all (i.e., of the perfectly righteous) it 
holds: ‘No eye has seen, O God, except you, what (God) is preparing for the one 


who waits for him’ (Isa 64:3).” — Yet it is in no way said that R. Simeon b. 
Halapta was the actual originator of this interpretation. It is found anonymously 
already in SNum 27:12 § 135 (51A) in the following context: “Enough from 
you” (Deut 3:26). God said to Moses, “Much is stored up for you, much 
preserved for you”; as it says, “How great is your goodness, which you store up 
for those who fear you” (Ps 31:20). Furthermore, it says, “From eternity no one 
has witnessed, nor heard, nor has any eye seen, O God, besides you, what (God) 
is preparing for the one who waits for him” (Isa 64:3). The fact that this 
explanation of the prophetic passage can be presented anonymously in the old 
halakic midrashic work called Sifre is a proof that it was already generally 
known and common in the tannaitic period (until about 200 CE), and that, 
furthermore, the name of its actual originator may have passed into oblivion. In 
any case, there is no basis for the assumption that this interpretation of Isa 64:3 
was not yet common in the days of the apostle Paul. — Among the later scholars, 
apart from R. Yohanan already mentioned above, this interpretation is 
represented in particular by R. Samuel b. Nahman (ca. 260), R. Levi (ca. 300) 
and R. Berekhiah (ca. 320) in Midr. Eccl. 1:8 (9A); also by R. Hiyya b. Abba (ca. 
280) in b. Sabb. 63A, R. Asi (ca. 300) in Exod. Rab. 45 (101A), and R. Hanina b. 
Agil (ca. 300) in Midrash Abba Gurion (ed. Buber 5A); Leqach Tob on Esth 1:6 
(ed. Buber 45B), Midr. Esth. 1:5 (87A); it is found anonymously in, for example, 
Midr. Eccl. 12:9 (59B); Midr. Ps. 9 § 2 (40B); Tanh. br'shyt 2A; ky chsh’ 118B; 
‘lh dbrym 1A; TanhB dbrym § 2 (1A); Pesiq. Rab. 37 (163A). 


2:11: For who among men is acquainted with (knows) 
what belongs to man? 


See b. Pesah. 54B in a baraita at § Luke 2:25 B and Mek. Exod. 16:32 (59B) 
with parallels at § John 2:25. 


2:14f.: The natural person ... the spiritual (person). 


There are no corresponding expressions for psychikos and pneumatikos in 
ancient rabbinic literature. The terms ruchani = pneumatikos and naphshi = 
psychikos belong to a later time. 


2:16: Who has known the mind of the Lord (see § 
Rom 11:34). 
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3:1: Not as to spiritual people, but rather as to fleshly 
people. 


1. pneumatikos, see § 2:14f. 


2. sarkinos, = “fleshly,” does not have an equivalent in rabbinic literature; 
therefore some circumlocution must be used for it.a The only adjective formed 
from basar (flesh), namely bisrana, means “fleshly”b in the sense of stout. 


a. brachiones sarkinoi “fleshly arms” (LXX 2 Chr 32:8); base text: zeroa' basar 
= “arm of flesh.” The targum paraphrases as: “Strength of flesh” teqoph bisra, 
that is, fleshly or human strength, has become his help. || basileus sarkinos (Add 
Esth 4:7; in Fritzsche [p. 48, 49]); Hebrew = melekh basar wadam “king of 
flesh and blood” = human king; examples at § Matt 16:17 B. | kardia sarkiné “a 
fleshly heart” (LXX Ezek 11:19; 36:26); base text: lb bshr, “heart of flesh.” — 
The targum paraphrases: “A heart that fears me, to do my will.” 


b. Babylonian Talmud Ketubbot 61A: A woman who eats coriander (during her 
pregnancy) will have fleshy children benei viseranei. 


3:3 A: You are still fleshly. 


sarkikos is to sarkinos as “fleshly” is to “fleshen,” that is, while sarkinos is 
ethically more or less a neutral concept,!® sarkikos!™ in certain circumstances 
brings the ethical aspect sharply to expression; see, apart from 1 Cor 3:3, 
particularly 1 Pet 2:11; differently, Rom 15:27; 1 Cor 9:11; 2 Cor 1:12; 10:4. — 
In rabbinic literature, there is no corresponding adjective for either sarkinos or 
sarkikos. Since basar “flesh” in the OT, like sarx in the NT, is assessed ethically 
(see, e.g., Gen 6:3, 12, 13), the same could be applied to both the circumlocution 
sarkinos (see § 1 Cor 3:1, #2) and to the circumlocution sarkikos. Franz 
Delitzsch, therefore, explicitly claims: “sarkikoi ... corresponds to the ... 
Hebrew bny hbshr.”!© Unfortunately, Delitzsch does not adduce any passages. 
However, if he thereby meant that as bny hbshr “children of the flesh” would 
denote those people who lived “according to the flesh” kata sarka or “fleshly” 
sarkikos, this would be mistaken. benei vasar, Aram. benei visra, means simply 
“children of men” or “human beings.”a There is no moral evaluation whatsoever 
of those who are so designated; at the most, their frailty and nothingness comes 
into consideration. The rabbinic scholars never made the attempt to emphasize or 
even develop the ethical aspect that occasionally is appropriate for the Old 
Testament basar.b Their psychological interest was not concentrated on the 
concepts basar and ruach = sarx and pneuma, as happens in the NT, but rather on 
the concepts yetser hara' “evil inclination” and yetser tov (almost always without 
the article) “good inclination”; and since they do not assign the seat of the “the 
evil inclination” to the basar, but rather to the guph “body” or to the lev “heart,”c 
they had no occasion to engage in special reflections about the bshr. This is also, 
though, the reason that the rabbis do not have any linguistic equivalent for the 
New Testament sarkinos and sarkikos. Of course, the rabbinic scholars too in 
fact knew of “fleshly oriented” people. They just speak of them with different 
expressions: these are the people in whom the evil inclination reigns; those who 
have fallen prey to sin; the godless who rise up against God or do not fear God 
and do other things like this.d 


a. In the ‘Alenu prayer, which is attributed to the Babylonian Rab (f 247), it says 


according to the text in Dalman: “Therefore we hope in you, Yahweh our God, 
that we will quickly see the glory of your might (majesty), that idols will 
disappear from the earth and the nothings will be fully eliminated, that the world 
will be stabilized (brought into order) in the kingdom of the Almighty and all 
children of flesh kol benei vasar (= all people) will call on your name. ”?® | 
Targum Isaiah 40:5: “The glory of Yahweh will be revealed, and all children of 
flesh kal benei visra (= all people”; base text: kl bshr; LXX: pasa sarx) will see 
it, because he has decided it by the Memra of Yahweh (= in himself).” || Targum 
Ezek, 21:4: “All children of flesh (= all people) will see that I, Yahweh, have 
kindled it (the fire), and it will not go out.” || Targum Psalms 78:39: “He 
remembered that they are children of flesh bny bsr' (= people, the word in the 
text is simply bshr, LXX: sarx), a breath that goes away and does not return.” | 
The singular bar bisera also occurs. Targum Yerusalmi I Deuteronomy 5:23: 
“For where is any child of flesh hy dyn kl br byshr' (= any person; base text: my 
kl bshr; LXX: tis gar sarx), who would have heard the voice of the Memra of the 
living God speaking from the midst of the fire and would have remained alive?” 


b. The following targum passages appear to be an exception. Targum Isaiah 
40:6: “The voice of one who says, ‘Prophesy!’ And I answered and said, ‘What 
should I prophesy?’ All the godless kal rashi'ayya (base text: kl hbshr = all 
flesh; LXX: pasa sarx) are like grass and all their strength like the chaff in the 
field.” | Targum Zechariah 2:17: “All the godless kl rshy'y' (base text: kl bshr; 
LXX 2:13: pasa sarx) will pass away before Yahweh; for he has revealed himself 
from his holy dwelling.” — It would seem that the ethical aspect, which is fitting 
for the Old Testament bshr, could not be emphasized more strongly than it is in 
these two passages, in which kl bshr is replaced simply by all the godless,” and 
it seems it would be unavoidable to infer that the targumist understood by 
“flesh” the sinful being of man, just as in the NT. And yet this is all only 
apparent. In the targum to Isa 66:24, we read, “They will go out and see the 
corpses of guilt-laden men, who rose up against my Memra; for their souls will 
not die and their fire will not go out and the godless will be judged (punished) in 
gehenna, until the righteous tsaddiqayya (base text: kl bshr; LXX: pasa sarx) say 
about them, ‘We have seen enough!’ ” — As the words “all flesh” were rendered 
with “the godless” in Tg. Isa. 40:6 and Tg. Zech. 2:17, the same words are here 
rendered by “the righteous.” This is conceivable only if kl bshr was an 
absolutely neutral concept for the targumist. To him kl bshr = “all flesh” means 
nothing more than “all human beings,” and precisely for this reason he can, 


depending on the context, replace it sometimes with “the godless” and other 
times with “the righteous.” So these passages, rightly understood, only confirm 
what was said in the text above, namely that the rabbinic scholars made no 
attempt to emphasize and develop the ethical aspect that is every so often fitting 
for the Old Testament bshr. 


c. Babylonian Talmud Sabbat 105B: “There should be no foreign god in you” 
(so Ps 81:10 according to the midr.). What sort of foreign god is found in a 
man’s body guph? Say: This is the evil inclination. || Exodus Rabbah 15 (76C): If 
the Israelites have sunken into sins as a consequence of the evil inclination, 
which is in their body bgwpn, and turn in repentance, God will forgive them 
their sins every year (on the Day of Atonement). — On the heart or a person’s 
interior as the seat of the yetzer ha-ra‘, see § Rom 2:15 B, #3, notes d-f and in 
the excursus “The Good and Evil Inclination.” 


d. Babylonian Talmud Berakot 61B: The evil inclination judges = rules the 
godless (see § Rom 2:15). ll Sifre Deuteronomy 11:18 § 45 (82B): God said to the 
Israelites, “My children, I have created the evil inclination for you, I have 
created the Torah for you as the cure. As long as you occupy yourselves with it, 
the former will not rule over you.... However, if you do not occupy yourselves 
with the Torah, you will be given into its power (so that you live according to its 
will, i.e., kata sarka).” — See the whole passage at § Rom 3:1f., D. || Genesis 
Rabbah 59 (37A): “Yahweh had blessed Abraham with everything” (Gen 24:1). 
R. Levi (ca. 300) said, “With everything (in the absolute sense): he let him rule 
over his (evil) inclination (so that he walked according to the will of the good 
inclination = kata pneuma).” | In an allegorical interpretation of Num 21:27ff., 
it says in b. B. Bat. 78B: ... What does hmwshlym (bard of maxims, Num 21:27) 
mean? These are those who rule over their (evil) inclination (= who walk 
according to the spirit, the good inclination)... “It devoured Ar of Moab” (Num 
21:28): this is the one who pursues his evil inclination (= who lives according to 
the flesh), as a donkey foal runs after a pretty jenny. (See the whole passage at § 
Luke 1:51, n. p.) | Jerusalem Talmud ‘Abodah Zarah 1.39A.13: Jeroboam’s pride 
made him fall as prey to sin completely hchlytchw (= made him a person who 
followed only his evil inclination). | Babylonian Talmud Yoma 86B: The 
repentance of those who have sunk into sin hmwchlityn suspends punishment, 


even if the decree of punishment (by God) had been sealed over him. || See Pesiq. 
Rab. 40 (167B) at § Rom 2:27. | Sifre Deuteronomy 32:15 § 318 (136A): You 
find that the people of the generation of the flood rose up mrdw against God only 
as a result of (good) food and drink and as a result of welfare. — This judgment 
is then repeated about the people of Sodom, the generation of the tower and the 
generation of the migration in the wilderness, the members of the kingdom of the 
ten tribes and, lastly, the contemporaries of the Messiah; on the last words, see § 
Matt 1:21. || Also see Tg. Isa. 66:24 above in n. b. — In the Targum Ezek 11:19 
and 36:26, the heart of flesh is a heart that fears God, to do his will; 
accordingly, the heart of stone is a heart that does not inquire about God in 
anything and lives according to its own desire (= kata sarka). See also § Rom 
2:29 B. 


3:3 B: In a human way. 


kata anthropon, see § Rom 3:5. 


3:5: Servants, through whom you came to believe. 


diakonos = eved in, for example, b. Hor. 10A: Rabban Gamaliel (ca. 90) and R. 
Joshua were traveling together on a ship. Rabban Gamaliel had bread with him, 
and R. Joshua bread and flour. The bread of Rabban Gamaliel came to an end; he 
counted on the flour of R. Joshua. He said to him, “Did you know that this long 
delay would arise for us, so that you brought flour with you?” He said to him, “A 
star arises every 70 years and leads ships astray; then I thought it might arise and 
lead us astray.” He answered him, “You know all that, and you go by ship (to eke 
out a living)?” He said to him, “Instead of you being surprised at me, I am 
surprised at two students you have on the mainland, R. Eleazar Hisma (?) and R. 
Yohanan b. Gudgeda. They know how to calculate how many drops are in the 
sea and have no bread to eat and no clothes to wear.” Then he made it his 


purpose to prioritize them. When he had landed, he sent for them; but they did 
not come. He sent for them again, and they came. He said to them, “Did you 
think that I would bestow a dominion serarah on you? I bestow on you one 
service avduth; for it says, ‘And they spoke to him and said, “If you will become 
a servant eved for this people today ...” ’ (1 Kgs 12:7).” 


3:8: Each one will receive his own recompense 
according to his own labor. 


Mishnah ’Abot 5.23: Ben He He (a student of Hillel, thus a contemporary of 
Jesus) said, “The recompense is according to labor lephom tsa'aya agra.”!6” — 
On the ancient Jewish teaching about recompense, see the excursus “The Parable 
of the Workers in the Vineyard.” 


3:10: As a wise builder I laid the foundation. 
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1. architekton = arkiteqton, arkiteqtos;a Hebrew ummanb “artificer,” “artisan” or 


bannai, Aram. banna'ahc “architect,” “builder.” 


a. See Gen. Rab. 24 (15D) at § Rom 9:20 B; parallels to Gen. Rab. 24 that also 
have the loanword architekton are found in Tanh. nsh' 195A; TanhB nsh' § 8 
(15A); Midr. Ps. 14 § 1 (56A); Num. Rab. 9 (150D), though here instead of 
'rkytyqwn one should read 'rkytqtwn. 


b. See the beginning of Gen. Rab. 1; the beginning of Tanh. br'shyt; S. Eli. Rab. 
31 (160) at § John 1:1-4, #4. 


c. See examples at § Matt 21:42, #2. 


2. themelios = teimelyos, but only rarely in rabbinic literature. 


See Yelamedenu in Yalqut 1 § 766 at § Matt 16:18, #2. | Genesis Rabbah 3 (3C): 
R. Judah (ca. 150) said, “Light was created first. A parable. Like a king who 
wanted to build a palace, and that place was dark. What did he do? He lit lamps 
(torches) and lanterns to know how he could set down the base stones 
(foundations) tymlywsym.” (Dalman, Worterbuch, reads the form teimelyosis = 
themelidsis “foundation” instead of the plural tymlywsym.) 


3. On the image of building, see § Matt 16:18, #2 and § Matt 21:42, #2. 


3:11: No one can lay another foundation alongside the 
one that lies already, which is Jesus Christ. 


Abraham is sometimes viewed as the foundation or cornerstone of the world. 
See Yelamedenu in Yalqut 1 § 766 at § Matt 16:18, #2 and Pirge R. El. 24 at § 
Matt 21:42, #1. 


3:12: Gold, silver, precious stones, wood, hay, straw. 


1. chrysion = zahav, Aram. dehav, det. dahva “gold”; its use in buildings is 


attested in b. Sukkah 51B in a baraita and b. B. Bat. 4A at § Matt 24:1; m. Segal. 
4.4 at § Matt 17:24, #6; t. Menah. 13.18 (533) at § John 18:13, n. b; Josephus, J. 
W. 5.5.3 at § Acts 3:2, #2, n. a. 


2. argyrion = keseph, Aram. kesaph, det. kaspa “silver” is mentioned rarely as an 
adornment on buildings; see as an example Josephus, J. W. 5.5.3 at § Acts 3:2, 
#2,n. a. 


3. lithoi timioi, valuable stones, a. = gemsa avanim tovoth (sing.: even tovah), so 
Rev 17:4; 18:12, 16; 21:11, 19. Yet gems appear only rarely as a building 
materialb and then most of the time only for the time of the eschatological 
consummation.c — b. = precious stone avanim yeqaroth,d singularly also watov 
even bachur.f By this is meant valuable building material like marble and 
alabaster,e and in certain circumstances also a stone that is fitting because of its 
size and form, particularly as a cornerstone.f Since the list in 1 Cor 3:12 is a 
climax descendens, lithoi timioi should be understood in the sense of b. 


a. Babylonian Talmud Baba Batra 16B: R. Simeon b. Yohai (ca. 150) said, “A 
gem 'bn twbh hung on the neck of our father Abraham; for every sick person 
who saw him was immediately healed. When our father Abraham departed from 
the world, God hung the stone on the sun wheel.” Abbayye (t 338/39) said, 
“This is what the people say (in a proverb): ‘When the sun rises, sickness is 
lifted.’ ” — The parallel in t. Qidd. 5.17 (343) reads mrglyt twbh “precious 
pearls” instead of 'bn twbh. || Babylonian Talmud ‘Abodah Zarah 8B: The 
Romans had it inquired of the Greeks: ... “Pearl and gem 'bn tybh, which of 
them should be the underlayment (mounting) for the other?” They sent word to 
them: “The pearl for the gem (the latter is thus more precious than the former).” 
ll See Exod. Rab. 30 (91B) at § Matt 13:46. 


b. Rev 18:16. 


c. Rev 21:19. || See b. B. Bat. 75A with parallels at § John 20:29; Pesiq. 137B at 
§ Matt 5:25 B. 


d. So 'bnym yqrwt (1 Kgs 7:9, 10). 


e. See the baraita in b. Sukkah 51B at § Matt 24:1. 


f. See Pirge R. El. 24 at § Matt 21:42, #1. 


4. xyla = etsim (sing.: ets) “wooden.” 


Genesis Rabbah 1 (2C): R. Joshua b. Levi (read: R. Joshua of Sikhnin, ca. 330) 
said in the name of R. Levi (ca. 300), “Whoever builds needs six things: water, 
earth (such as silt, sand, clay), wood etsim, stones, pipe, and iron. And if you 
should say, ‘He is wealthy and does not need pipe,’ look, he still needs the 
measuring pipe; as it is written, ‘A linen cord was in his hand and the measuring 
pipe’ (Ezek 40:3).” 


5. chortos “grass” = chatsyr, asev; also “dry grass” = hay chatsir yavesh,a so 1 
Cor 3:12. There is no evidence from rabbinic literature for the use of hay in 
building. However, the rabbis do use the expression “hay” in the metaphorical 
sense of humanity when it is necessary to emphasize their worthlessness and 
nothingness.a 


a. Midrash Psalm 119 § 20 (248A): “The impudent mock me to no end; 
(nevertheless) from your Torah I have not departed.” (Ps 119:51). With what did 


they mock me (the community of Israel)? Mocking, they said to me, “The one 
who has driven you into exile (= God) will not bring you back again.” And so it 
says, “The face of Yahweh dispersed them, he will not look at them again” (Lam 
4:16). It further says, “ ‘Out of the way! Unclean!,’ it was called out to them; 
‘Out of the way, out of the way, do not touch!...’ ” (Lam 4:15). They said among 
the gentiles, “They may no longer abide” (Lam 4:15). Therefore, it was said, 
“The impudent mock me to no end; (but still I have not departed from your 
Torah.” And again, they said to me, “Do not circumcise and do not keep the 
Sabbaths and do not read in the Scripture!” But I feared you and did not listen to 
them, for they are hay chtsyr ybsh (dry grass): as the grass chtsyr does not 
endure, so too their words will not endure forever. And so Scripture says, “The 
grass chtsyr is dried up, the flower withered” (Isa 40:7). But as you abide 
forever, so too your words will abide forever; see Isa 40:8. — See also 2 Bar. 
82:2ff. at § Rom 3:9 A, #2, n. c. 


6. kalamé = teven “straw.” — Chopped straw was often blended as a binding 
material in the silt or clay that was used for building.a — Like “hay” (see above 
in #5), the expression “straw” also served metaphorically as a designation of the 
worthless mass of humanity.b 


a. Tosefta Sebi ‘it 5.18 (68): Straw tbn from the fallow year may not be put into a 
pillow or into silt (used for building). (The straw grown in other years could of 
course be used because it was freely at the disposal of the field owner.) || After 
the year 70, houses were not to be entirely whitewashed with lime any longer, as 
a sign of mourning over the destruction of the temple. Either a piece of the house 
remained without whitewash or straw chaff was blended into the whitewash, 
whereby it became unsightly. The issue is addressed in the following baraita in b. 
B. Bat. 60B: One may not whitewash his house (completely) with lime. If one has 
mixed in sand or straw tbn, it is permitted. R. Judah (ca. 150) said, “If sand has 
been mixed in, this is (buffing) mortar and prohibited. Straw is permitted.” — A 
parallel passage is found in b. Sabb. 80B. — The baraita stems from t. Sotah 
15.9 (322). 


b. See Pesiq. Rab. 10 (35B) at § Matt 5:43, #1, n. g; see Midr. Song. 7:3 (127A) 
at § Rom 3:9 A, #1, n. c. See the parallel that belongs here in Midr. Ps. 2 § 14 
(16A) at § Heb 1:5 A, #3. 


3:16: Do you not know that you are a temple of God 
and the Spirit of God lives in you? 


Babylonian Talmud Ta ‘anit 11A: R. Eleazar (ca. 270) said, “Let a person always 
apply the standard to himself (regard himself) as if the Holy One (God) dwelt 
sharuy in his body me'aiw bethokh; for it says, ‘The Holy One in your interior, 
and I will not come in a blaze of anger’ ” (Hos 11:9; for this reason, a person 
should not impose any self-selected fast on himself, if his strength cannot bear 
it). 


3:18: If anyone thinks that he is wise among you in 
this age, let him become foolish, so that he may 
become wise. 


Mishnah ’Abot 4.1: Ben Zoma (ca. 110) said, “Who is wise chakham? Whoever 
learns from every person; as it says, ‘From all who have taught me, I have 
become intelligent’ (so Ps 119:99 according to the midr.).” || Mishnah ’Abot 5.7: 
Seven things apply to the ignorant golem and seven to the wise chkm. The wise 
man does not speak before someone who is greater in wisdom than he is; he does 
not interrupt someone else; he does not rush to answer; he asks in accordance 
with the proposition (under discussion) and answers in accordance with the 
matter (which he was asked about); he speaks about the first thing first and about 
the last thing last; concerning what he has not heard, he says, ‘I have heard 
nothing,’ and he concedes the truth. And the contrary is true of the ignorant. 
Babylonian Talmud Tamid 32A: (Alexander of Macedonia asked the elders of 
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the south,) “Who is called a wise man chakkim?” They said to him, “Who is a 
wise man? The one who sees (in advance) what will be hannolad.” || Babylonian 
Talmud Niddah 70B: (The people of Alexandria asked R. Joshua b. Hananiah 
[ca. 90],) “What should a man do so that he may become wise wychkm?” He 
said to them, “Let him spend a lot of time in the academy and reduce his 
business.” They answered him, “Many have done this and it has not helped them 
at all, but rather let one ask for mercy from the one to whom wisdom belongs; as 
it says, ‘For Yahweh gives wisdom, from his mouth stems knowledge and 
insight’ (Prov 2:6).” R. Hiyya (ca. 200) taught: “Like a king of flesh and blood 
who prepared a meal for his servants and gave to his friends from what was 
before him. What does this let us hear (what can be concluded from this)? That 
the one without the other is insufficient (so both are necessary, to study 
diligently and to pray).” || Mishnah ‘Abot 2.5: Hillel (ca. 20 BCE) said, “... No 
one who conducts a lot of business becomes wise machkim.” See ‘Erub. 55A at 
§ Rom 10:6-8, #2. | Babylonian Talmud Berakot 55A: R. Yohanan (f 279) said, 
“God gives wisdom only to the one in whom there is wisdom (already); for it 
says, ‘He gives wisdom to the wise and knowledge to the understanding’ (Dan 
2:21). R. Tahalifa b. Ma ‘reba heard this and said it before R. Abbahu (ca. 300). 
The latter said to him, “You teach it from there (Dan 2:21), we teach it from 
here; as it is written, ‘I have put wisdom in the heart of everyone who is of wise 
heart.’ ” See on this TanhB mats § 9 (97A) at § Matt 21:24. 


3:21: Everything is yours. 


Mishnah ’Abot 6.1: R. Meir (ca. 150) said, “Everyone who devotes himself to 
the Torah for its own sake obtains many things; and not only this, but also the 
whole world is worthy of being there for him bedai hu lo.” — See also 
statements such as “The world was created only for Israel’s sake or for the sake 
of the righteous”; see § Rom 8:20f.; also SDeut 11:21 § 47 (83B) at § Rom 3:1f. 
C, toward the end. 


4:1: Stewards of God’s secrets. 


oikonomos, see § Luke 16:1. — mystéria, see § Matt 13:11. 


4:2: The one be found faithful. 


pistos heurethé = nimtsa ne'eman, see Exod. Rab. 2 (68B) at § 
Matt 25:21 A. 


4:3: By any human day. 


anthropiné hémera perhaps = dinei adama or dinei vasar wadamb 
“human judgments”; here, as it seems, din is always in the plural; 
opposite: dinei shamayim = “divine judgments.” 


a. Mishnah Baba Qamma 6.4: If someone starts a fire by means of a deaf-mute 
person, an imbecile, or a minor (by leaving the fire to them), he is free from 
human judgments bdyny ‘dm, but guilty before divine judgment bdyny shmym. | A 
baraita in b. B. Qam. 55B: R. Joshua (ca. 90) said, “Whoever does four things is 
free from human judgments mdyny ‘dm, but guilty before divine judgment bdyny 
shmym; and these are: whoever breaks through (tears into) a fence in front of 
someone else’s cattle (so that they can run out of there); whoever weighs down 
someone else’s standing grain before a fire (so that it catches on fire); whoever 
hires false witnesses to give testimony (for himself or against someone else); and 


whoever knows testimony that would support someone and yet does not give it.” 
— Further examples are found in b. Qidd. 24B; b. B. Qam. 99B; also see § Matt 
5:21, C, #2, section g. 


b. Mekilta Exodus 21:14 (86B): “If anyone acts wickedly toward his neighbor 
r'hw so that he kills him by deceit” (Exod 21:14). “His neighbor”: this excludes 
the others (i.e., the non-Israelites; see § Matt 5:43, #1, n. a). Issi b. Aqabia (ca. 
150, read in this way!) said, “Before the giving of the law, we (Israelites) would 
have been warned about bloodshed (namely in Gen 9:6), and after the giving of 
the law would easements have come about for them instead of making it more 
serious? In truth (with certainty) it has been said (according to traditional 
interpretation = “as immemorial tradition” it has been said), ‘He is free from 
human judgments mdyny bshr wdm, but their matter is left to heaven (= God). 
— See the whole passage at § Matt 5:21, A, #1, n. a. The preceding translation, 
which understands the beginning of Issi’s saying as a question seems more 
correct to us than the translation used at § Matt 5:21, A, #1, n. a. 
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4:5: Who will illumine what is hidden in darkness and 
reveal the counsel of hearts. 


A baraita in b. Sotah 3A: R. Meir (ca. 150) said, “A person commits a 
transgression in secret, but God exposes him in the open.” I Midrash Psalm 14 § 
1 (56B): R. Jeremiah (ca. 320) said, “What does ‘The heart is deceitful more 
than anything, and it is corrupt; who can know it’ (Jer 17:9) mean? It is also 
written after this: ‘I, Yahweh, search the heart, test the kidneys’ (Jer 17:10). I am 
the one who looks into the heart and tests the kidneys and reveals what is hidden 
wmglh 't hnschrwt. And likewise, Daniel said, ‘He reveals what is deep and 
hidden; he knows what is in darkness, and light dwells with him’ (Dan 2:22).” 


4:7: What do you have that you did not receive? 


Mishnah ’Abot 3.7: R. Eleazar b. Judah of Bartota (ca. 110) said, “Give him 
(God) from what is his; for you and what is yours belong to him. And so 
(Scripture) says in the case of David (see § Rom 11:2 en Héleia): ‘For everything 
is from you, and from your hand we have given to you’ (1 Chr 29:14).” — 
Numerous supporting passages for the statement that God is the giver of 
everything are found in the so-called table discussions of the Letter of Aristeas 
187—292. Some examples follow here. 195-200: “The king (Ptolemy) asked the 
following one (among the Jewish translators of the Torah), what the highest 
(good) for his life is. And he responded, ‘The knowledge that God rules 
everything and that in our actions we do not carry out our decisions, but rather 
God completes and guides everything by his power.’ He confirmed to this one 
too that he spoke rightly and asked the next one how he might keep his power 
intact and ultimately pass it on to his descendants in the same condition. And he 
answered, ‘If you always ask God to give you good thoughts for your 
undertakings, and if you admonish your progeny not to be proud of their power 
and their prosperity, since it is God who gives this, and they do not have from 
themselves the most high power over all.’ He agreed with this view and asked 
the following one how he could bear strokes of fate equably. And he replied, ‘If 
you understand that all people are destined by God to experience the greatest 
evils as well as the greatest goods, and that it is impossible for a person not to 
share in these, but God, whom one must beseech (for this) bestows fortitude.’ He 
thanked this one too and said that the thoughts that they all expressed were right. 
I want to ask just one more thing.... Then he asked the man, ‘What is the 
essence of fortitude?’ And he answered, ‘When the right decision is executed in 
the hour of danger with resolution. But all will be completed for your advantage 
(by God), O king, since you want what is right.’ All agreed and loudly showed 
their approval. But the king said to the philosophers, for there were not a few 
there, ‘I think that these men are outstanding in aptitude and wisdom, since they 
have extemporaneously answered such questions properly, all proceeding from 
God in their speech.’ ” — Letter of Aristeas 210: “The king said to the next one, 
‘What is the disposition of piety?’ And he answered, ‘To be convinced that God 
works and knows everything in everything, and that a person who acts unjustly 
or wickedly cannot remain hidden from him. For as the God of the whole world 
does good, you too can be flawless, if you imitate him.’ ” — Letter of Aristeas 
224f.: “He asked the following one how he might avoid jealousy. And after a 
pause he answered, ‘If you bear in mind above all that God bestows on all kings 
esteem and high honor, and that no one is king from himself. For all wish to 


attain this power, but they cannot, because it is a gift of God.’ He praised him 
with many words and asked the next one how he might scorn his enemies. And 
he answered, ‘If you show benevolence to all people and gain their friendship, 
you will not have to be afraid of anyone. Yet to be congenial to all people and to 
have received (this) as a beautiful gift from God, this is the best thing.’ ” — 
Letter of Aristeas 229: “He asked the next one, ‘What is equal to beauty in 
value?’ And he answered, ‘Piety; for it is the greatest beauty. Yet its power is 
love, which is a gift of God.’ ” — See further Letter of Aristeas 219, 223, 227, 
231, 237f., 239f., 243, 248, 252, 259, 266, 269, 276, 290, 292. 


4:8: Would that you reigned, so that we too might 
reign with you! 


On the participation of the righteous in the last judgment, or on the execution of 
the divine verdict by them, see the excursus “Sheol, Gehenna, and the Garden of 
Eden,” II, #10. 


4:9 A: As those forfeited to death. 


See § Rom 8:36. 


4:9 B: A spectacle ... for the angels. 


On the angels’ concern for the experience of the pious, see the citations at § 
Luke 1:19 A, #4, n. h. 


4:11: Up to the present hour we hunger and thirst and 
are naked. 


Mishnah ’Abot 6.4: This is the right way to the Torah (and also the deftness of 
those who acquire it): Eat bread with salt “and drink water in a measured way” 
(Ezek 4:11), sleep on the earth and live a life of privation, but labor with the 
Torah. If you act in this say, “Blessed are you, and it shall be well with you!” (Ps 
128:2). “Blessed are you,” in this world; “and it shall be well with you,” for the 
future world. 


4:12 A: We toil, working with our own hands. 


On the esteem of manual labor and on the rabbis who fed 
themselves by the work of their hands, see § Mark 6:3 and § Acts 
18:3, #1 and #2. — Sometimes it was precisely the most respected 
scholars who found themselves constrained to manual labor as a 
consequence of their poverty. So Hillel (ca. 20 BCE) originally 
earned his livelihood as a day laborer and R. Meir (ca. 150) as a 
scribe. See b. Yoma 35B and Midr. Eccl. 2:18 (15A) at § Matt 20:2 
B. — R. Agiba (t ca. 135) daily gathered a bundle of straw 
(another reading: a bundle of wood), which he then sold, to eke 
out a living. See Abot R. Nat. 6 (3B) at § Matt 12:41 B. — Here 
reference may be made also to the following report about R. 
Joshua (ca. 90). 


Babylonian Talmud Berakot 28A: (When Rabban Gamaliel [ca. 90] had lost the 
patriarchate because of his imperious demeanor toward R. Joshua,) he said, “I 
will go and propitiate (conciliate with) R. Joshua.” When he came into his house, 
he saw that the walls of his house were blackened. He said to him, “From the 
walls of your house it is recognized that you are a smith pechami (also = ‘coal 
bumer’).” He answered him, “Woe to the generation whose leader (caretaker 
parnas) you are [and woe to the ship whose helmsman you are]! For you do not 
know the needs of the students, what they survive on and how they feed 
themselves.” He said to him, “I humble myself before you ne'eneithi lekha (see § 
Matt 5:24 B, #1, first S-B footnote in section), pardon me!” But he did not heed 
him at all. “Do it (Rabban Gamaliel continued) for the honor of my father!” 
Then he mollified him. — The parallels in y. Ber. 4.7D.18 and y. Ta‘an. 
4.67D.35: (Rabban Gamaliel) went to R. Joshua. He met him as he sat there and 
made needles mehattin. He said to him, “What do you live on?” He answered 
him, “And you need to know this now for the first time? Woe to the generation 
whose leader you are!” He said to him, “I humble myself before you.” — See 
also b. Hor. 10A 8 1 Cor 3:5. 


4:12 B: Shamed, we bless; persecuted, we endure. 


See the citations at § Matt 5:11 A; also Der. Er. Zut. 1; b. Sanh. 7A; Midr. Ps. 16 
§ 11 (62A) at § Matt 5:11 B, #7; lastly, the passages at § Matt 5:10, #1 and § 
Rom 12:14 B. 


4:13: We have become as the refuse of the world, the 
filth of all (in general). 


perikatharma in LXX Prov 21:18a = atoning sacrifice, ransom 
money; the word in the text is kopher; similarly, perips¢ma = 


ransom money (Tob 5:18).b However, this meaning is quite 
foreign to the significance of the two words in our passage, or at 
least it is not demanded by the context. Therefore, it would be 
more appropriate to understand perikatharma = discharge, refuse 
(what is removed in sweeping out) and peripsema = dirt, filth 
(what is removed in washing away). In this case, the Aramaic 
zikka, plural zikkin, zikkiy,c would correspond to the former, and 
the Hebrew tinnophethd to the latter. kibdélon and akatharsia are 
used in this sense in Wis 2:16.e 


a. Septuagint Proverbs 21:18: “The godless man is the ransom perikatharma for 
the righteous man.” 


b. Tobit 5:18: “Do not add money to money, but rather let it be a ransom 
peripséma for our child.” 


c. Babylonian Talmud Mo‘ed Qatan 10B: Raba (f 352) said, “If someone cleans 
(his courtyard on the days between feast days) of refuse zyky' with a view to the 
twigs (pieces of wood, simply to collect them for himself), it is permitted; but if 
with a view to the soil (to clean this), it is prohibited. How should one conceive 
of this? If he takes big pieces and leaves the small ones lying, it happens with a 
view to twigs (and it is then permitted); if he takes the big and small pieces, it 
happens with a view to the soil (and is prohibited).” — A similar passage is 
found in b. B. Bat. 54A. 


d. Tanhuma bmdbr 191B: God said, “Idolaters are filth tnophoth. As it says, 
‘The nations will become scenes of fire of lime, chopped off thorns that catch 
fire’ (Isa 33:12); ... but the Israelites are righteous ones, are pure wheat.” — 
The same is found in Num. Rab. 4 (141B); a starkly different version is found in 
TanhB bmdbr § 22 (10A). 


e. Wisdom 2:16: “We (the godless) are considered as dross (or chaff) kibdélon 
by him (the pious man) and he keeps his distance from our ways as from 
impurities hōs apo akatharsion. ” 


4:14: As my beloved children. 


1. The following are called “children” banim in the metaphorical sense: a. the 
Israelites in their relationship to God; see § Matt 5:9, #2; b. community members 
gathered for worship in their relationship to the presenting scholar; see Gen. 
Rab. 33 (20A) at § Matt 3:9 A, #3; g. students in relation to the teacher; see § 
John 13:33; see also b. B. Bat. 10B at § Matt 5:7, #5; b. Sanh. 13B at § Acts 6:6, 
#3, n. a; Der. Er. 6; b. Sanh. 30B. — The reason is stated in b. Sanh. 19B: R. 
Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220) said, “If someone 
teaches someone else’s son Torah, Scripture reckons it to him as if he had 
begotten him; for it says, ‘These are the descendants of Aaron and Moses’ (Num 
3:1). Furthermore, it is written, “These are the names of the sons of Aaron’ (Num 
3:2; although they were sons of Aaron, they are first called descendants of Aaron 
and Moses). This teaches you that Aaron had begotten them and Moses had 
taught them, and therefore they were called by his name.” — See further § 1 Cor 
4:15 B and § 4:17. 


2. “Beloved children,” Aramaic = benayya chavivayya, in, for example, Midr. 
Esth. Intro. 82A, see § Matt 5:9, #2; or benin rechimin, in, for example, Tg. 
Amos 9:7: “ ‘Are you not considered as beloved children before me, house of 
Israel?,’ says Yahweh.” 


4:15 A: For even if you have ten thousand teachers. 


paidagogos became a frequent loanword in rabbinic literature in 
the form pedagog or pedagoga. 


Sifre Numbers 11:5 § 87 (23B): “We remember ... the cucumbers and the 
melons and the leeks and the onions and the garlic” (Num 11:5). R. Simeon (ca. 
150) said, “Why did the manna transform (in taste) into everything (food) that 
they wanted, except for these five kinds? A parable. Like a king of flesh and 
blood who gave his son over to a tutor pdgwg, and he sat and gave him 
instructions and said to him, ‘It is (above all) to be seen to that he does not eat 
any harmful food or drink any harmful drink!’ And that son grumbled about his 
father in everything, saying, ‘(This is happening) not because he loves me, but 
rather because he (himself) cannot eat it (and therefore does not allow it to me 
either).’ ”—Another parable, in which R. Simeon uses the “pedagogue,” is found 
in Pesiq. 17A; see § Mark 4:30, #1. || Sifre Deuteronomy 1:20 § 19 (69A): “ ‘You 
came to the mountains of the Amorites, which Yahweh, our God, will give us’ 
(Deut 1:20). A parable. Like a king who gave his son over to a tutor pydgwg, 
and this one led him around and showed him (everything) and said to him, ‘All 
these vines are yours and all the vineyards and all these olives are yours. When 
he had gotten tired of showing this to him, he said to him: ‘Everything that you 
see is yours....” ” | Jerusalem Talmud Sanhedrin 10.28B.51: R. Hunia (ca. 350) 
said in the name of R. Eleazar (ca. 270), “Why is (the king’s) name Ahaz ahaz? 
Because he took possession of the synagogues and houses of learning ahaz. Why 
did he take possession of them? He was like a king who had a son and gave him 
over to his tutor lpydgwegw. But this one sought to kill him. He said, ‘If I kill 
him, see, I am guilty of death. Instead, look, I will take his wet nurse away from 
him, and then he will die by himself.’ ” (See the continuation of the passage with 
the application of the parable at § Luke 2:25 B.) I See Deut. Rab. 2 (198D) at § 
Luke 15:18 A; see Pesiq. 101B at § Acts 19:9, #2. ll Numbers Rabbah 1 (135A): 
“Did I not (said God) make three tutors pdgwgyn arise for them, Moses, Aaron, 
and Miriam? By the merit of Moses you ate the manna; ... by the merit of Aaron 
I surrounded you with the clouds of glory; and the spring came into existence for 
them by the merit of Miriam....” || Deuteronomy Rabbah 2 (197D): “May 
Yahweh hear you on the day of trouble” (Ps 20:2). The rabbis said, “What can 
this be compared with? With a king’s son who took to a bad way (became 


degenerate), and he had three tutors pdgwgyn. The first said, ‘Let chains 
weighing 100 pounds be made for him!’ The second said, ‘He cannot survive 
with 100-pound chains, rather let chains weighing 12 pounds be made for him!’ 
The third came and said, ‘How can he survive with 12-pound chains! Let chains 
weighing 1 pound be made for him.’ So Moses said, ‘Let chains weighing 100 
pounds be made (for Israel); as it says, ‘Many troubles and evils will come’ 
(Deut 31:17). David said, ‘Let chains weighing 12 pounds be made for Israel’; as 
it says, ‘May Yahweh hear you on the day of trouble’ (Ps 20:2), as the day has 12 
hours. When Jeremiah arose, he said before him, ‘Lord of the world, they have 
no power to endure, as David said, ‘On the day of trouble.’ Instead, let chains 
weighing 1 pound be made for them; as it says, ‘It is a time of distress for Jacob, 
but he will be saved out of it’ (Jer 30:7).” 


4:15 B: Not many fathers. 


The following are viewed as “father” in a metaphorical sense: a. a 
guardian who raises an orphan;a b. Anyone who makes a non- 
Israelite a proselyte to Judaism;b g. a teacher who teaches the 
Torah to someone.c 


a. Babylonian Talmud Sanhedrin 19B: Whoever raises an orphan in his house, 
Scripture reckons it to him as if he had begotten it. || Exodus Rabbah 46 (101C): 
“But now, Yahweh, you are father” (Isa 64:7). God said to the Israelites, “You 
leave behind your fathers Abraham, Isaac, and Jacob and call me father?” They 
answered him, “We acknowledge you as father.” Like an orphan who was raised 
in the house of a guardian eppitirophos (= epitropos). This one was a good and 
faithful person and raised it and protected it, as he should have. When he wanted 
to marry her off, the scribe came to write down the marriage contract. He said 
to her, “What is your name?” She answered, “So and so.” He said to her, “And 
what is your father’s name?” Then she began to be silent. Her guardian said to 
her, “Why are you silent?” She answered him, “Because I know only you as a 
father to me”; for whoever raises is called father av, but not the begetter. The 


orphan: these are the Israelites; as it says, “We became orphans, fatherless ” 
(Lam 5:3). Their good and faithful guardian: this is God. The Israelites began to 
call him “our Father”; as it says, “But now, Yahweh, you are Father” (Isa 
64:7). God said, “You leave behind your fathers and you call me ‘our Father’? 
For it says, ‘Look to Abraham, your father!’ ” (Isa 51:2). They said to him, 
“Lord of the world, whoever raises is father av and not the begetter; as it says, 
‘For you are our father, for Abraham knows nothing about us and Israel (= 
Jacob) does not know us’ (Isa 63:16).” 


b. Genesis Rabbah 84 (53B): R. Eleazar (ca. 270) said in the name of R. Yose b. 
Zimra (ca. 220), “If all those who come into the world came together to create 
even just one mosquito, they would not be able to do it, and you say, ‘The souls 
that they had made in Haran’ (so Gen 12:5 according to the midr.)! This means 
rather the proselytes, whom Abraham had converted. And why does it say, 
‘Which they had made’ and not ‘Which they had converted’? To teach you that 
everyone who brings the proselyte (to God) is as if he had created him.” 


c. Babylonian Talmud Sanhedrin 99B: Resh Lagish (ca. 250) said, “Whoever 
teaches the son of his neighbor Torah, Scripture reckons it to him as if he had 
created him; for it says, ‘The souls that they had made in Haran’ ” (Gen 12:5; 
see the previous citation). See b. Sanh. 19B at § 1 Cor 4:14, #1. || Babylonian 
Talmud Nedarim 41A: When Rabbi (f 217?) had learned the halakah according 
to thirteen (different) kinds, he taught R. Hiyya (ca. 200) seven of them. 
Ultimately Rabbi became ill; then R. Hiyya repeated before him those seven 
kinds which he had taught him, but the (other) six were gone (had been 
forgotten). There was a fuller there who had listened to Rabbi, when he studied 
them. R. Hiyya went to him and learned them before the fuller. Then he went and 
repeated them before Rabbi. When Rabbi saw the fuller, he said to him, “You 
have made (created) me and Hiyya.” Some say that he said to him, “You made 
Hiyya, and Hiyya made me.” See also m. B. Mes. 2.11: If it is a matter of a lost 
item of his father and a lost item of his teacher, that of his teacher takes 
precedence; for his father brought him into this world, while his teacher, who 
has taught him wisdom, brings him into the life of the future world. — 
Babylonian Talmud Sanhedrin 101A: (When R. Tarfon, R. Joshua, R. Eleazar b. 
Azariah, and R. Aqiba made a sickbed visit to R. Eliezer [ca. 90]), R. Eleazar b. 


Azariah answered and said, “You are better for Israel than a father and a 
mother; for a father and a mother (have value and significance) in this world, 
but the master in this world and for the future world.” — See further § 1 Cor 
4:17. 


4:15 C: For through the gospel I have fathered you. 


See the previous section 4:15 B, n. c. 


4:17 A: Who is my beloved child. 


See § 1 Cor 4:14 and § 4:15 B, n. c. | Sifre Deuteronomy 6:7 § 34 (74A): 
“Impress them upon your children” (Deut 6:7): these are your students. And so, 
you find everywhere that the students are called “sons” banim; for it says, “You 
are sons to Yahweh your God” (Deut 14:1). Furthermore it says, “The sons of the 
prophets came out” (2 Kgs 2:3). How so? Were they the sons of the prophets? 
Were they not students? Rather, from this it emerges concerning students that 
they are called “sons.” And likewise, you find in the case of Hezekiah, the king 
of Judah, that he taught the whole Torah to Israel, and he called them “sons” 
bnym; as it says, “My sons, do not be careless” (2 Chr 29:11). And as the 
students are called “sons,” so the teacher is called “father” av; as it says, “And 
Elisha saw and cried out, ‘My father, my father, the chariots of Israel and its 
riders!’ and he saw him no more” (2 Kgs 2:12). Additionally, it says, “And 
Elisha became ill with a sickness from which he was going to die, and the king 
of Israel came to him and wept and fell on his face and said, ‘My father, my 
father’ ” (2 Kgs 13:14; the quotation is imprecise). 


4:17 B: My ways. 


hodos = nature and manner; see § Acts 9:2 B. 


4:19: If the Lord wills (see § Jas 4:15). 


4:21: Should I come to you with a stick? 


rhabdos = stick, rod; in rabbinic usage, the most practicable word 
might be maqgel;a in substance, this is synonymous with 
retsu'ah,b Aram. retsu'atha, the “thong.” 


a. Sifre Deuteronomy 11:12 § 40 (79A): R. Simeon b. Yohai (ca. 150) said, “A 
bread and a stick mql came down from heaven tied together. God said to the 
Israelites, ‘If you do the Torah, behold, there will be bread to eat; but if not, 
behold, there is the stick to be beaten with.’ And where is the interpretation of 
this matter found? Look, it says, ‘If you are willing and obedient, you will eat the 
best of the land. But if you refuse and are recalcitrant, you will be consumed by 
the sword; for Yahweh has spoken’ (Isa 1:19f.; the end of the quotation is 
imprecise).” — There is a parallel in Lev. Rab. 35 (132C). There the words, 
“you will be consumed by the sword chrb” are interpreted as follows: “you will 
eat locust pods haruvin.” According to what follows and Lev. Rab. 13 (114B), 
this interpretation is associated with R. Aha (ca. 320); see § Luke 15:16, n. d. | 
Pesiqta 120A: R. Yohanan (t 279) said, “Like a king who had two sons; he got 
angry with the first and took the stick 't hmql and beat him and burned him....” 
— The same is found in Midr. Lam. Intro. #2 (30A). || Babylonian Talmud 
Sanhedrin 7B: When Rab Huna (f 297) would go to a court session, he would 
say, “Bring me my tools: Stick mql and thong rtsw'h (for chastisement) and 
bugle horn (which was blown when the ban was imposed) and sandals (to carry 


out the ceremony of the removal of the shoe in the case that levirate marriage 
was refused). ‘I commanded your judges at that time’ (Deut 1:16).” R. Yohanan 
(F 279) said, “Be swift with the stick and thong” (apply them diligently as 
judges, to put fear into the community; cf. Rashi on the passage). — On mql as a 
walking stick, see § Matt 10:10 D. 


b. See b. Sanh. 7B toward the end of n. a. | Genesis Rabbah 20 (13C): R. Eleazar 
(ca. 270) said, “In your life have you ever seen that, when a person has hit 
another with a stick mql, he also hits him again with a thong rtsw'h? Likewise: 
‘You will be cursed among all brutes mkl hbhmh’ (Gen 3:14), how much more (= 
then even more) ‘among all the beasts of the field’ (Gen 3:14).” — In the case of 
bhmh, domesticated animals, the gestation period lasts up to 12 months, whereas 
in the case of wild animals chyt hshdh it is usually a shorter time. Yet in the case 
of the snake, according to the rabbinic view, at least 7 years. If the snake was 
thus cursed with a curse that is more difficult than that of domesticated animals, 
then certainly more than the wild animals, whose curse is milder. In the same 
way, hitting with a stick is the harder punishment, so no one then smites with the 
thong as a milder punishment. || Numbers Rabbah 16 (181C): “Amalek dwells in 
the land of the south” (Num 13:29). Why did (the scouts who returned) begin 
with Amalek? Like a child who had gotten lost and was beaten with the thong; 
whenever people wanted to put fear into him, they reminded him of the thong 
with which he had been beaten. In the same way, Amalek was a terrible thong (a 
scourge from God) for Israel. || Tosefta Sukkah 2.6 (194): R. Meir (ca. 150) said, 
“When the heavenly lights are beaten (during solar and lunar eclipses), it is a 
bad sign for the haters of Israel (= for the godless Israelites, see § Matt 3:17 A, 
n. i, S-B footnote in this section), because they are used to beatings 
(punishments). He told a parable. What can the matter be compared with? With 
a school teacher who walks into his classroom and says, ‘Bring me the thong!’ 
Who is afraid? The one who is used to being beaten.” || The punishment of 
scourging was carried out with the rtsw'h, which was made particularly for this 
purpose (see § 2 Cor 11:24). 


5:1 A: Fornication. 


pomeia = zenuth, Aram. zenutha. — We have not found an actual definition of 
zenuth in ancient rabbinic literature. In general it can be said that “fornication” 
was understood to refer to a. all extramarital sexual intercoursea and b. any 
sexual intercourse of married people whose marriage, even if sealed in a legal 
form, somehow was not in accordance with rabbinic stipulations.b 
Correspondingly, zonah “whore” in the broadest sense of the word was applied 
to any woman who had intercourse in a whorish way, that is, either 
extramaritally or in an illegitimate marriage.c Alongside this, though, there are 
also explanations that conceive of the zonah in a narrower sense.d 


a. Babylonian Talmud ‘Abodah Zarah 36B: According to the Torah only 
marriage by second-degree of kinship (formal marriage) ishuth derekh hathnuth 
is prohibited (with non-Israelites); then someone came and forbade also whorish 
sexual intercourse derekh zenwt. — Here znwt stands in contrast to 'yshwt; thus 
“whorish sexual intercourse” overlaps in substance with “extramarital sexual 
intercourse.” — The passage is found in more detail at § Matt 5:27 B, #4. 


b. Babylonian Talmud Ketubbot 3A: Whoever gets engaged (to a woman) gets 
engaged to her in the sense of (according to the stipulations of) the rabbis. 
Therefore, the rabbis can annul his engagement (in case the marriage does not 
align with their statutes). Rabina (f ca. 420) said to Rab Ashi (f 427), “In case 
he got engaged by money, it can be left alone; but what should be said if it 
happened because of sexual intercourse ?1® (It cannot be undone and just as 
little can the engagement be made invalid!) The rabbis have equated his 
intercourse (by which the engagement came about) to a whorish intercourse 
be'ilath zenuth (so that it remained without legal marital consequences).” — The 
same is found in b. Yebam. 90B; b. Git. 33A; 73A; see b. Yebam. 110A; b. B. Bat. 
48B. — In certain circumstances, the illegitimacy of a marriage could be 
discovered only later. In that case, the entire earlier marital life of the married 
couple was counted as whorish cohabitation. 


c. Babylonian Talmud Yebamot 61B: The scholars (ca. 100) said, “A ‘whore’ 
zonah is only a female proselyte (before her conversion to Judaism) and a 
freedwoman (for according to Jewish law, no legitimate marriage is in any way 
possible for a priest with these two categories) and a woman who had whorish 
sexual intercourse b'ylt znwt.” — The same is found in SLev 21:7 (379A). 


d. A baraita in b. Yebam. 61B: “A whore zonah is a whore, as her name proves 

(= in the literal sense of the word).” These are the words of R. Eliezer (ca. 90. — 
Rashi: “The one who goes astray from under her husband to another; for in the 
view of R. Eliezer a whore is only a married woman.” — The last remark is not 
correct; see further below). R. Aqiba (f ca. 135) said, “A whore zwnh is a 
prostitute muphegereth.” R. Matthew b. Heresh (ca. 130) said, “Even if her 
husband goes to make her drink (the water of jealousy), and he has intercourse 
with her on the way (which was forbidden up until the outcome of the case), he 
makes her a whore zwnh” (here the view is that whoredom = illegitimate 
intercourse). R. Judah (ca. 150) said, “A whore is a barren woman aylonith. ”!% 
(Then follows the explanation of the scholars, which is presented above under n. 
c; then follows:) R. Eliezer (ca. 90) said, “An unmarried man who sleeps with an 
unmarried woman, but not for the purpose of marriage, makes her a whore” 
(here the view is that whoredom = extramarital intercourse). Individual pieces of 
this are found also in SLev 21:7 (379A) and b. Yebam. 6.5. 


5:1 B: That a man has his father’s wife (as a wife). 


1. gyné tou patros “the father’s wife” = eshech av. — In Lev 18:7 and 8, we read 
em “mother” and esheth av “the father’s wife,” and in Lev 18:9 and 11, bath 
immekha “your mother’s daughter” and bath esheth avikha “the daughter of your 
father’s wife” are parallel to each other. In such cases, em designates the 
biological mother and esheth av the stepmother. In the above passages, the LXX 
has used métér for 'm and gyné patros for 'sht 'b. It thus proves that even for 
them gyné patros was common in the sense of “stepmother.” Undoubtably, in 1 


Cor 5:1, the apostle understood the stepmother by gyné tou patros. — Likewise, 
in rabbinic usage, 'sht 'b, Aram. ittath av, means first and above all a. the 
stepmother;a but then also in general b. “the father’s wife,” without the 
expression in any way reflecting that this wife was a blood relative of a son of 
the father in question. The term “the father’s wife” emphasizes that it is a wife 
who is the legitimate bride of the father, as opposed to a woman whom the father 
in question had “raped” anusah or “misled” miphuttah, who had entered into 
sexual intercourse with the father, but was not thereby his legitimate wife. In this 
case 'sht 'b “the father’s wife” can denote both a “biological mother” as well as a 
“stepmother.”b Yet these are the exceptions, for which the context is decisive; 
'sht 'b primarily denotes the stepmother. 


a. esheth av; examples are offered by the citations further below. — ittath av, see 
Tg. Onk. Lev. 18:8: “You are not to uncover the nakedness of your father’s wife 
'tt 'bwk, it is the nakedness of your father.” — Targum Yerusalmi I Leviticus 
18:8: “You are not to defile tbzy the nakedness of your father’s wife 'tt 'bwk, 
because it is the nakedness of your father.” — Targum Onkelos Leviticus 18:11: 
“The nakedness of your father’s wife’s daughter bt 'tt 'bwk, who is raised by your 
father, she is your sister. You are not to uncover her nakedness.” — Targum 
Yerusalmi I Leviticus 18:11: “The nakedness of your father’s wife’s daughter, 
who has been sired by your father, she is your sister. You are not to defile her 
nakedness.” 


b. Sifra Leviticus 20:11 (369A): “A man who lies with his father’s wife has 
uncovered the nakedness of his father” (Lev 20:11). “A man”: this excludes 
minors (under nine years, who is not a “man”); “who lies with his father’s 
wife”: this means a wife of his father 'sht 'byw, who is his (the son who had 
intercourse) (physical) mother, or a wife of his father 'sht 'byw, who is not his 
(physical) mother (thus his stepmother). (Here, as can be seen, both the actual 
mother and the stepmother are called 'sht 'byw.) His mother, who is not the 
(legitimate) wife of his father (but rather perhaps one who was raped by the 
father), whence comes the notion (that the son’s intercourse with her is 
prohibited in the same way)? Scripture teaches: “He has uncovered the 
nakedness of his father” (Lev 20:11). This is open (unnecessary, superfluous) to 
compare on the basis of inference by analogy. — Babylonian Talmud Sanhedrin 


53B: Raba (t 352) said, “R. Judah (the anonymous author of the Sifra passage 
above [ca. 150]) thought ‘the nakedness of your father’ (Lev 18:7): this is your 
father’s wife, and he shows this by an inference by analogy, and (your father’s 
wife) means both his father’s wife who is his (physical) mother, as well as his 
father’s wife who is not his (actual) mother (but rather his stepmother). His 
mother, who is not the (legitimate) wife of his father (but rather perhaps one 
whom he raped), whence comes the notion (that intercourse with her is also 
prohibited to her son)? Scripture teaches: ‘You are not to uncover the nakedness 
of your mother,’ she is your mother (Lev 18:7; she too can stand in this relation 
to your father by marital right)!” || Targum Yerusalmi I Leviticus 20:11: “A man 
who sleeps with his father’s wife 'tt 'bwy, whether it be his (physical) mother or 
another, has defiled the nakedness of his father. They are both to be killed, yes 
killed.” 


2. In the rabbinic view, the offenses of fornication had been prohibited to the 
pre- and extra-Israelite world or the Noachides in the seven Noachic 
commandments (see § Rom 1:20 E). Ancient Jewish literature relatively rarely 
speaks specifically about the incestuous action and conduct of the gentiles. In 
this regard the gentiles are charged with the absolute worst excesses,a though 
alongside this it is also acknowledged that their natural sexual sensibility was 
still strong enough to reject certain marriages between relatives which were also 
prohibited to Jews by the Torah. So R. Meir (ca. 150) thinks that among the 
gentiles it is not accepted for a brother and sister to marry if both were born from 
a single mother,!” nor to marry the sister of the father on the maternal side,!”1 
nor the sister of the mother on the maternal or paternal side. However, among 
the gentiles, in contrast to Jewish marital law, no offense is caused by a marriage 
between a brother and sister who stemmed from one and the same father, and 
just as little by a marriage to the sister of the father on the paternal side, to the 
brother’s wife, to the wife of the father’s brother and to the mother-in-law.b 
Marrying one’s own mother was considered taboo by the gentile just as by the 
Jew.c According to (a scattered?) Jewish view, only a slave could marry his 
mother, just as he was also entitled to marry his daughter.d However, according 
to another Jewish view, a non-Jew did not have the right to wed his own 
daughter.e The conflicting positions of the ancient synagogue on the question of 
whether a gentile is permitted to marry the stepmother (“the father’s wife”) is 
striking. R. Aqiba (f ca. 135) answered the question in the negative; R. Eliezer 
(ca. 90), the unswerving representative of older traditions, answered it 


affirmatively. R. Meir follows the latter, though with the assumption that such a 
marriage is not offensive to non-Israelites.f All these legal marital questions 
gained real significance for ancient Judaism when it had to regulate marital law 
about proselytes. We will therefore return to this in #4 and reserve providing and 
discussing the main proof text b. Sanh. 57B until then; see #4, n. b. 


a. See Let. Aris. 152 at § Rom 1:26 A, #2, a. | See Sib. Or. 5:387ff. at § Rom 1:27 
A, A, #1. | In b. Yebam. 97B there are some conundrums concerning tricky family 
relationships. Two of these begin with the words: A non-Israelite nakhri slept 
with his mother 'mw and sired a daughter, or two daughters, by her. — Such 
conundrums would hardly have been composed unless daily life had supplied 
examples of this; see also b. Ker. 15A. 


b. See the baraita in b. Sanh. 57B in #4, n. b. 


c. Marriage to the mother was prohibited to the proselytes, who came from 
paganism, lest they might say: “We are coming from a greater holiness into a 
smaller holiness.” This implies that even the gentile saw something unseemly in 
marrying one’s own mother. — Concerning the Jew, see #3. 


d. Babylonian Talmud Sanhedrin 58B: Rab Hisda (f 309) said, “A slave is 
permitted (to marry) his mother 'mw and likewise his daughter; he is separated 
from the entirety of non-Judaism gwy, and he has not entered into the entirety of 
Israel.” 


e. Babylonian Talmud Sanhedrin 58B: Come and hear! Why did Adam not marry 
his daughter? So that Cain could marry his sister; as it says, “I said, ‘The world 
is to be built with grace’ ” (with benevolence; so the midr. understands Ps 89:3). 
Otherwise, would she not have been forbidden? After she was permitted, she 
remained permitted. Rab Huna (f 297) said, “A non-Israelite gwy is permitted 


(to marry) his daughter (cf. Schulchan ‘Arukh in #4, n. c), and if you should say, 
‘Why then did Adam not marry his daughter ?’ (this happened) so that Cain 
could marry his sister, so that the world would be built by grace.” Yet there are 
others who say that Rab Huna (f 297) said, “A non-Israelite is forbidden (to 
marry) his daughter! Learn from this that Adam did not marry his daughter. But 
this (the objection) is nothing: there, the reason was that Cain might marry his 
sister so that the world would be built by grace.” 


f. A baraita in b. Sanh. 58A: (God said to the first man,) “Therefore a man will 
leave his father and his mother” (Gen 2:24; in the sense of the midr.: to refrain 
from marrying her). R. Eliezer (ca. 90) said, “ ‘His father,’ that is, his father’s 
sister; ‘his mother,’ that is, his mother’s sister.” R. Aqiba (f ca. 135) said, “ ‘His 
father,’ that is, his father’s wife (stepmother); ‘his mother,’ that is, his mother in 
the literal sense. ‘And cling’ (Gen 2:24), but not to a man; ‘to his wife,’ but not 
to someone else’s wife; ‘so that they become one flesh’: these are those who can 
become one flesh (body), so domestic and wild animals are excluded, who 
cannot become one flesh (with the man).” — See the whole passage at § Matt 
19:5. There it is applied and interpreted in relation to the proselyte who converts 
to Judaism. Yet in its original meaning, according to the understanding of R. 
Eliezer and R. Agiba, the passage pertains to the Noachides in general. Eliezer 
considers it forbidden for a Noachide to marry his father’s sister and R. Aqiba 
considers it forbidden for a Noachide to marry his father’s wife (= stepmother); 
this implies, as the Tosafists rightly emphasize nsh' in b. Sanh. 58A, that R. 
Eliezer declared that a Noachide was permitted to marry his father’s wife 
(stepmother), while conversely R. Agiba had no objection against a Noachide 
marrying his father’s sister. R. Meir (ca. 150) partly follows the older traditions 
of R. Eliezer and correspondingly declares that a Noachide who becomes a 
proselyte is permitted to marry his father’s wife (stepmother), specifically 
because there is no reason to worry that the proselyte will say that he is coming 
from the greater holiness of paganism to the smaller holiness of Judaism. Thus, 
it is expressed that, according to R. Meir’s view, it was not prohibited among the 
gentiles to marry the stepmother, so that the proselyte, in his converting to 
Judaism, could not take offense if such a marriage was permitted to him also on 
the part of Judaism; see b. Sanh. 57B with the explanation in #4, n. b. 


3. The relatives an Israelite is forbidden to marry are listed in Lev 18:6ff. In 
order to secure the individual prohibitions from any transgression as much as 
possible, the Sopherim broadened the banned circle of relatives in each case to a 
member a generation above and below. There were the so-called sheniyyoth, the 
second degrees of relation whom it was forbidden to marry; see § Matt 2:4, final 
paragraph; § Matt 15:2 A, #2 toward the end; and § John 2:1 A, #3, e — 
Marriage to one’s own mother (Lev 18:7) and marriage to the father’s wife (= 
stepmother; Lev 18:8; 20:11; Deut 23:1; 27:20) were among the prohibited 
incestuous marriage of the first degree.a The unmarried mother (who had given 
birth outside of marriage) was like the married mother (who had given birth as a 
legitimate wife) in this regard.b The occasional case of sexual intercourse with 
the mother and the stepmother was treated exactly as the formally completed 
marriage.c 


A. Son and biological mother. 


If the incestuous act had been committed intentionally, specifically before 
witnesses and despite warning, the death penalty was in order, which had to be 
carried out as stoning.d If the act happened intentionally, but without witnesses 
and without warning, in theory the perpetrator became subject to eradication by 
God’s hand.e If the action had occurred unintentionally, it was to be atoned for 
by two sin offerings: one was presented because the action had been carried out 
with the “mother,” and the other was presented because the action had been 
carried out with “his father’s wife.” R. Judah (ca. 150) considered only one sin 
offering necessary, namely because the action happens with the “mother.” f These 
stipulations held whether or not the father was still alive.g 


B. Son and stepmother. 


The act committed intentionally or unintentionally with the stepmother was 
punished exactly in the same way as the action with one’s own mother. Yet the 
two sin offerings took on partly different meanings: one was presented because 


of the “father’s wife” and the other because of a “married woman” (because of a 
wife). It made no difference whether the action had occurred during the father’s 
life or after his death, or whether it had occurred after the engagement or after 
the marriage of the stepmother.h Yet after the father’s death, only one sin 
offering had to be presented, because the widow was no longer legally 
considered a “married wife” esheth ish; see Rashi on m. Sanh. 53A. 


C. Son and a woman raped or misled by the father. 


A woman who had been raped anusah or misled mephuttah by the father, who 
remained in his house without him marrying her, could not in marital law be 
viewed as a legitimate wife (asheth ish or esheth av). If her own unmarried son 
slept with her, he was, as the son of his “mother,” just as much an offender as in 
the situation where the son had done the same with a mother married by rite (see 
A); for whatever the marital relation of his mother to his father might be, she 
was and remained for him his biological mother.i Yet if another son of that father 
had intercourse with her, he remained exempt from punishment, because he had 
slept with neither his “mother” nor a legitimate “wife of his father”;k indeed he 
could even marry her. R. Judah (ca. 150) wished to forbid the latter;] others 
considered it to be permitted only after the father’s death.m 


That incestuous intercourse with the wives of the father happened even in Israel 
is attested to by Gen 35:22; 49:4; 2 Sam 16:21f.n A later time accused King 
Amon and his biological mother of this transgression;o the same sort of case is 
discussed also in b. Ker. 87A (= 15A in other editions), though only 
hypothetically.p General accusations in this regard are raised by Pss. Sol. 8:9f.q 


a. Here we will present all the targumim on the passages named. — Targum 
Onkelos Leviticus 18:7: “You will not uncover the nakedness of your father and 
the nakedness of your mother; she is your mother, you will not uncover her 
nakedness. ”—Yerušalmi I: “The nakedness of your father and the nakedness of 
your mother you will not defile (disparage); a woman should not have sexual 


intercourse with her father and a man should not have sexual intercourse with 
his mother; she is your mother, you will not uncover her nakedness.” || Onkelos 
Leviticus 18:8: “The nakedness of your father’s wife (= your stepmother) you 
will not uncover, it is the nakedness of your father.” — Yerusalmi I: “The 
nakedness of your father’s wife you will not defile (disparage), because it is the 
nakedness of your father.” || Targum Onkelos Leviticus 20:11: “A man who lies 
with his father’s wife has uncovered the nakedness of his father; they should both 
be killed, they are guilty of death.” — Yerusalmi I: “A man who has sexual 
intercourse with his father’s wife, whether she is his (biological) mother or a 
different woman, has defiled (disparaged) the nakedness of his father; they 
should both be killed; they are guilty of death by the casting of stones.” | 
Onkelos Deuteronomy 23:1: “A man should not marry his father’s wife, and he 
is not to uncover the tip of his father.” — Yerusalmi I: “A man should not marry 
the woman his father has raped or misled, and even less his father’s wife (the 
stepmother), and he is not to uncover the tip which his father has uncovered (not 
touch a woman that his father has touched).” || Targum Onkelos Deuteronomy 
27:20: “Cursed is whoever lies with his father’s wife; for he has uncovered his 
father’s tip, and all the people will say ‘Amen!’ ” — Yerusalmi I: “Cursed is 
whoever has sexual intercourse with his father’s wife; for he has uncovered the 
tip which his father has uncovered; they will all answer together and say: 
Amen!” 


b. See section C. 


c. Leviticus 18:7, 8; 20:11; Deut 27:20 pertain to occasional intercourse, Deut 
23:1 to marriage. 


d. Mishnah Sanhedrin 7.4: These are the ones who were stoned: whoever sleeps 
with the mother. || Jerusalem Talmud Sanhedrin 7.24D.18: Whoever sleeps with 
the mother.... Where does the prohibition (the warning) for the one who sleeps 
with the mother come from? “You will not uncover your mother’s nakedness” 
(Lev 18:7). — The scriptural proof is presented differently (as well as 
anonymously, but according to R. Judah [ca. 150]) in SLev 20:11 (369A): “A 


man who lies with his father’s wife” Lev 20:11; this means a wife of his father, 
who is his (the son who slept with the wife) (actual) mother, (and also) a wife of 
his father, who is not his (actual) mother (thus his stepmother. Therefore 
everything that is said about the former holds also for the former, who is his 
actual mother).... “They will both die by death; their bloodguilt clings to them” 
(Lev 20:11). They are to die a death by stoning. You say, “By stoning,” or not 
rather by any of all the death penalties that appear in the Torah? Scripture 
teaches, “Their bloodguilt clings to them” (Lev 20:11), and there (Lev 20:27) it 
(similarly) says, “Their bloodguilt clings to them.” Just as “their bloodguilt on 
them,” which is spoken about there, is punished by stoning, so too “their 
bloodguilt on them,” which is spoken of here, is punished by stoning. The 
punishment we have heard; the prohibition (the warning) we have not heard. 
Scripture teaches, “You will not uncover the nakedness of your father and the 
nakedness of your mother” (Lev 18:7). The “nakedness of your father”: this 
applies to your father’s wife (in the most general sense). Or is the “nakedness of 
your father” not meant in the literal sense (= you will not uncover the shame of 
your father)? See, you have to infer: It says here in Lev 20:11, “The nakedness 
of his father” (so read instead of “of your father”). And it says there in Lev 18:7, 
“The nakedness of your father you will not uncover.” As with “nakedness of his 
father” (so read instead of “your father’s”), which is spoken about there (Lev 
20:11), Scripture speaks about his father’s wife (so read), so too Scripture speaks 
about your father’s wife with “nakedness of your father,” which is spoken about 
here (Lev 18:7), and this means both a wife of his father, who is his (the son’s) 
mother, and a wife of his father, who is not his mother (but rather his 
stepmother). — Unlike in y. Sanh. 7.24D.18 above, R. Judah has not taken the 
scriptural proof from Lev 18:7: “You will not uncover your mother’s 
nakedness,” because he used these words as a scriptural proof for the woman 
that father had raped or misled; see C. — A parallel passage is found in b. Sanh. 
54A. — On the death penalty by stoning, see also see also Tg. Yer. I on Lev 20:11 
above in n. a. — The author of Jubilees 33:1ff. particularly strictly inculcated 
the prohibition of incest with mother and stepmother. He too already attests to 
stoning as the atoning punishment; see the passage in n. n. — On the process of 
stoning, see § Acts 7:58 A and B. 


e. Mishnah Keritot 1.1: Thirty-six cases of the punishment of eradication (see § 
Matt 5:21 B, #2, ') appear in the Torah: whoever sleeps with his mother... | On 
the scriptural proof, see y. Sanh. 7.24D.20: Eradication kareth, whence (can it 


be proved from Scripture)? “For if anyone does any of all abominations (among 
which incest with mother and stepmother is also listed), the souls (persons) that 
do them will be eradicated from the midst of their people” (Lev 18:29). — Sifra 
Leviticus 18:29 (341A): “For if anyone does any of all abominations” (Lev 
18:29), whether all of them or a part of them, “the souls will be eradicated.” 
What does Scripture mean to teach? Since it says “every man” (Lev 18:6), I 
might think that only the man is punished with eradication because of the 
woman. Whence comes the notion that the woman is also punished with 
eradication because of the man? Scripture teaches, “Souls” (persons), look, here 
the two (both) are being discussed. (“The souls) that do them” (Lev 18:29); 
what does Scripture mean to teach? Since it says “No man will approach his 
biological relatives” (Lev 18:6), are they to make themselves guilty of 
eradication simply because of the approach qerivah? Scripture teaches, “That 
do them” (carry out the act) and not “That approach.” “From the midst of their 
people” (Lev 18:29), but their people remains intact (in peace). 


f. Mishnah Sanhedrin 7.4: Whoever sleeps with the mother is guilty (for two sin 
offerings) because of her: “because of the mother” and (since the mother is 
simultaneously the father’s wife, also) “because of the father’s wife.” R. Judah 
(ca. 150) said, “He is guilty (for one sin offering) ‘because of the mother.’ ” | 
Tosefta Sanhedrin 10.1 (430): R. Judah (ca. 150) said, “Whoever sleeps with the 
mother, is guilty only ‘because of the mother.’ ”—The controversy between R. 
Judah and the rabbis is dealt with in detail in b. Sanh. 53A.32—54A.37. 


g. This follows from the analogous stipulation concerning the “father’s wife”; 
see n. h. 


h. Mishnah Sanhedrin 7.4: These are the ones who are stoned: whoever sleeps 
with ... the father’s wife.... ll Jerusalem Talmud Sanhedrin 7.24D.21: From 
where in Scripture can the prohibition (warning) be proven for the one who 
sleeps with the father’s wife? “You will not uncover the nakedness of your 
father’s wife” (Lev 18:8).... The punishment, from where can that be shown? “A 
man who lies with his father’s wife has uncovered his father’s nakedness; they 


are both to be killed” (Lev 20:11). — On the scriptural proof about the 
punishment of stoning, see SLev 20:11 (369A) in n. d. | On the punishment of 
eradication see m. Ker. 1.1: Thirty-six cases of the punishment of eradication (cf. 
above in n. e) appear in the Torah: whoever sleeps with ... his father’s wife. — 
The scriptural proof for the punishment of eradication in y. Sanh. 7.24D.22 is as 
follows: Eradication (for the one who sleeps with his father’s wife,) whence can 
this be shown? “For if anyone does any of these abominations, the souls that do 
them will be eradicated from the midst of their people” (Lev 18:29). — On the 
interpretation of this passage, see SLev 18:29 above in n. e. | Mishnah 
Sanhedrin 7.4: Whoever sleeps with the father’s wife (inadvertently) is guilty 
because of her (for two sin offerings): “because of the father’s wife” and (since 
she is as such simultaneously a married woman esheth ish, also) “because of a 
married woman” (cf. Lev 18:20), both during his father’s life and after his 
father’s death,!” both after the engagement!” and after the marriage. — Tosefta 
Sanhedrin 10.1 (430): R. Judah (ca. 150) said, “Whoever sleeps with the father’s 
wife is guilty (for one sin offering) ‘because of the father’s wife’ (and not a 
second one ‘because of a married woman’).” — Abbayye (f 338/39) referred to 
this baraita in b. Sanh. 54A. || Babylonian Talmud Sanhedrin 54A: From where 
do the rabbis take the prohibition (the warning) concerning the father’s wife? 
From: “You will not uncover the nakedness of your father’s wife” (Lev 18:8; see 
also y. Sanh. 7.24D.21 above in n. h). And R. Judah (ca. 150)? He needs this for 
the prohibition (the warning) concerning his father’s wife after the death. And 
the rabbis? For them this follows from the close of the passage: “It is the 
nakedness of your father” (Lev 18:8).... And from where do the rabbis take the 
punishment concerning his father’s wife after the death? You can be answered, 
“From that passage: ‘He has uncovered the nakedness of his father’ (Lev 20:11) 
... they take the punishment concerning his father’s wife after the death (because 
the close of Lev 20:11 deals explicitly with the punishment). ” 


i. Tosefta Sanhedrin 10.2 (430): Whoever sleeps with the mother, who is a widow 
for the high priest, a divorced woman or a woman dismissed by the removal of 
the shoe for an ordinary priest, or who has been raped or misled by his father, or 
who falls into any category of the women whom his father is forbidden to marry: 
he is guilty. — Explanation: The high priest was forbidden to marry a widow, the 
ordinary priest was forbidden to marry a divorced woman or a woman who had 
been dismissed by the removal of the shoe; see § John 2:1 A, #3, A, notes g and 
d. If the marriage was nevertheless sealed, it still counted as a marriage, but it 


made the high priest and the ordinary priest, as well as their male progeny from 
such marriages, unfit for the execution of priestly functions. Women who had 
been raped or misled by the father, however, were as his wives. Finally, the 
father could not seal any valid marriage at all with women whom it was 
forbidden to marry and for which marriages the legal death penalty or 
eradication was due; in no case were the women in question legally considered 
as wives. If a son from these relationships of his father slept with his mother, he 
was an offender in each case; for however different the legal marital 
relationship of the mother to the father might be, she always remained the 
mother in relation to the son. — See related thoughts, though in connection with 
the different opinion of R. Judah (ca. 150), in b. Sanh. 53A. || Sifra Leviticus 
20:11 (369A): “His mother, who is not his father’s wife (but maybe one he had 
raped or misled), from where can it be shown (that the son is forbidden to sleep 
with her)? Scripture teaches: ‘(You will not uncover your mother’s nakedness, ) 
she is your mother’ (Lev 18:7), in the most general sense (thus also the 
unmarried mother is included). Now I hear only the prohibition (the warning) 
treats his mother who is not his father’s wife like his mother who is his father’s 
wife. Where do the punishments come from? Look, you can make an inference: 
here (Lev 20:11) the nakedness of his father is talked about, and there (Lev 18:7) 
the nakedness of his father is talked about; as the nakedness of his father which 
is talked about there (Lev 18:7) treats his mother who is not his father’s wife like 
his mother who is his father’s wife, so too here (in the punishment in Lev 20:11) 
it treats his mother who is not his father’s wife like his mother who is his father’s 
wife.” — This is the argumentation of R. Judah (ca. 150). A parallel passage is 
found in b. Sanh. 54A.14. By contrast, it is asked in b. Sanh. 54A.36: From 
where do the rabbis prove the punishment because of his mother who is not his 
father’s wife? Rab Shisha b. Idi (ca. 350) said, “In the Scripture passage, ‘She is 
your mother’ (Lev 18:7), Scripture has treated his mother who is not his father’s 
wife like his mother who is (at the same time) his father’s wife.” 


k. Tosefta Sanhedrin 10.2 (430): Whoever sleeps with the father’s wife, who is a 
widow for the high priest, a divorced woman or a woman dismissed by the 
removal of the shoe for an ordinary priest, is an offender (guilty). If she is a 
woman who has been raped or misled by his father, or who falls into any 
category of the women whom his father is forbidden to marry, he is not subject to 
punishment. — A widow who is married to a high priest and a divorced woman 
or a woman dismissed by the removal of the shoe who is married to an ordinary 


priest still count as wives, even though such marriages are prohibited. Therefore, 
if a son of her husband from another marriage sleeps with her, he sins against 
her as his father’s wife and consequently becomes subject to punishment. 
However, a woman who has been raped or misled by the father or any woman 
who is forbidden to him, with whom he could not seal a valid marriage at all, is 
not considered as the father’s wife at all. Therefore, if a son of the father from 
another marriage sleeps with her, he has committed an offense neither against 
his own mother nor against his father’s wife; therefore, he goes without being 
punished. 


l. Mishnah Yebamot 11.1: One (namely a son of the father) may marry a woman 
who has been raped or misled by his father.... R. Judah (ca. 150) forbade 
marriage with a woman who has been raped or misled by his father. || Tosefta 
Yebamot 12.1 (254): R. Judah forbade marriage with a woman who has been 
raped or misled by his father; for it says, “A man should not marry his father’s 
wife nor uncover the tip of his father” (Deut 23:1). Furthermore, “You will not 
uncover the nakedness of your father’s wife; it is the nakedness of your father” 
(Lev 18:8). Additionally, “He should keep her as a wife; he cannot dismiss her in 
his life” (Deut 22:29). (The words that then follow: ntnw 'ynyyn lw, probably 
meant as a question = “does the passage refer to this?” were originally 
probably a marginal comment; they are missing in the Vienna manuscript.) — 
The parallel in b. Yebam. 97A is as follows: Rab Giddel (ca. 270) said that Rab 
(F 247) said, “What was the scriptural basis of R. Judah’s view? Because it is 
written, ‘A man should not marry his father’s wife nor uncover the tip of his 
father’ (Deut 23:1): the tip that his father has seen, he should uncover. And 
whence comes the idea that this is written about a woman who has been raped? 
Because it is written before the passage: ‘The man who lay with her should give 
the girl’s father fifty pieces of silver’ (Deut 22:29).” — Deuteronomy 23:1 is 
named as the scriptural basis for R. Judah also in SDeut 23:1 § 246 (119B) and 
y. Yebam. 11.11D.40. In the latter passage it says, “A man should not take his 
father’s wife” (Deut 23:1): this is his father’s wife; “nor should he uncover the 
tip of his father”: this is a woman raped by him. — The opinion of R. Judah is 
represented also by Tg. Yer. I Deut. 23:1; see above in n. a. 


m. In treating the statement: “One may marry a woman raped by his father,” b. 


Yebam. 97A says in conclusion: And if you want, say, “After the death (of the 
father he may marry her).” — Yet these words are understood completely 
differently and related to the sister-in-law who awaits the fulfillment of levirate 
marriage by the “father” named in Deut 23:1: “One should not uncover the tip 
of his father” = one should not marry the father’s sister-in-law who awaits the 
fulfillment of levirate marriage by the father. Concerning this then: and if you 
want, say, “After the death (of the father he may marry his father’s sister-in- 
law).” 


n. Ancient Jewish literature comes to speak quite frequently of Reuben’s sin with 
Bilhah in Gen 35:22. Jubilees in particular took this case as an opportunity to 
inculcate most emphatically the prohibition against incest with the father’s wife. 
Therefore, the whole passage follows here. Jubilees 33:1ff.: “Jacob went out and 
dwelt toward the south in Magdaladraef (= migdal eder ephrath).!” And he went 
to his father Isaac, he and his wife Leah, on the new moon of the 10th month. 
And Reuben saw Bilhah, Rachel’s maid, his father’s concubine, as she bathed in 
water privately, and he came to love her. And at night he came secretly into the 
house of Bilhah and found her sleeping in her bed alone in her house. And he 
slept with her, and she woke up and saw that Reuben slept with her on the bed, 
and she uncovered her tip and seized him and shouted and recognized that it was 
Reuben. And she was ashamed because of him and took her hand from him, and 
he fled. And she mourned very much about this, but she told no one (about it). 
And when Jacob came and looked for her, she said to him, ‘I am not pure for 
you, because I am defiled for you; for Reuben has defiled me and at night he 
slept with me while I was sleeping and did not know, until he uncovered my tip 
and slept with me.’ And Jacob became very angry at Reuben, because he had 
slept with Bilhah; for he had uncovered the cover of his father. And Jacob no 
longer approached her, because Reuben had defiled her. And every man who 
uncovers the cover of his father, his act is very evil; for it is condemned before 
God. Therefore, it is written and ordained on the heavenly tablets (see § Luke 
10:20, #4) that a man may not sleep with his father’s wife or uncover the cover 
of his father; for it is impure. Both the man, who sleeps with his father’s wife, 
and the woman will die of death; for they have done an impure thing on the 
earth. And let there no longer be any impurity before our God within the people 
that he has chosen as his possession. And, furthermore, it is written, ‘Cursed be 
everyone who sleeps with his father’s wife; for he has exposed the shame of his 
father! And all the holy ones of God said, “May it be! May it be!” ’ (cf. Deut 


27:20). Yet you, Moses, command the children of Israel to keep this word. For (it 
is) a capital sin and it is impurity, and there is no forgiveness to atone for the 
man who has done this in eternity, but rather he is to be brought to death and to 
be killed and to be stoned and to be eliminated from the midst of the people of 
our God. For the man who does this in Israel will not be allowed to live one day 
on earth, since he is condemned and impure! And one should not say, ‘Reuben 
received life and pardon after he had slept with his father’s concubine, while she 
(still) had a husband, and while her husband, his father Jacob, was (still) alive.’ 
Yet the ordinance and the judgment and the law had up until then (still) not been 
completely revealed to all; for (only) in your days (it is) as a law of time and 
days and an eternal law for eternal generations. And for this law there is no end 
of days and there is no pardon for this, except that they both be eliminated from 
the midst of the people: on the day on which they have done it they should be 
killed. But you, Moses, write it down for Israel so that they may keep it and act 
according to this word and not stray in sins of death; for the Lord, our God, is a 
judge who does not respect persons and does not accept any gift. And say this 
speech of the covenant to them, that they listen and beware and guard against 
this and not die nor be removed from the earth. For all who do this on the earth 
are before our God impurity, abomination, defilement, and desecration. And 
there is no greater sin than the fornication they commit on earth. For Israel is a 
holy people to God, its Lord, and it is a people of inheritance and it is a priestly 
people and it is a royal people and it is a possession, and it should not be that 
anything impure appears in the midst of the holy people.” 1”° — Elsewhere, most 
of the time, reference is made to Reuben’s repentance or the attempt is made to 
euphemize his deed; yet there is also no lack of passages that punish his offense 
as sharply as possible; see T. Reu.1, 3, 4; SDeut 33:5f. § 347 (144A.19-144B.3); 
b. Sabb. 55B; b. Sotah 7B; Pesig. 159A; Gen. Rab. 82 (52D); 84 (53D); 98 
(61C.19-61D.10); Num. Rab. 13 (169C; 171B.50-171C.17). 


o. Babylonian Talmud Sanhedrin 103B: Manasseh tore down the altar, Amon 
burned the Torah and presented a type of lizard semamith on the altar (Rashi 
explains: spider webs qurei akkavish, because he abolished all things and every 
temple service, until the spiders wove their threads across the altar). Ahaz 
permitted incest, Manasseh slept with his sister, Amon slept with his mother. 
“This Amon heaped up much guilt” (2 Chr 33:23). R. Yohanan (f 279) and R. 
Eleazar (ca. 270). The one said, “He burned the Torah”; the other said, “He 
slept with his mother. She said to him, ‘Do you have the smallest enjoyment in 


the place from which you came?’ He answered her, ‘Am I not doing it simply to 
offend (God)?’ ” 


p. Babylonian Talmud Keritot 87A: Rab Ad(d)a b. Ahaba (ca. 250) said, “With 
the godless man, the son of a godless man, it is accurate that he sleeps with his 
mother and begets two daughters. Then he sleeps again with one of these and 
begets a son. His son sleeps with his mother’s sister, who is his sister, who is his 
father’s sister.” 


q. See Pss. Sol. 8:9f. at § Rom 1:26 A, #2, n. b. 


4. According to the fundamental views of the rabbinic scholars, the OT’s 
prohibitions against incest (Lev 18) did not come into consideration at all for 
proselytes. At his conversion to Judaism the proselyte was equivalent to a 
newborn child (see § John 3:3, #3): just as a newborn child had no opportunity in 
his past to automatically create incestuous relationships, but rather can produce 
such relationships only in his later life, a proselyte is pure from his past of all 
incestuous relationships; he does not leave behind any blood relatives in the 
gentile world, and he does not take any blood relatives with himself from the 
gentile world over into Judaism. Only after his conversion is he in the position to 
establish a legitimate marriage and thereby also legitimate blood relatives in 
accordance with Jewish marital law. According to this view, a proselyte at his 
conversion could of course not be encumbered by any sort of consanguineous 
marriage that would offend the Old Testament prohibitions of incest in Lev 18. 
Yet, for reasons of convenience, the ancient synagogue never brought this 
principled standpoint to bear in practice. Lest the proselytes say: “We are coming 
from a greater holiness into a smaller holiness”a (to the extent that marriages 
that had been forbidden to them in their gentile phase were now permitted to 
them in Judaism), Jews considered it appropriate to ban proselytes from 
intermarriages that the gentile world also took offense at. However, all further 
stipulations of Jewish marital law, in particular those concerning the second 
degrees of relation whom it was forbidden to marry sheniyyoth (see above in #3 
at the beginning), were not to be imposed on proselytes as a matter of 


obedience.a In practice the matter took more precise shape. The rabbinic 
scholars considered it a firm principle that a non-Israelite nakhri had no father 
(see Pesiq. Rab. 23/24 and b. Yebam. 98A at § Rom 1:26, #1). Thus, for a 
proselyte, blood relationship could come into question only as it pertained to 
relations on the maternal, not paternal, side.b The following norm resulted from 
this for regulating consanguineous marriage among proselytes: the proselyte is 
forbidden to marry a woman who is a blood relative from his mother’s side, but 
he is permitted to marry a woman whose relationship to him is determined by 
descent from a common father. An example: the proselyte is permitted to marry 
his paternal sister, because his mother is not the mother of his sister. However, he 
is forbidden to marry his maternal sister, since his mother is also the mother of 
his sister. Or: the proselyte is permitted to marry his father’s sister who, with the 
father, stems only from the same father; for his father’s mother is not also his 
sister’s mother. In other words, the mother of the bride (the aunt) is not 
simultaneously also the grandmother of the groom (the nephew). However, the 
proselyte is forbidden to marry his father’s sister who, with the father, stems 
from the same mother, since now the mother of the bride would also the 
grandmother of the groom at the same time. — As a consequence of this rule, 
there was no objection if a proselyte married his father’s wife, that is, his 
stepmother; for by her marriage to his father, no blood relationship arose for the 
stepson himself in the literal sense of the word. Only when the stepmother was 
already otherwise a maternal blood relative of her stepson did the marriage have 
to be avoided.b — Generally speaking this rule would have corresponded with 
the views of the gentile world about which intermarriages were permitted and 
which were not; see above in #2. In any case, though, the Jewish scholars had 
reason to suppose that their ruling about intermarriages for proselytes fully 
overlapped with the wishes of the proselytes themselves, namely in the sense 
that the proselytes could now no longer have the perception that they had 
stepped from a greater holiness into a smaller holiness. Only if the regulation 
was supported by the agreement of the proselytes themselves does it become 
understandable that it so quickly found general recognition in rabbinic circles. 
Yet there was no lack of divergent opinions about specifics. We will learn about 
some of these in n. b, where we will see also the view of R. Agiba (f ca. 135), 
who did not want to recognize the marriage of a proselyte to his stepmother; see 
also above in #2, n. f. Yet apart from such details, the rule became effectively 
decisive for practice. A later time came to recognize it as a valid halakah.c 


a. Babylonian Talmud Yebamot 22A: “Have the second degrees of relation whom 
it is forbidden to marry sheniyyoth been set for proselytes, or have the second 
degrees of relation whom it is forbidden to marry not been set for proselytes ?” 
He (Rab Nahman, f 320) said to him (Raba, f 352), “If the actual blood 
relatives have already been set for them just so that they could not say that they 
have come from a greater holiness qdwshh hmwrh into a smaller holiness 
qdwshnh qlh, can it then be in question that the rabbis have not set for them the 
second degrees of relation whom it is forbidden to marry?” 


b. A baraita in b. Sanh. 57Bf.: A proselyte, whose conception (generation) did 
not occur in holiness (= in paganism or before the conversion to Judaism) and 
his birth happened in holiness (after the conversion to Judaism), he has the 
mother’s blood relatives sh'r h'm, but not the father’s blood relatives.1”” How is 
this? If he married his maternal sister, he must dismiss her!” (separate from 
her); his paternal sister, he may keep her;?”° the sister of the father on the 
maternal side (when the father and his sister stem from the same mother), he 
must dismiss her; the sister of the father on the paternal side, he may keep her; 
the sister of the mother on the maternal side, he must dismiss her; the sister of 
the mother on the paternal side, he must, as R. Meir said, dismiss her;1®° but the 
scholars said, “He may keep her.” For R. Meir said, “He must dismiss any 
woman who is prohibited because of blood relation with the mother; he may 
keep a woman who is forbidden because of blood relation with the father. 
Furthermore, he is permitted his brother ’s wife!®! and the wife of his father’s 
brother; also all other women who are forbidden (to the Israelites) are allowed 
to him; this includes his father’s wife (his stepmother).1® If he has married a 
woman along with her daughter, he will marry the one and dismiss the other, and 
actually he should not marry her (but it happens, so his action is valid). If his 
wife dies, he is also permitted (to marry) his mother-in-law.” Some say that his 
mother-in-law is forbidden to him.184 — A parallel passage is found in b. Yebam. 
98B. — The partial parallel in y. Yebam. 11.12A.2: If a proselyte converts to 
Judaism and (when he was still a gentile) had married a woman together with 
her daughter or a woman together with her sister (on the mother’s side and they 
converted with him to Judaism), he will marry the one, and dismiss the other. 
For which case is this said? If he has not lain with either of them after his 
conversion; but if he has lain with one of them after his conversion, the one with 
whom he has lain is his wife. And if he had lain with both of them, then he has 
lain with them if he has lain with them (he may keep them both). “A proselyte 


who (before his conversion) had married his sister, whether on the paternal or 
maternal side, has to dismiss her (after his conversion).” These are the words of 
R. Meir (ca. 150). R. Judah (ca. 150) said, “He dismisses his maternal sister 
(lest he be able to say that he has come from a greater holiness into a smaller 
holiness, Commentary pny mshh), but he may keep her if she is from the paternal 
side (since blood relation with the father also does not count among the gentiles, 
pny mshh).” “He must dismiss his mother’s sister, but he may keep his father’s 
sister.” These are the words of R. Meir. R. Judah said, “He dismisses his 
mother’s sister on the mother’s side (i.e., when the mother and her sister have a 
common mother), but he may keep his mother’s sister on the father’s side. He 
may marry all other women who are prohibited (to the Israelites) to marry (pny 
mshh: this includes also his father’s wife = his stepmother). ‘He is not obliged to 
dismiss her’ (if he had married her as a gentile and then converted, pny mshh) it 
does not say, but rather ‘he may marry her.’ See, at the outset (actually) it is 
forbidden (after he has converted to Judaism, pny mshh).” — The tradition 
about marriage to the sister is also in Gen. Rab. 18 (12C). — In tractate Gerim 
the transmitted text is corrupt, see Kirchheim, Massekheth Gerim (p. 42, note 2). 


c. Schulchan ‘Arukh ywrh d'h #269 § 1: It is the law of the Torah that a proselyte 
is permitted to marry his mother or his maternal sister, if they have converted to 
Judaism; but the scholars have prohibited this, lest they be able to say: “We 
have come from a greater holiness into a smaller holiness.” In the same way, if a 
proselyte has slept with his mother or his sister while she was still in the gentile 
world, behold, he is as one who has slept with a Samaritan woman (he has 
defiled himself because he has done what is prohibited, but he has not thereby 
become an incestuous man). § 2: What is the law about proselytes with respect to 
women who are forbidden because of blood relation? If he had gotten married 
when he was still a non-Israelite (akum, see § Matt 5:43, #1, n. g, first S-B 
footnote in section) to his mother or his maternal sister, and then they converted 
to Judaism, he is compelled to separate from them. However, if he was married 
to other women who (the Israelites) are forbidden to marry and then he and his 
wife converted to Judaism, he is not compelled to separate from them. § 3: The 
‘akum is forbidden (to marry) his mother’s blood relatives after he has converted 
to Judaism on the basis of the words of the scribes (sopherim), but he is allowed 
the father’s blood relatives even if he knows with certainty that the person in 
question is his paternal blood relative, for example, twin brothers, with whom it 
is clear that the father of one is also the father of the other. At any rate, no 


preventive regulations have been issued because of his father’s blood relatives. 
For this reason, a proselyte may marry his paternal brother’s wife and the wife 
of his father’s brother and his father’s wife (his stepmother) and the wife of his 
son, even if she had first married his brother or his father’s brother or his son 
after they had converted to Judaism. Likewise, he is allowed his mother’s sister 
on the father’s side (when the mother and her sister have the same father) and 
his paternal sister and his daughter (cf. b. Sanh. 58B in #2, n. e) if they have 
converted to Judaism. (Here the qualification is: Yet there are those who forbid 
his father’s wife.) However, he may not marry either his paternal sister or his 
mother’s sister on the mother’s side (when the mother and her sister have the 
same mother), nor his brother ’s wife on the mother’s side if his maternal brother 
had married her after they!® converted to Judaism. But if his brother had 
married her when he was an ‘akum, behold, she is permitted for him. § 4: Two 
twin brothers who were not conceived in holiness but who were born in holiness 
(after the mother converted to Judaism) make themselves guilty (subject to 
punishment) because of the brother’s wife, but they are not allowed to carry out 
either the ceremony of the removal of the shoe, nor levirate marriage. § 5: 
Whoever has married a female proselyte together with her daughter who is also 
a proselyte, or two maternal sisters, may stay together with one of them and he 
must dismiss the other. § 6: If he married a female proselyte and she has died, he 
may marry her mother or her daughter, because preventive regulations have 
been issued only for the time she is alive. § 7: Aman is permitted to marry two 
paternal sisters who are female proselytes, since preventive regulations have not 
been issued about the father’s blood relatives. § 8: Preventive proscriptions 
about second degrees of relation whom it is forbidden to marry hashsheniyyoth 
have not been issued for proselytes. Therefore, a proselyte may marry his 
mother’s mother; a man may also marry a female proselyte as well as her 
mother’s mother and the granddaughter (daughter’s daughter) of her daughter; 
and it is the same with all other second degrees of relation who are forbidden. § 
9: A proselyte who converts to Judaism and his wife must keep apart from each 
other for three months in order to differentiate between the seed that is sowed in 
holiness (after the conversion), and the seed that was not sowed in holiness. 
(Addition: And if he does not wish to keep her, there is no need of any certificate 
of divorce, but rather she can go away from him without a certificate of divorce.) 


5. A gentile was permitted to marry the stepmother. This was the older view of 
Judaism represented by R. Eliezer (ca. 90). The opposite opinion found is 


advocated in R. Aqiba (f ca. 135); see above in #2, n. f. In agreement with the 
older view, the baraita in b. Sanh. 57Bf. declared that the marriage of a proselyte 
to his stepmother was permissible; of course, R. Agiba maintained his negative 
position also in this matter. Only in the post-talmudic period was it brought up 
that R. Eliezer, the representative of the older view, was a follower of Shammai, 
and Aqiba’s view, according to which a proselyte could not marry his 
stepmother, became halakah. The definitive decision in Schulchan ‘Arukh 
returned to the oldest practice and declared that such a marriage was permitted, 
although some resisted this judgment; see #4 notes b and c. Consequently, it may 
be securely assumed that in the New Testament period the majority of Jewish 
scholars had no objection to a gentile or a proselyte marrying the stepmother. 
This position of the ancient synagogue concerning marriages which were 
questionable would not have remained unknown even in Corinth. In that case, 
though, it may have been precisely this view which served not only as the reason 
invoked by the incestuous man of 1 Cor 5 to justify his offense, but also as the 
means to relax the whole Christian community there in its own tepid and slack 
behavior toward the offender in its midst. At any rate, here we have an example 
of how completely meaningless the Jewish halakah had become for the apostle, 
who had grown up in rabbinism, in deciding big moral questions. 


5:5: To hand over to Satan the man so conditioned, for 
the destruction of the flesh. 


paradounai = masar, Aram. mesar, “to hand over, deliver.”a — Satan comes into 
view as the one who executes the penal judgments of God; see § Matt 4:1 B, #3, 
C and the excursus “Ancient Jewish Demonology,” #6. 


a. Exodus Rabbah 21 (84A): R. Hama b. Hanina (ca. 260) said, “When the 
Israelites went out of Egypt, the angel Sammael (= Satan) stood there to accuse 
them.” R. Hama b. Hanina (ca. 260) explained this in the name of his father (R. 
Hanina b. Hama [ca. 225]): “A parable. Like a shepherd who took his small 
livestock across a river. A wolf came to attack the small livestock. The shepherd, 


who had experience, what did he do? He took a large ram and handed it over 
msrw to the wolf. He said, ‘He may wrestle with this one until we have crossed 
over the river, and then I will get it.’ So, when the Israelites went out of Egypt, 
the angel Sammael stood there to accuse them. He said before God, ‘Lord of the 
world, up until now they have committed idolatry, and you will split the sea for 
them?’ What did God do? He handed Job over msr to him, Job who was among 
pharaoh’s counselors; for it says of him, ‘He has an upright and righteous man’ 
(Job 1:1). God said to Sammael, ‘May he be in your hand!’ God said (to 
himself), ‘While he occupies himself with Job, the Israelites will have gone down 
into the sea and come up again (reversed in the text: go up to the sea and down), 
and then I will save Job.’ This is what Job said, ‘I was carefree shlyw when he 
smashed me’ (Job 16:12). Job said, ‘ “I was his shello in the world when he 
smashed me and grabbed my neck and shattered me” (Job 16:12), in order to 
make me a target for the sake of his people; as it says, “And made me a target 
for his benefit” (Job 16:12). It further says, “God handed me over yasgireni 
(Tg.: ymsrnny) to the evildoer” (Job 16:11), gave me up msrny into the hand of 
Satan, and lest the Israelites come out from the court as godless, he cast hrth me 
into his hand; see, “He cast me yrtny into the hand of evildoers” (Job 16:11).’ In 
that hour God said to Moses, ‘Moses, look, I have handed Job over msrty to 
Satan; what do you have to do now? “Tell the children of Israel to go forth” 
(Exod 14:15).’ ” 


5:6: A little leaven. 


zymé “leaven” = se'or, se'or, see § Matt 16:6; but here, instead of y. Hag. 
2.76C.37, one should read y. Hag. 1.76C.37. 


5:7 A: Clean out the old leaven. 


Underlying the admonition is the commandment to remove (clear away) bi'er 


(substantive: bi'ur) everything leavened from the houses before the Passover 
feast; see Exod 12:15, 19; 13:7. The most important stipulations about this are 
the following: 


Mishnah Pesahim 1.1: On the night of the 14th (of Nisan) one searches for what 
is leavened by the light of a lamp. There is no need to look in any space where 
leavened items are not brought. — Mishnah Pesahim 1.3: R. Judah (ca. 150) 
said, “One searches on the night of the 14th and on the morning of the 14th and 
in the hour of removal” (which happened by burning at 11 o’clock in the 
morning). However, the scholars said, “If one has not searched on the night of 
the 14th, let him search on the 14th; if one has not searched on the 14th, let him 
search during the feast; if one has not searched during the feast, let him search 
after the feast. (Even after the feast what is found must be destroyed, since its 
use is prohibited”; see m. Pesah. 2.2. The halakah aligns with the scholars.) And 
whatever one wants to keep (for eating, as long as leavened food was allowed to 
be eaten on the 14th of Nisan; see further below), let one put it aside for 
safekeeping, so that one does not have to look for it.” — Mishnah Pesahim 1.4: 
R. Meir (ca. 150) said, “(Leavened items) are eaten the whole 5th hour (10—11 
o’clock in the morning) and burned at the beginning of the 6th hour (ca. 11 
o’clock)”; R. Judah (ca. 150) said, “They are eaten the whole 4th hour and set 
aside for the whole 5th hour and burned at the beginning of the 6th hour.” — 
Mishnah Pesahim 1.5: R. Judah also said, “Two unusable thank offering cakes 
lay on the roof of the portico (of the outer forecourt). As long as they lay there, 
all the people ate (leavened substances). When one of them was taken away, one 
set it apart, did not eat, but did not burn it. When both had been removed, all the 
people began to burn it.” — Mishnah Pesahim 2.1: As long as it is permitted to 
eat (leavened substances), it is given to the livestock, to the wild animals, and to 
the fowl to eat and it is sold to non-Israelites, and it is (generally) allowed for 
consumption. Once the time for this is over, its consumption is prohibited, and 
one does not light (even just a) oven and stove with it. R. Judah said, “There is 
no way of removing leavened substances except for burning. However, the 
scholars said, ‘It can (also) be crumbled and scattered or tossed into the sea.’ ” 
(The halakah does not align with R. Judah.) — Mishnah Pesahim 2.2: The 
leavened substance of a non-Israelite, which existed while Passover went by, is 
permitted for consumption, while that of an Israelite is prohibited; for it says, “It 
will not be seen by you” (Exod 13:7). — Mishnah Pesahim 2.3: ... Leavened 
bread on which a heap or rubble has fallen is like that which has been removed. 
Rabban Simeon b. Gamaliel (ca. 140) said, “Everything that a dog cannot trace.” 
— Mishnah Pesahim 2.7: The bran for chickens is not soaked (lest they become 
leavened) but scalded. A woman should not soak the bran which she takes with 
her to bathe; but she may dry it to rub on her body. One may not chew grain and 
put it on his wound, because it will become leavened. — Mishnah Pesahim 2.8: 


Flour is not put into fruit pulp nor into mustard; but if one has put it in (mustard), 
it should immediately be eaten. R. Meir forbids this. (The halakah does not align 
with him; however, consuming flour in fruit pulp is prohibited in every case.) ... 
The water which is used by the baker should be poured out, because it allows for 
leavening. — Mishnah Pesahim 3.1: The following is removed on Passover: 
Babylonian puree (consisting of whey, salt, and moldy bread [b. Pesah. 42A]), 
Median mead (because barley water was used for it [b. Pesah. 42B]), Edomite 
vinegar (because it is made with barley [b. Pesah. 42B]), Egyptian beer (because 
it was made from barley [wheat], safflower, and salt [b. Pesah. 42B]), the wash 
used by dyers (a kind of bran water [b. Pesah. 42B]), the starch used by cooks, 
and the paste used by scribes. R. Eliezer (ca. 90) said, “Also what women use to 
baste. (The halakah does not accord with him.) This is the rule: Everything that 
is a type of grain is removed on Passover (insofar as it has come into contact 
with water and thereby is susceptible to leavening). See, these are included in the 
warning (prohibition), but in their case there is no mention of being eradicated 
(by God’s hand). (In m. Mak. 3.2, flagellation is appointed for the consumption 
of leavened substances.) — Mishnah Pesahim 3.2: Dough in the cracks of a 
baking tray—if so much as an olive is in any place, one is obligated to remove it; 
if less, it is negligible because of its small amount. — Mishnah Pesahim 3.5: 
“Se’ur (se'ur, here not leaven, but rather dough that just starts to leaven and gets 
small rifts that do not cohere) should be burned; but whoever eats it is free (from 
the punishment named in the next sentence). Dough with rifts should be burned, 
and whoever eats it is guilty of death (another reading: of eradication). What is 
Se’ur? (Its rifts) are like grasshopper horns. Dough with rifts? Its rifts have 
united with each other.” These are the words of R. Judah. But the scholars said, 
“The one is like the other. Whoever eats it is guilty of death (another reading: of 
eradication).” (The halakah aligns with the scholars.) (They also said, “What is 
Se’ur? Any (dough) whose appearance has become mealy, like a person whose 
hairs have bristled.” — Mishnah Pesahim 3.6: “If the 14th (of Nisan) falls on a 
Sabbath, one removes everything before the Sabbath.” These are the words of R. 
Meir. However, the scholars said, “At its (ordinary) time” (see above m. Pesah. 
1.4). R. Eleazar b. Zadok (ca. 100) said, “The offering for the priests before the 
Sabbath, what is profane at its time (the halakah accords with his opinion).” — 
Mishnah Pesahim 3.7: Whoever is on the road to slaughter his Passover offering 
or to circumcise his son or to eat the engagement meal in the house of his father- 
in-law (i.e., to fulfill an obligatory commandment) and remembers that he has 
something leavened in his house (according to 3.8 at least the size of an egg), he 
should return if he can return and remove it and (then) return to his fulfilling the 
commandment; and if not, it (the leavened substance) should be destroyed in his 


heart. (Whoever is going) to rescue someone from an army, from the force of a 
torrent, from a conflagration or a collapse, let him destroy (the leavened 
substance) in his heart. But (whoever goes) to determine for himself a feast day 
residence (on the border of the Sabbath area) for the sake of arbitrarily self- 
appointed purposes (which do not contribute to fulfilling an obligatory 
commandment) should return immediately. — See parallels in t. Pesah. 1.1—2.13. 


5:7 B: For our Passover, Christ, has also been 
sacrificed. 


The Passover sacrifice is counted among the sacrificial offerings in, for example: 


Mishnah Zebahim 1.1: All sacrificial offerings that were not slaughtered in their 
name remain suitable, but they are not counted for the owners as fulfilling an 
obligation, except for the Passover and sin offerings (which become unsuitable). 


5:10: To go out of the world. 


ek tou kosmou exelthein literally = azal min alma. 


Targum Ecclesiastes 1:4: “King Solomon said in the spirit of prophecy, ‘(It is) a 
good generation of the righteous that goes out of the world because of the sins of 
an evil generation of the godless who will come after them. But the earth 
remains for all eternity to bear the punishment that comes over the world 
because of the sins of the children of men.’ ” 


5:11 A: To have no fellowship ... not even to eat 
together with such a person. 


Analogous stipulations existed for interactions between the members of the 
pharisaic haber covenant and the ‘amme ha-ares; see § John 7:49, #8. 
Concerning the interaction of Jews with gentiles, see the excursus “The Stance 
of Judaism toward the Non-Jewish World.” 


5:11 B: A drunkard. 


methysos “drunkard” = sove (Prov 23:21), Tg.: rawei, LXX: methysos. 
Particularly the wine drinker oinopotés (Matt 11:19) = savei chamar in Tg. Onk. 
Deut. 21:20, where the word in the text is sove, or = shatta'ei vechamra in Tg. 
Yer. I Deut. 21:20; in the Jerusalem Talmud, shtyy chmr is used for this, and in 
the Palestinian midrashim shtwy chmr!® or shtwy dchmr (so Pesiq. Rab. 14 
[62B]). In this connection, the Jerusalem Talmud also uses the participial form 
shathuy. 


Jerusalem Talmud Seqalim 3.47C.3: A matron saw him (according to the 
context, R. Jonah [ca. 350] but see further below), how his face shone (bright 
red). She said, “My good sir, my good sir, one of these three things is true of 
you: either you are someone who drinks wine dshtwy chmr', or someone who 
lends (money) for interest, or someone who rears pigs.” He answered her, “May 
this woman’s spirit become a breath! For none of these three things is true of me. 
Rather, my teaching is with me; for so it is written, ‘A person’s wisdom makes 
his face shine’ (Eccl 8:1).” — As the parallels (y. Sabb. 8.11A.34; y. Pesah. 
10.37C.30) show, a sentence at the beginning of our passage has fallen away, 
according to which the one addressed by the matron is not R. Jonah, but rather 


R. Judah b. Ilai [ca. 150]; the same is found in the further parallels Pesiq. 37B; 
Pesiq. Rab. 14 (62B); Midr. Eccl. 8:1 (39A) and TanhB chat § 19 (58A), except 
that these texts replace the matron with a gwy = non-Israelite. The beginning of 
our passage is found also at § Matt 11:19 A with the note that the conclusion is 
presented with parallels at § Luke 15:15. For the obvious reason given in the 
foreword to volume II, this reference to Luke 15:15 is not in fact right; this lack 
is made up for here. 


5:11 C: A robber. 


harpax a. = leiseteis (lēstēs), see § Luke 10:30 B; b. = gazlan, see § Luke 19:8 B. 
— It is worth noting the distinction between who is a robber gzln according to 
the rabbis and who is one according to the Torah. 


Babylonian Talmud Sanhedrin 26B: (The passage deals with the question of 
whether people who are unreliable as witnesses because of their disreputable 
activities should be made known publicly or not. Here it says:) Two robbers 
gzlnyn were signatories (as witnesses) to a deed of donation. Rab Papa b. 
Samuel (ca. 340) wanted to declare them valid, because they (the two witnesses) 
had not been publicly made known (as robbers). Raba (f 352) said to him, “If 
one must demand that someone who is a robber according to the rabbis gzln 
drbnn be publicly made known, should one also demand that someone who is a 
robber according to the Torah gzln d'wryyt' be publicly made known?” — A 
person who counts as a “robber according to the rabbis” is, for example, a usurer 
or a gambler, thus someone who by disreputable means of acquisition makes his 
own that which belongs to others. By contrast, a robber according to the Torah is 
a literal robber who by force makes his own that which belongs to someone else. 
The apostle would also have understood harpax in the broadest sense and 
thereby would have understood someone who seeks to enrich himself at the 
expense of another, whether by force or by some other improper means. 


5:12: Those outside. 


hoi ex6 = hachitsonim, a designation for those who are devoted to a different 
religious community. 


Mishnah Megillah 4.8: If someone binds (his tefillin) on his forehead or on his 
flat hand, behold, this is a way of sectarianism derekh hamminuth; if he covers 
them with gold or binds them on his sleeve, behold, this is a way of outsiders 
derek hachitsonim. (Bertinoro: Associated with a sectarian who stands outside 
the teaching of the scholars.) || Mishnah Sanhedrin 10.1: R. Agiba (f ca. 135) 
said, “Also anyone who reads books that are located outside (outside of the 
canon) (has no share in the future world).” — While sepharim hachitsonim are 
talked about here, in b. Sanh. 100B the sentence in the Mishnah repeats the idea 
with the words: “R. Aqiba said, ‘Also anyone who reads in a book of outsiders 
bspr hchytswnym.’ ” This corresponds to the explanation that immediately 
follows about sprym hchytswnym: It has been taught: (Anyone who reads) in the 
books of the sectarians bspry mynyn (has no share in the future world). Il See t. 
Hag. 2.5 (234) at § Matt 3:16, n. b. There the words “Ben Zoma is already 
outside” khvr vn zwm mibbachuts are interpreted: he is no longer with himself, 
he is out of his mind. A different interpretation is as follows: he is already 
outside the bounds drawn for cosmological and theosophical studies, that is, in 
danger of falling prey to sectarianism. 


5:13: Remove the wicked man from yourselves (from 
your midst). 


Underlying this statement is Deut 13:6 or one of the parallels, such as Deut 17:7, 
12; 19:19; 21:21; 22:21, 22, 24; 24:7. — Deuteronomy 13:6: uvi'arta hara' 
miqqirbekha = “remove hara' from your midst.” hara' is a neuter noun = “evil”; 
this necessarily follows from Deut 22:21, where hr' relates back to a female 


person, and from Deut 22:24, where it relates back to several people. — The 
LXX sometimes translates hr' as a neuter noun, to ponéron (so Deut 13:6 [5]; 
19:19), and sometimes as a masculine noun, ton ponéron (so Deut 17:7; 21:21; 
24:7 and 17:12); in 22:21, 22, 24 the variants fluctuate between to and ton. — 
Targum Onkelos and YeruSalmi I, like Sifre Deuteronomy, have only the 
masculine form; it probably was the only common form in the days of the 
apostle. 


Targum Onkelos Deuteronomy 13:6: “You shall remove from your midst the one 
who does what is evil” uthephallei aved devish mibbeinakh. — YeruSalmi I: 
“You shall remove evildoers from your midst” wtplwn 'bdy bysht' mbynykwn. | 
Sifre Deuteronomy 13:6 § 86 (92B): “Remove evil from your midst” (Deut 
13:6): remove evildoers 'wshy r'wt from Israel! See further SDeut 17:7, 12; 
21:21; 22:22; 24:7. 


6:1: Some of you dare ... to seek justice among the 
unrighteous (= non-Christians) and not among the 
saints? 


1. A Jew was forbidden to seek justice among non-Jews. 


A baraita in b. Git. 88B: R. Tarfon (ca. 100) said, “Wherever you find courts of 
non-Israelites, even if their judgments (laws, legal procedures, legal decision) 
correspond to those of the Israelites, it is not justified for you to be connected 
with them; for it says, “These are the legal statutes that you are to lay before 
them’ (Exod 21:1), “them” (the Israelites) and not’strangers’ (non-Israelites).” — 
The parallel passage Tanh. mshptym 93A names R. Simeon (ca. 150) as the 
author. | Tanhuma mshptym 91A: How do we know that litigating Israelites who 
have an issue din with each other are forbidden to come together before the 
‘akum (non-Israelites), even if they know that the ‘akum will decide the matter 
according to the laws of Israel? Scripture teaches, “That you are to lay before 
them” (Exod 21:1), the Israelites, but not the ‘akum; for whoever abandons the 
judges of Israel and runs before the ‘akum repudiates God first and then 
repudiates the Torah; as it says, ‘For their rock is not like our rock and our 
enemies should be judges?’ (so the midr. appears to interpret Deut 32:31).... God 
said to the Israelites, “If you conduct a lawsuit and do not come together (argue 
with each other mzdqqyn) before the nations of the world (as judges), then I will 
build the sanctuary for you, and the Sanhedrin will sit in it; as it says, ‘I will 
bring back your judges as in the beginning ...’ (Isa 1:26).” ll Mekilta Exodus 21:1 
(81B): R. Eleazar b. Azariah (ca. 100) said, “Look, if the goyim (non-Israelites) 
decide in accordance with the laws of Israel, may I not conclude from this that 
they (their decisions) are valid? Scripture teaches, “These are the legal statutes’ 
(Exod 21:1): you may judge what is theirs (the legal matters of the non- 
Israelites), but they may not judge yours.” 


2. On hagioi see § Acts 9:13. 


6:2: Do you not know that the saints will judge the 
world? 


1. The oldest passages that deal with the active participation of the righteous in 
the judgment of the world are the following: 


Septuagint Daniel 7:22: kai to krima (judgment) edoken hagiois hypsistou. | 
Wisdom 3:8: “They (the righteous) will judge gentiles and rule over nations” 
krinousin ethné kai kratésousi laOn. || Jubilees 24:29: “Whoever is saved (on the 
day of wrath and fury) from the enemy’s sword and from the Hittites, whom the 
righteous people (Israel) will obliterate under heaven by a judgment.” | 1 Enoch 
38:5: “The kings and rulers will be destroyed at the (end) time and will be 
delivered into the hand of the righteous and holy ones.” — 1 Enoch 48:9: “I will 
deliver them (the kings of the earth) into the hands of my elect ones; like straw 
in the fire and like lead in the water, they will burn before the face of the 
righteous and sink down before the face of the holy ones, so that no trace of 
them will be found.” — 1 Enoch 95:3: “Do not fear sinners, you righteous; for 
the Lord will once again (at the end time) deliver them into your hand, so that 
you may execute judgment on them as you please.” — 1 Enoch 96:1: “Have 
hope, you righteous, for suddenly sinners will perish before you, and you will 
rule over them as you please.” — 1 Enoch 98:12: “Woe to you who love the 
works of unrighteousness; why do you hope in something good for yourselves? 
Know that you will be given into the hand of the righteous; they will cut off your 
necks and mercilessly kill you.” 


See the supporting texts from rabbinic literature in the excursus “Sheol, 
Gehenna, and the Garden of Eden,” II, #10, n. m. 


2. On krinein ton kosmon, see § Rom 3:6. 


6:3: Not rather matters of external life? 


biōtika, in substance = legal cases that deal with money and money’s worth. The 
rabbinic scholars differentiate between lawsuits about money dinei mamonoth 
and capital trials dinei nephashoth; the former—disputes about assets in the 
broadest sense of the word—correspond to the legal cases about bidtika. 


Mishnah Sanhedrin 4.1: What is the difference between disputes about assets 
(lawsuits about money) and capital trials? Disputes about assets are judged by 
three (judges), capital trials by twenty-three.... 


6:5: Is there no wise person among you who would be 
able to arbitrate with his brother? 


1. Disputes about assets were as a rule to be judged by three judges.a However, 
these three judges did not necessarily have to be experts, authorized legal 
professionals, and could also be lay judges.b In certain circumstances a scholar 
who possessed authority for the judicial office could also decide lawsuits about 
money entirely by himself, if he, for example, was the only authorized judge in 
his locale. Indeed, even a nonauthorized judge could as an individual issue a 
valid ruling in lawsuits about money, if the two parties had declared in advance 
that they would be subject to his decision.c In his question above in verse 5, the 
apostle also may have had in view such a judge who, as the man trusted by both 
parties, was able to make a decision. 


a. Mishnah Sanhedrin 1.1: Disputes about assets (lawsuits about money dinei 


mamonoth) are judged by three (judges). 


b. Babylonian Talmud Sanhedrin 3A: Disputes about assets are judged by three 
laypeople hidyototh (ididtés), robberies and bodily injuries by three authorized 
judges mumehin (who were authorized as judges by the Patriarch or by a court). 
| Babylonian Talmud Baba Mesi a 32A: We have learned (namely in m. Ketub. 
11.2): “A widow may sell (from the estate of her husband for her livelihood and 
the livelihood of her children) without the consultation of the court.” Abbayye (F 
338/39) said to him (Rab Safra [ca. 300]), “But has it not been said about this 
that Rab Joseph b. Minyumi said that Rab Nahman (f 320) said, ‘A widow does 
not need (in this matter) a court of authorized judges, though she does need a 
court of (three) lay (judges)?’ ” 


c. A baraita in b. Sanh. 4Bf.: Disputes about assets are judged by three (judges); 
but if there is a judge there who is authorized for the community, he may judge 
the case by himself. Rab Nahman (f 320) said, “I, for example, judge disputes 
about assets by myself.” And likewise R. Hiyya (the elder? [ca. 200]) said “I, for 
example, judge disputes about assets by myself.” The following question was 
raised by them, “I, for example, who have studied the traditional law and who 
possess understanding and who has obtained authorization (to dispense justice); 
but if someone has not obtained authorization, is his legal decision (which he 
has cast as an individual judge) not really a legal decision, or is his legal 
decision still a (valid) legal decision, although he has not obtained any 
authorization?” Come and hear! Mar Zutra b. Nahman (b. Jacob [ca. 320]) had 
(as an individual judge) made a legal decision (in a lawsuit about money) and 
made a mistake in doing so (his verdict was mistaken, so that the question arose 
whether he was obliged to pay damages to the wronged party). He came before 
Rab Joseph (f 333). The latter said to him, “If they (the two parties) accepted 
you (as judge and subjected themselves in advance to your verdict), you do not 
need to pay damages; but if not, go and pay!” Conclude from this: If he has not 
obtained authorization, his legal decision is a (valid) legal decision (in the case 
that both parties accepted him as a judge). — See the analogous case in y. Ned. 
10.42B.4: R. Zeira (ca. 300), Rab Judah (f 299), and Jeremiah b. Abba (ca. 250) 
said in the name of Samuel (f 254), “Three who know how to make a way out (to 
annul vows) may annul (vows) as one (single) elder (scholar).” They meant: 


“Wherever no elder is present (three laypeople may annul vows).” However, the 
rabbis of Caesarea said, “Also in wherever an elder is present (they may do 
this).” The same is found in y. Hag. 1.76C.56. 


2. sophos “a wise man.” The choice of this expression may have been influenced 
by the fact that a scholar who was the only one of his kind in a locale and was 
authorized to make legal decisions bore, alongside other titles such as dayyain 
“judge” or zagen “elder,” also the title chakham = sophos “wise man, learned 
one.” 


Tosefta Nedarim 5.5 (281): If anyone renounces usufruct of the city (in which he 
lives) by a vow, he seeks for his vow to be annulled by a “wise man” chkm who 
is in the city. 


6:9: Will not inherit the kingdom of God. 


For this expression, the rabbis say “the future world” or “to inherit the life of the 
future world”; see examples at § Matt 19:29 B. 


6:12: Everything is permissible for me. 


exestin = muttar, see § Matt 16:19 B, #1, n. b, b, or = reshuth beyad “permission 
is in the hand” = freedom is given, permission is granted. 


Sifre Deuteronomy 11:24 § 51 (85A): What does Scripture mean to teach with: 


“Every place on which the sole of your foot treads will belong to you” (Deut 
11:24)? God said to them, “Every place that you will subjugate except for these 
places, behold, it belongs to you.” Or are they permitted rshwt bydm to 
subjugate outside of the land only before they have subjugated the land? 
Scripture teaches, “And you will dispossess nations which are bigger and more 
powerful than you” (Deut 11:23); then it says, “Every place on which the sole of 
your foot treads will belong to you” || A baraita in b. Pesah. 110A: Whoever 
drinks paired (cups), his blood be upon his head (he has to bear the responsibility 
for this himself)! Rab Judah (f 299) said, “When does this apply? When he does 
not see the face of the street (does not go out) (between the individual cups), but 
if he sees the face of the street, he is permitted hrshwt bydw (to drink cups in 
paired numbers).” 


6:13: God will annul this (stomach) and this (food). 


This statement corresponds to what is said in § Matt 22:28 about the married life 
of the resurrected, not the views of the ancient synagogue. 


6:16: For, it says, the two will become one flesh. 


1. On the citation of Gen 2:24 see § Matt 19:5. 


2. phésin corresponds to the rabbinic omer,a as its subject should be understood 
as either “Scripture” or a designation of God. In fuller formulas, it is said hu 
omerb “he says” = it says, harei hu omerc “see, it says,” wekhen hu omerd “and 
likewise it says.” If the subject is explicitly added, it is said: hakkathuv omere 
“Scripture says,” amar hakkathuvf “Scripture said,” amar gerag “a verse of 
Scripture has said,” haqqadosh barukh hu omerh “the Holy One—blessed be He! 


—says,” or rachamana amari “the All Merciful One said.” See also § Rom 
15:10. 


a. Mishnah ‘Abot 6.2: And it says we'omer: “The tablets were a work of God, 
and the writing was the writing of God, engraved on the tablets” (Exod 32:16). | 
Further examples are found in m. ‘Abot 6.7, 9, 10, 11. 


b. Mekilta Exodus 12:13 (10B.5): “And when I see the blood” (Exod 12:13); I 
see the blood of the binding of Isaac, as it says: “And Abraham named this place 
‘Yahweh sees...’ ” (Gen 22:14); and there it says hu omer: “At the time of 
choking, Yahweh saw it and relented about the calamity ...” (1 Chr 21:15). What 
did he see? The blood of the binding of Isaac. Also, m. Sanh. 10.3 (twice); t. 
Yoma 2.8 (185, 7); t. Ta‘an. 4.8 (220.17); t. Sukkah 4.1 (298.13 twice); 4.2 
(298.18, 20, 22); 4.3 (299.3); 4.4 (299.6); 4.5 (299.11); Mek.Exod. 15:7 (47B.6); 
17:14 (64A.2); b. Sabb. 98B.3; 1114.7; 152B.20, 22, 23; b. Sanh. 6B.28. 


c. Tosefta Hagigah 3.20 (237, 22): R. Judah (ca. 150) said, “See, it says harei hu 
omer, ‘Let it serve the community of the children of Israel to preserve the 
purification water; it is a sin offering’ (Num 19:9); for all are certified 
concerning its preservation.” || See also t. Sotah 6.1 (303.11); 6.7 (304.21); 6.9 
(305.14); 6.10 (305.26); Mek.Exod. 12:1 (1B.18); 12:6 (6B.21); 13:3 (24A.3); 
13:19 (29A.22); y. Ber. 9.13A.46; 9.14C.7. 


d. Tosefta Berakot 4.18 (11.7): Why did (the tribe of) Judah receive the 
kingdom? Because it sanctified God’s name at the (red) sea. For when all the 
tribes came and stood at the sea, this one said, “I will go down first!” And that 
one said, “I will go down first!” Then the tribe of Judah jumped and went down 
first and sanctified God’s name at the sea, and about that hour it says, “Help me, 
God, for the water comes to my soul; I have sunk into the mire of the deep” (Ps 
69:2f.). Likewise it says wekhen hu omer, “When Israel went out of Egypt, the 
house of Jacob from a people with a different language, Judah became his 
sanctuary, Israel his dominion” (Ps 114:1f.); since Judah sanctified God’s name 


at the sea, Israel became his dominion. | See also t. Ber. 7.1 (14.14); 7.2 (15.3); 
t. Pesah. 9.2 (170.20); t. Yoma 1.12 (181.24); t. Sukkah 3.3 (196.1); 3.8 
(196.10); t. Roš Has. 4.7 (213.2); Mek.Exod. 14:10 (33B.4); 15:1 (41B.1); 15:7 
(46B.21). 


e. Tosefta Demai 5.17 (55.12): Concerning them (the priests and Levites who 
assist on the barn floors to receive offerings and tithes) Scripture says hakkathuv 
omer, “Their chiefs judge for a bribe and their priests give wisdom for a price” 
(Mic 3:11). || Further examples are found in t. Sabb. 13.5 (129.7, 10); t. Hag. 
2.3f. (234.8, 9, 10, 11); b. Sabb. 754.12; 88B.11; 116A.29; b. Sanh. 76B.5, 8, 12. 


f. Genesis Rabbah 51 (32D.40, 44): Scripture said amar hakkathuv, “Do not 
attack Moab ...” (Deut 2:9).... Scripture said, “Do not attack them (the sons of 
Ammon)” (Deut 2:19). || See further t. B. Qam. 7.5 at § 1 Cor 7:23 B. 


g. Babylonian Talmud Sanhedrin 4B.34: A verse of Scripture said amar qera: 
“You are not to boil a kid in its mother’s milk” (Exod 23:19). |I See further b. 
Sanh. 10A.15; 11B.29; Sabb. 27B.29; 96B.2; 116B.34; 120B.36; 127B.41; 
131B.5. 


h. Babylonian Talmud Sabbat 152B.19: Concerning the body of the righteous the 
Holy One—blessed be He!—says, “He enters into peace; they will rest on their 
beds” (Isa 57:2). 


i. Babylonian Talmud Sanhedrin 29A.37: The All Merciful One said, “You shall 
not have mercy or conceal anything for his sake” (Deut 13:9). I See further b. 
Sanh. 36A.10; 36B.11; 42B.32; 47A.11; 90A.2; b. Ber. 47B.32. 


6:18: The fornicator sins against his own body. 


eis to idion soma hamartanei. — The Hebrew expression that corresponds in 
wording, chata vagguph or pasha’ bagguph, means (a): “on one’s own” or “to sin 
in relation to one’s own person” (opposite: to mislead others to sin) and (b): “to 
sin with the body.” 


a. Babylonian Talmud Ros HaSSanah 17A: The school of Hillel (in the 1st cent.) 
said, “... The Israelites who have acted wickedly in relation to their own person, 
and those from the gentile world who have acted wickedly in relation to their 
own person pwsh'y yshr'l bgwpn wpwsh'y 'wmwt h'wlm bgwpn will go down 
into gehenna and be judged there for 12 months.... But those who have sinned 
and misled the multitude to sin whchty'w 't hrbym ... will go down into gehenna 
and be judged there from generation to generation.” — See the unabbreviated 
passage in the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #2, n. a. 


b. Babylonian Talmud Roš HasSanah 17A: “The Israelites who have acted 
wickedly bgwpn” (see n. a), who are they? Rab (f 247) said, “This means the 
head that does not don tefillin.” “Those from the gentile world who have acted 
wickedly” (who are they?). Rab said, “(Those who have acted wickedly) by 
sinning sexually b'byrh.” — In both his answers Rab has interpreted bgwpn = 
“with their body.” ll A baraita in b. Sanh. 109A: The people of Sodom have no 
share in the future world; for it says, “The people of Sodom were wicked and 
sinned very greatly against Yahweh” (Gen 13:13); “wicked” in this world, “and 
sinned” for the future world. Rab Judah (t 299) said, “ ‘Wicked’ with their body 
bgwpn, ‘and sinned’ with their wealth. Wicked with their body, for it says, ‘How 
could I do this great wickedness’ (Gen 39:9)! (Just as ‘wickedness’ in Gen 39:9 
means fornication, so too in Gen 13:13; therefore bgwpn = ‘with their body.’) 
‘Sinned’ with their wealth; for it says, “There might be a sin in you’ (Deut 15:9). 
(Just as the sinful behavior in Deut 15:9, the failure to loan, pertains to money, 
so too the sinfulness of the Sodomites in Gen 13:13.) ‘Against Yahweh’ (Gen 
13:13): this means blasphemy; ‘very greatly,’ because they sinned on purpose.” 
In a baraita it has been taught: “Wicked” with their wealth, “and sinned” with 


their body bgwpn. Wicked with their wealth, for it is written, “And your eye may 
be wicked (with greed, thus in matters of wealth) toward your poor brother” 
(Deut 15:9). Sinned with their body bgwpn, for it is written: “How could I sin 
against God” (Gen 39:9) (by fornication, thus bgwpn = with their body)! 
“Against Yahweh” (Gen 13:13): this means blasphemy; “very greatly”: this 
pertains to bloodshed, for it says, “Manasseh shed a very great deal of much 
innocent blood” (2 Kgs 21:16). ll Targum Onkelos Genesis 13:13: “The people of 
Sodom acted wickedly with their wealth and made themselves guilty with their 
bodies begiwyathhon (= by fornication) very much before Yahweh.” || Targum 
YeruSalmi I Genesis 13:13: “The people of Sodom were wicked toward each 
other with their wealth and made themselves guilty with their body by 
fornicating and shedding innocent blood and committed idolatry and rose up 
very much against the name of Yahweh.” 


6:19 A: That your body is a temple of the Holy Spirit 
in you. 


See § 1 Cor 3:16. 


6:19 B: You are not your own. 


ouk este heaut6n perhaps = einekhem le'atsimkhem “you do not belong to your- 
selves.” 


Mishnah Gittin 9.3: The main thing (the essential content) of a certificate of 
emancipation (for a female slave) is: “Behold, you are a free woman bath chorin 
(in the case of a male slave: ben chorin); behold, you belong to yourself at 
le'atsmakh.” 


6:20: You were bought at a price. 


timés. For the rabbis = bitimei “for a price.” 


Genesis Rabbah 2 (3B): R. Abbahu (ca. 300) said, “Like a king who bought two 
slaves, both with one bill of sale and for one and the same price btymy ‘ht.” — 
The same expression is found in this text in lines 22, 27, 29. 


7:1: It is good for a man not to touch a woman (i.e., to 
remain unmarried). 


This principle did not align with the views of the ancient synagogue. The 
common opinion of rabbinic scholars was rather that it was an absolutely 
obligatory commandment for a man to get married. At most, it was disputed 
whether this commandment applied also to women. See the supporting texts for 
this at § John 2:1 A, #1. — See further t. Qidd. 1.11 (336) at § John 2:1 A, #3, D, 
n. C. 


7:2: Because of the instances of fornication, each one 
should have his wife. 


A baraita in b. Qidd. 29B: (The father is obligated to teach his son Torah and to 
acquire a wife for him; see t. Qidd. 1.11 at § John 2:1 A, #3, D, n. c.) Let him 
study Torah and then take a wife; but if it is not possible for him to be without a 
wife, let him take a wife (to stay protected from fornication), and then let him 
study Torah. Rab Judah (t 299) said that Samuel (f 254) said, “The halakah is as 
follows: he takes a wife, and then let him study Torah.” R. Yohanan (t 279) said, 
“Millstones (concern for wife and children) on his neck, and then he is supposed 
to dedicate himself to the Torah?!” But they are not of different views: this one 
(the word of Samuel) applies to us (Babylonians), and that one (the word of R. 
Yohanan) applies to them (in Palestine). Rab Hisda (f 309) extolled Rab 
Hamnuna (ca. 300) as a significant person before Rab Huna (t 297). Then Rab 
Huna said to Rab Hisda, “When he comes to you, bring him to me.” When he 
(Rab Hamnuna) came, Rab Huna noticed that he did not wear a turban (literally: 
had no cloth wrapped around). He said to him, “Why are you not wearing a 
turban?” He responded, “Because I am not married.” Then that one turned his 
face away from him and said to him, “You are not to see my face again until you 
have gotten married!” Rab Huna acted this way with his face; for Rab Huna said, 


“If someone is twenty years old and has not taken a wife, all his days are full of 
sins (of fornication). Do you really mean full of sins (of fornication)? Rather say: 
All his days are full of thoughts of sins (of fornication).” (See the continuation of 
the passage at § John 2:1 A, #2, n. a.) | Babylonian Talmud Yebamot 63A: R. 
Hiyya’s (ca. 200) wife used to aggravate him a lot. When he would encounter 
something (that she might like), he would wrap it in his cloth and bring it to her. 
Then (his nephew) Rab (t 247) said to him, “But she aggravates her lord (so 
why all these courtesies)!” He responded to him, “It is enough that they (wives) 
raise our children and keep us from the sin (of fornication).” — See further § 1 
Cor 7:5 B. 


7:3: The man should pay the debt (not withhold the 
marital obligation) to the woman, but also in the same 
way the woman the man. 


Performing the marital obligation is among the things that every man owes his 
wife.a Whoever does not fulfill his obligation is called a sinner.b Yet in the same 
way the woman is not entitled to withhold marital intercourse from the man.c 
Refusing the marital obligation is punished on both sides with a fined and entails 
the dissolution of the marriage.e Yet the man should not compel his wife to have 
intercourse;f conversely, from a woman who freely requests her husband to have 
intercourse men full of insight issue forth as progeny, such as did not exist even 
in the time of Moses.g The decision about the question of how often a man is 
obligated to have intercourse is based on his status and occupation.h 


a. Mekilta Exodus 21:10 (85A): “(‘He is not to diminish her diet of meat 
she'erah, her covering [clothing] kesuthah or her intercourse onathah’ [Exod 
21:10].) she'erah, this is her food (sustenance); likewise it says, ‘Those who eat 
the flesh sh'r of my people’ (Mic 3:3). Furthermore, it is written, ‘He made meat 
sh'r rain on them like powder’ (Ps 78:27). kesuthah should be interpreted 
according to its wording (so = covering or clothing). And onathah: this means 
intercourse derekh erets. As it says, ‘He slept with her and had intercourse with 


her wy'nh’ (Gen 34:2).” These are the words of R. Josiah (ca. 140). R. Jonathan 
(ca. 140) said, “sh'rh kswth is covering (clothing) that is appropriate for her 
body: if she is young, he is not to give her that of an old woman; if she is old, he 
is not to give her that of a young woman. (Thus, sh'rh kswth = as her body, so 
her covering.) And 'wnth (= as the season): he should not give her (clothing) for 
summer in the rainy season (= winter time) nor give her what is for the rainy 
season in the summer, but rather he should give every single thing at its time. 
(That he has to provide her) sustenance, whence comes this idea? An inference is 
drawn from the lesser to the greater: if you are not entitled to withhold from her 
things that do not signify sustenance, it is right and just that you are not entitled 
to withhold things from her that do signify sustenance. Intercourse, where does 
this come from? An inference is drawn from the lesser to the greater: if he is not 
entitled to withhold from her things which were not the reason she was taken in 
the first place, it is right and just that he is not entitled to withhold from her 
things which were the reason she was taken in the first place.” Rabbi (f 217?) 
said, “sh'rh (now understood as ‘her flesh’): this is intercourse; as it says, ‘To 
any of your biological relatives’ el-kal-she'er besaro (Lev 18:6). Furthermore, it 
is written, ‘She (the female blood relative) is the flesh of your father’ (Lev 
18:12), ‘she is the flesh of your mother’ (Lev 18:13). kswth should be interpreted 
according to its wording (thus = covering, clothing). 'wnth, this is her food; as it 
says, ‘He oppressed you wy'nk (by refusing to provide sustenance) and made you 
hunger’ (Deut 8:3).” — This baraita is referred to in b. Ketub. 47B. Concerning 
the words in m. Ketub. 4.4: “The husband is obligated (with respect to his wife) 
to provide her sustenance mezonotheiha, her ransom (from hypothetical 
imprisonment) and her burial,” Raba (ft 352) remarks: “This teacher of the 
Mishnah viewed ‘sustenance’ (in m. Ketub. 4.4) in the sense of the Torah (Exod 
21:10).” To explain this sense, the Mekilta passage above then follows, though 
with a different authorial attribution. The interpretation the Mekilta gave to 
Exod 21:10 is found also in y. Ketub. 5.30B.4. | See further b. Ned. 15B at § 1 
Cor 7:5 A, near the end. 


b. Babylonian Talmud Yebamot 62B: R. Joshua b. Levi (ca. 250) said, “Whoever 
knows about his wife that she is God-fearing and is not mindful of her (does not 
have intercourse with her) is called a sinner; as it is said, ‘If you know that your 
tent (= your wife) is peace, and you are mindful of your dwelling (= wife), you 

will not sin’ ” (so the midr. on Job 5:24; in the opposite case: you are a sinner). 


c. See m. Ketub. 5.7 in n. d. 


d. Mishnah Ketubbot 5.7: If a woman rebels against her husband (denies him the 
marital obligation), her prescribed wedding sum is reduced (see § John 2:1 A, 
#4, C) by seven denars each week. R. Judah (ca. 150) said, “Seven tropaics (see 
§ Matt 5:26 B, #19 and D). Up to how much is deducted? Up to the amount of 
her prescribed wedding sum. R. Yose (ca. 150) said, “You can always deduct 
more; an inheritance might fall to her from another side, and then it can be 
claimed from her. Likewise, if the man rebels against his wife (denies her the 
marital obligation), three denars are added to her prescribed wedding sum every 
week.” R. Judah said, “Three tropaics. ” 


e. This follows from t. Ketub. 5.6 (266); see § 1 Cor 7:5 A. 


f. Babylonian Talmud ‘Erubin 100B: Rammi b. Hama (ca. 320) said that Rab Asi 
(ca. 250) said that a man is forbidden to compel his wife to fulfill the obligatory 
commandment (of intercourse); for it says, “Whoever forces intercourse sins” 
(so Midr. Prov. 19:2, by understanding rglym “feet” in accordance with Judg 
5:27 = “intercourse”). Further, R. Joshua b. Levi (ca. 250) said, “Whoever 
compels his wife to fulfill the obligatory commandment (of intercourse) will be 
given wayward children.” Rab Iqa b. Hinenah (Hinnana) said, “What passage 
of Scripture (is there for this)? ‘Also without the will (of the woman agreeing to 
intercourse) the soul (of the child begotten) will not be good’ (so Midr. Prov. 
19:2). The baraita is the same: ‘Also without the (consenting) will (of the 
woman) the soul will not be good’ (Prov 19:2): this refers to the one who 
compels his wife to fulfill the obligatory commandment (of intercourse), ‘and 
whoever rushes with intercourse sins’ (Prov 19:2): this refers to the one who 
repeats intercourse (several times consecutively).” Really? Yet Raba (f 352) 
said, “Whoever wants to ensure that all his children are male, let him repeat 
intercourse (several times consecutively)!” There is no contradiction: the one is 
with the (consenting) will (of the woman), and the other is without the 


(consenting) will (of the woman).... (Line 35:) R. Hiyya (ca. 280) said, “What 
does ‘Who teaches us by the animals of the earth and makes us wise by the birds 
of heaven’ (Job 35:11)? ‘Who teaches us by the animals’: this refers to the 
female mule who kneels down and then urinates; ‘and makes us wise by the birds 
of heaven’: this refers to the rooster who coaxes (the hen first) and then gets on 
her.” R. Yohanan (f 279) said, “If the Torah had not been given, we could learn 
chastity from the cat (who buries its filth) and the prohibition of robbery from the 
ant (whose diligence makes robbery unnecessary) and the prohibition of 
fornication from the dove (who remains loyal in mating) and propriety in 
intercourse from the rooster who coaxes and then gets on her. How does he 
persuade her (the hen)?” Rab Judah (t 299) said that Rab (f 247) said, “This is 
what he says to her, ‘I will buy you a dress that reaches to your feet.’ But when 
he has gotten on her, this is what he says to her, ‘This rooster will lose his crest if 
he has (money) and does not buy you (the dress)!’ ” 


g. Babylonian Talmud ‘Erubin 100B: R. Samuel b. Nahman (ca. 260) said that 
R. Yohanan (f 279) said, “Every wife who invites her husband to fulfill the 
obligatory commandment (of intercourse) will be granted sons as did not exist 
even in the generation of Moses. For concerning those in the generation of 
Moses it is written, ‘Choose wise and insightful and respected men, for each of 
your tribes’ (Deut 1:13); and further it is written, ‘Then I took the heads of your 
tribes, wise and respected men’ (Deut 1:15), but ‘insightful ones’ he did not find 
(since they are not mentioned in verse 15). However, in the case of Leah it is 
written, ‘She went to meet him and said, “You must come to me, for I have hired 
you!” ’ (Gen 30:16). And further it is written, ‘And from the sons of Issachar 
(thus the son of Leah whom she conceived after she made the request of Jacob, 
see Gen 30:18), skilled in “insight” concerning the times, in understanding what 
Israel had to do—their heads were two hundred, and all their brothers under 
their command’ (1 Chr 12:32). Yet is it the case (that the request from the wife 
was a praiseworthy thing)?” Rab Isaac b. Abdima (ca. 300) said, “Eve was 
cursed with ten curses; for it is written, ‘To the woman he said, “I will make 
much more” ’ (Gen 3:16). This refers to the two kinds of blood drops, first to the 
blood of menstruation and then to the blood of virginity; ‘your pains’: raising 
children is meant; ‘and your pregnancy’: this is the pain (the troubles) of 
pregnancy; ‘in pain you will bear children’: this is to be understood according 
to the wording; ‘and you will desire your husband’: this teaches that the wife 
longs for her husband when he goes on a trip; ‘and he will be lord over you’: 


this teaches that the wife invites him in her heart (but not explicitly with words), 
but the man invites with his mouth (and therein his being lord is revealed). This 
is a beautiful virtue in women, as we say, that she relates obligingly toward him. 
Yet these are only seven (curses).” When Rab Dimi (ca. 320) came, he said (as 
the three other curses), “She is covered like a mourner and banned from 
everyone and shut up in prison (Rashi: ‘The king’s daughter is completely 
glorious within’ [Ps 45:14]). What does ‘banned from everyone’ mean? If it 
meant because she is forbidden to be alone (with other men), well, he (the man) 
is also forbidden to be alone (with other women). Rather, it is because she is 
forbidden to have two men simultaneously (while the man may have many 
women at the same time); ‘banned from everyone’ thus = forbidden to any man 
except her husband.” In a baraita it has been taught (concerning the three other 
curses): She has to let her hair grow long like (the demoness) Lilith, she sits 
while urinating, like livestock, and she serves as a cushion to the man. But that is 
indeed a praise for her! (Then follows b. ‘Erub. 100B.35; see in n. f at the end.) 
— The beginning of the passage is found also in b. Ned. 20B; here, instead of R. 
Yohanan, R. Jonathan (ca. 220) is rightly named as the author. 


h. In general, the rabbis warn about excessive sex; for example b. Git. 70A: 
There are eight things for which much of them is harmful and a little of them is 
beneficial. These are: traveling, intercourse, prosperity, work, wine, sleep, warm 
water (as bath and drink), and bloodletting. — Babylonian Talmud Berakot 22A 
applies specifically to scholars: Scholars should not be found to be like roosters 
(with chickens). || Specific stipulations. Mishnah Ketubbot 5.6: “Performing the 
martial obligation, which is discussed in the Torah (Exod 21:10), is obligatory 
for idlers (people without a particular job) daily, workers twice a week, donkey 
drivers once a week, camel drivers once every thirty days, mariners once every 
six months.” These are the words of R. Eliezer (ca. 90). — See b. Ketub. 62A: 
“Workers twice a week.” Yet in a baraita it has been taught: Workers once a 
week! R. Yose b. Hanina (probably the younger, ca. 270) said, “There is no 
contradiction: here (twice a week) deals with those who carry out their work in 
their own city; there (once a week) with those who carry out their work in 
another city.” A baraita says as much: “Workers twice a week”; in what case do 
these words apply? If they carry out their work in their own city. However, if they 
carry out their work in another city, once a week. || Babylonian Talmud Ketubbot 
62B: When do scholars have intercourse? Rab Judah (ft 299) said that Samuel (F 
254) said, “From one day of preparation for the Sabbath to the other day of 


preparation for the Sabbath (i.e., on every Friday evening); for it says, ‘Which 
gives its fruit at its time’ (Ps 1:3).” Rab Judah (f 299), or, as has been said, Rab 
Huna (f 297), or, as has been said, Rab Nahman (f 320) said, “This refers to the 
one who serves his bed (performs intercourse) from one day of preparation for 
the Sabbath to the other day of preparation for the Sabbath.” || Babylonian 
Talmud Niddah 38A: Samuel (f 254) said, “A woman gets pregnant and gives 
birth only after 271 or 272 or 273 days.” He said this in agreement with the 
earlier pious ones. For in a baraita it has been taught: The earlier pious ones 
served their bed (performed intercourse) only on the fourth day of the week (= 
Wednesday), so that their wives would not be in danger of desecrating the 
Sabbath (by giving birth on the Sabbath). On the fourth day of the week and not 
after that (on the fifth and sixth day of the week)? Say: From the fourth day and 
onward. Mar Zutra (probably the younger, f 417) said, “What was the scriptural 
basis for the earlier pious ones? Because it is written, (Yahweh) granted her 
pregnancy heraiwon’ (Ruth 4:13). hrywn equates to 271 in its numerical value.” 


7:5 A: Do not withhold from each other, except by 
agreement. 


Mishnah Yebamot 6.6: No one should withdraw from procreation, unless he 
(already) has children. The school of Shammai said, “(He must have) two sons”; 
the school of Hillel said, “A son and a daughter; for it says, ‘He created them 
male and female’ (Gen 5:2). If he has taken a wife and waited with her for ten 
years without her giving birth, he may not delay longer (to fulfill the obligation 
to procreate; he therefore has to marry another woman instead of the barren 
woman). If he dismisses her, she may marry another man, and the second 
husband may wait with her ten years once again. If she has had a miscarriage, 
you should count (the ten years) from the hour of the miscarriage.” || Tosefta 
Yebamot 8.4 (249): The school of Shammai said, “Two sons, like the sons of 
Moses; as it say, ‘The sons of Moses, Gershom, and Eliezer’ (1 Chr 23:15).” The 
school of Hillel said, “A son and a daughter; as it says, ‘He created them male 
and female’ (Gen 5:2).” R. Nathan (ca. 160) said, “The school of Shammai said, 
‘A son and a daughter’; the school of Hillel said, ‘Either a son or a daughter.’ If 
someone has taken a wife and waited with her for ten years without her giving 


birth, he may not delay, but rather he sends her away and gives her the 
prescribed marital sum; perhaps he was not worthy to be built from her. Even 
though there is no proof for the present question, the following is a valid 
indication: ‘Sarai, Abram’s wife, took the Egyptian woman, Hagar, her slave 
woman, after the end of ten years from the time Abram settled in the land of 
Canaan and gave her to him as a wife’ (Gen 16:3). According to our way, we 
learn from this that the stay outside the land (of Israel) is not included in the 
count (of the ten years). If he was sick, or if she was sick, or if her husband 
traveled to a country overseas or was thrown into prison, this time is also not 
included in the count (of the ten years). If he dismissed her (after the ten years of 
waiting), she can go and marry another; perhaps she was not worthy to be built 
from him. How many times may she get married? Three times; after that she 
may get married only to a man who has a wife and children. However, if she has 
married a man who is without wife and children, she leaves without her 
prescribed marital sum, because her marriage was a mistake.” — See another 
parallel in b. Yebam. 61B. || Mishnah Ketubbot 5.6: If someone abstains from 
intercourse with his wife by a vow, this is valid for two weeks according to the 
school of Shammai, but for one week according to the school of Hillel. Students 
may go away to study the Torah for thirty days without the consent (of their 
wives), but workers may go away for one week. || Tosefta Ketubbot 5.6 (266): If 
someone abstains from intercourse with his wife by a vow, this has validity for 
two weeks according to the school of Shammai, as in the case of a woman who 
gives birth to a female (see Lev 12:5); for one week according to the school of 
Hillel, as in the case of a woman who gives birth to a male, and as the days of 
her separation (see Lev 12:2). If it is supposed to have validity beyond his time, 
he has to dismiss the woman and he gives her the prescribed marital sum. — 
Parallels are found in y. Ketub. 5.30A.61 with the addition: Students may go 
away to study the Torah without the permission of their wives for thirty days, but 
with the permission of their wives for however long; b. Ketub. 61B: With 
permission, as long as he wants. — In b. Ketub. 62B, the scholars even 
champion the principle: “Students may go away to study the Torah without 
permission for two or three years.” || Mishnah Ned. 2.1: If someone says to his 
wife, “I am making a vow not to have intercourse with you,” see, he is subject to 
the word: “He should not desecrate his word” (Num 30:3; he thus has to keep the 
vow if he does not look for a way to dissolve it). — See b. Ned. 15B: Yet he is 
obligated (to have intercourse) with her on the basis of the Torah: “He should not 
diminish her food, her covering, and her intercourse” (Exod 21:10)! This deals 
with someone who says, “May the pleasure of intercourse with you be forbidden 
to me!” In this case he desires no satisfaction for himself from intercourse. For 


Rab Kahana (ca. 250) said, “(If a woman says to her husband,) ‘May intercourse 
with me be forbidden to you by a vow,’ he may compel her to have intercourse, 
for she is obligated to do so. However, if she says, ‘May the pleasure of 
intercourse with you be forbidden to me by a vow,’ it is forbidden; for no one is 
allowed to enjoy anything that is forbidden to him.” 


By law, intercourse was forbidden, for example, on the Day of Atonement. 
Mishnah Yoma 8.1: On the Day of Atonement, it is forbidden to eat, drink, wash, 
anoint, put on sandals, and to have intercourse (to serve the bed). 


7:5 B: Lest Satan tempt you because of your lack of 
self-control. 


Babylonian Talmud Qiddusin 29B: Rab Hisda (f 309) said, “The fact that I am 
more excellent (achieve more) than my peers derives from the fact that I got 
married at 16. If I had married at 14, I would have been able to say to Satan 
(when he would tempt me to unchastity): An arrow in your eyes (= you cannot 
touch me)!” || Yalqut Simeoni Deuteronomy 23:14 (1 § 934): “Among your 
implements you should have a spade” (Deut 23:14). The words of the Torah 
were said secretly (allegorically) and euphemistically: You should not sit there 
without a wife, make a sheath for your weapon. Whoever goes out with sword 
pulled out, Satan will ultimately have power over him, so that he strikes and kills 
another and becomes guilty in his soul. Likewise, whoever sites there without a 
wife with his sword pulled out, the evil inclination will have power over him. He 
goes out with it onto the street, Satan stands there and strives to destroy him out 
of the world; as it says, “If you act rightly, is there not joyful courage? But if you 
do not act rightly, sin camps before the door” (Gen 4:7). And Satan urges him to 
drink from a cup that is not his (= to fornicate with someone else’s wife), and 
destroys himself from the world; as it says, “Whoever commits adultery with a 
woman is senseless; (anyone who wants to wreck his life does this)” (Prov 6:32). 
If, however, the sword is hidden in its sheath, no harm comes to him: when you 
have taken a wife, the evil inclination will have no power over you; as it says, 


“You will experience that your tent (= your wife) is peace” (Job 5:24). ll See 
further b. Qidd. 81A (twice) at § Rom 2:22 A. 


7:6: Yet I say this as a permission, not as a command. 


In the rabbinic view, it is an obligatory commandment to get married (see § 1 
Cor 7:1, 2). By contrast, the apostle does not want his statement in verse 2, 
“Everyone should have his own wife,” to be construed as such an obligatory 
commandment, as if every Christian had to enter into marriage. Rather, his 
opinion is that getting married should be viewed as a matter of free discretion. 
Therefore, everyone who chooses to enter into marriage may see in his statement 
“Everyone should have his own wife” only the apostle’s declaration of consent 
to his decision, but not a strict commandment; for Christians are permitted to get 
married but are not commanded. 


7:9: It is better to marry than to be in heat. 


A baraita in b. Qidd. 21B: (Deut 21:11:) “If you see among those in prison,” at 
the time of arrest; “a woman,” even a wife; “of beautiful form”: the Torah speaks 
only about the evil inclination (with a view to the sinful passion of the man, not 
to endorse the practice and impel one to it); for it is better mutav that the 
Israelites eat meat from dying but ritually slaughtered animals than that they eat 
meat from dying but not ritually slaughtered animals. (The lesser evil is to be 
preferred.) — The parallel passage tractate Semahot 7 (16A): If she (the prisoner 
of war) wishes to become a proselyte, he has her take an immersion bath and 
then he emancipates her, and he is immediately allowed (to have intercourse 
with) her. R. Simeon b. Eleazar (ca. 190) said, “First, he has her take an 
immersion in the name of a female slave, then he emancipates her, and he is 
immediately allowed her. And why is all this? So that the holy seed (of Israel) 
not mix with the nations of the lands. It is better that the children of Israel eat 


...” (but the text is corrupt here). || Babylonian Talmud Yoma 29A: Thinking 
about the sin (of fornication) is worse than the sin (itself) hirhurei aveirah gashu 
me'aveirah. | On pyrousthai see b. Qidd. 81A at § Rom 2:22. 


7:10: That the woman not get a divorce from the man. 


On divorce see § Matt 5:31, 32; on the fact that even Jewish women had the 
possibility to trigger a divorce from their husband, see § Mark 10:12; on divorce 
in gentile marriages, see § Matt 5:31, B and § Mark 10:12, B. 


7:11: Or she should be reconciled to the man. 


According to Jewish law, the reconciliation of the couple was still possible 
without further formalities even after a certificate of divorce was drawn up, as 
long as the certificate of divorce had not been delivered into the hand of the wife 
or her representative. The husband only had to declare the certificate of divorce 
to be invalid (see § Matt 5:31, A, #5). — If the marriage had been legally 
divorced, it was absolutely forbidden for a divorced woman to return to her 
husband: a. if she had otherwise married after that (see Deut 24:1ff.); b. if the 
divorce had occurred because of defamation (because of the wife’s immoral 
behavior). It was disputed whether it was possible for a divorced woman to 
return to her husband if the reason for her dismissal had lain in her vows or in 
her childlessness (see § Matt 5:31, A, #7). 


7:14: But now they (your children) are holy. 


Israel is holy seed zr' hqdsh; see above tractate Semahot 7 at § 1 Cor 7:9. The 
proselyte shares in this holiness qedushshah as soon as he has converted to 
Judaism. It is therefore said that his children who were born to him while he was 
still in the gentile world were not begotten or born in holiness. However, it is 
said that the children who were conceived and born after he and his wife have 
converted to Judaism were begotten and born in holiness. 


Mishnah Ketubbot 4.3: If the daughter of a female proselyte converted to 
Judaism with her mother and had intimacy (as an engaged woman), she will be 
strangled. The stipulations about the door of her father’s house (Deut 22:21) and 
about the hundred pieces of silver (Deut 22:19) also do not apply to her (since 
these are valid only for women who were born as Israelites). If her conception 
did not occur not in holiness shl' bqdshh (= before the mother converted to 
Judaism) and her birth was in holiness bqdshh (= after her conversion), she will 
(in case she has intimacy as an engaged woman) be stoned (as an Israelite 
woman who has intimacy as an engaged woman). However, the stipulations 
about the door of her father’s house (Deut 22:21) and about the hundred pieces 
of silver (Deut 22:19) also do not apply to her. If her conception and her birth 
happened in holiness bqdshh (= after the mother converted to Judaism), she 
counts as a daughter of Israel in every respect. | Mishnah Yebamot 11.2: If the 
sons of a female proselyte converted to Judaism with her, they carry out neither 
the ceremony of the removal of the shoe (to avoid levirate marriage) nor levirate 
marriage, even if the conception of the first did not occur in holiness (before the 
conversion) and his birth occurred in holiness (after the conversion) and the 
conception and the birth of the second occurred in holiness (for the first one 
stems from a time when the levirate law did not apply to him). || Babylonian 
Talmud Yebamot 42A: Raba (f 352) responded, “A proselyte and his wife who 
have converted to Judaism must wait for three months (after their conversion in 
order to have intercourse). What needs to be tested in this case? Something here 
also needs to be tested: it is a test to differentiate between the seed that is sown 
in holiness (after the conversion) and the seed that is not sown in holiness 
(before the conversion).” — See further examples in t. Bek. 6.3 (540) at § Luke 
2:22f., n. f; b. Sanh. 57B at § Rom 1:26 A, #1; t. Yebam. 12.2 (254) at § 1 Cor 
5:1 B, #4, n. b, fifth S-B footnote in section. 


7:16: For who knows, O woman, you may save your 
husband! 


Genesis Rabbah 17 (12A): It once happened that a pious man was married to a 
pious woman; but they did not acquire any children from each other. Then they 
said, “We are of no use to God.” They got up and separated from each other. He 
went and took a godless wife, and this woman made him godless. She went and 
took a godless husband and made him righteous. You see that everything 
depends on the woman. — A counterpart to this is found in t. Demai 2.17 (48): 
R. Simeon b. Eleazar (ca. 190) said in the name of R. Meir (ca. 150), “It once 
happened that a woman was married to a haber (a member of a Pharisaic 
covenant with the law; see § John 7:49, #5 till the end) and tied the tefillin 
around his hand. Then she married a tax collector and tied the customs slip on 
his hand.” — The same is found in b. ‘Abod. Zar. 39A; b. Bek. 30B. 


7:18: Let him not pull (his foreskin) up. 


See the excursus “Circumcision.” 


7:19: Circumcision is nothing. 


See the remark at § Rom 2:25 A, B and 2:26; see also § Acts 21:21. Incidentally, 
there were also a few uncircumcised Jews; however this was not because they 
would have paid homage to the principle: hé peritoué ouden estin. When some 
sons in a family had died as a result of circumcision, the boys born later could 
remain uncircumcised; see more on this point in the excursus “Circumcision.” 


7:23 A: You were bought at a price (see § 1 Cor 6:20). 


7:23 B: Do not become slaves of human beings. 


Tosefta Baba Qamma 7.5 (358): (Rabban Yohanan b. Zakkai [T ca. 80] said,) “Tt 
says, ‘Let his master (the master of the Hebrew servant who does not wish to 
depart as a free person but rather wishes to remain in his master’s house) pierce 
his ear with an awl’ (Exod 21:5f.). Why is the ear pierced instead of any of the 
other members? Because he heard from Mount Sinai: ‘To me (God) the children 
of Israel are servants 'bdym; they are my servants’ (Lev 25:55); (nevertheless) it 
(the ear) cast away the yoke of heaven (of God) and made the yoke of flesh and 
blood its master hmlykh. Therefore Scripture says, ‘Let the ear come and be 
pierced, because it has not retained what it heard.’ ” — Parallel passages are 
found in y. Qidd. 1.59D.26; Mek.Exod. 21:6 (83B); b. Qidd. 22B. || A baraita in 
b. B. Mes. 75B: Three cry out and are not heard. These are: whoever has money 
and lends without witnesses; whoever procures a master for himself hqwnh 'dwn 
I'tsmw; and whoever has a wife who rules over him. What does “Whoever 
procures a master for himself” mean? Some say: “Whoever attaches his money 
to anon-Jew (declares it alien in order to circumvent certain stipulations of the 
Jewish law; for thereby he gives the non-Jew the possibility of reclaiming the 
money as his money).” Others say: “Whoever signs over his wealth to his 
children during his lifetime.” Still others say: “Someone who fares poorly in one 
place and (nevertheless) does not move to another place.” 


7:26: I think that because of the present distress it 
may be good for a person to be as he is (unmarried). 


See the explanation of R. Ishmael b. Elisha (f ca. 135) in the baraita in b. B. Bat. 
60B at § John 8:33 A. 


7:33: The married person is concerned about the 
(things) of the world. 


This care is dramatically depicted in Midr. Eccl. 1:2 (4B): R. Samuel b. Isaac 
taught in the name of R. Simeon b. Eleazar (ca. 190), “The sevenfold ‘vanities,’ 
that Ecclesiastes (1:2) spoke, corresponds to the seven worlds (ages of life) that a 
person sees (lives through). As a one-year-old child he is like a king: he rests in a 
litter and all hug and kiss him. As a child of two or three years he is like a pig: 

he reaches his hands into gutters. As a ten-year-old he jumps along like a kid. As 
a twenty-year-old he whinnies like a steed, gets cleaned up and looks for a wife. 
When he has taken a wife, behold, he is like a (pack) donkey; when he has sired 
children, he makes his face shameless like a dog to provide bread and 
nourishment; and when he has gotten old, he is like a monkey. The (last) thing 
that was said applies to the ‘amme ha’ares (those ignorant of the law); but about 
the sons of the Torah it is written: ‘King David was old’ (1 Kgs 1:1): even 
though he was old, he was (still) a king.” 


7:34: The one who is unmarried is concerned about 
the things of the Lord. 


Babylonian Talmud Sotah 22A: R. Yohanan (f 279) said, “We have learned from 
a virgin about the timidity to sin and from a widow about receiving recompense. 
‘From a virgin about timidity to sin.’ ” For R. Yohanan heard a virgin, as her 
face fell and she said, “Lord of the world, you have made the garden of Eden, 
and you have made gehenna; you have made the righteous, and you have made 
the godless. May it be pleasing before you that no children of men fall by me 


(because of me).” “From a widow about receiving recompense”; for a widow, in 
whose neighborhood there was a synagogue, came daily and prayed in R. 
Yohanan’s house of learning. He said to her, “My daughter, is there not a 
synagogue in your neighborhood?” She said to him, “Rabbi, will I not be granted 
recompense for the steps?”!87 


7:35 A: Not to put a runner around you. 


See the narrative in b. ‘Abod. Zar. 4A at § Luke 7:41. 


7:35 B: Persevering abiding with the Lord. 


Wetstein relates the participial form prosedreudn = “persevering abiding” to 
euparedron and finds this word again in pr'dwm in Exod. Rab. 33 (94C). 
However, the last is a corruption of par'edron = paredros = “table companion.” 
The passage from Exod. Rab. 33 should be translated as follows: As along as a 
groom has not married his fiancée, he is a table companion in the house of his 
father-in-law. When he has married her, behold, her father comes to her (to the 
house of his son-in-law). 


7:36: The virgin ..., if she is beyond her bloom. 


1. A virgin’s life was divided into three parts: qatnuth (the time of her being a 
minor),a na'aruth (girlhood), and bagruth (the time of puberty).b 


a. Babylonian Talmud Yebamot 100B: What is a qetannah female minor? One 
who is between 11 years old and 1 day and 12 years old and 1 day. — This deals 
specifically with a getanna, who is permitted to use smooth materials during 
intercourse to protect against becoming pregnant. In other cases the 
determination of time can therefore be different. A baraita in b. Ketub. 29A: A 
girl is a getanna from the time she is 1 day old until the time she brings the two 
hairs (= until the 12th year of life is complete). This is what R. Meir (ca. 150) 
claims, whereas in the same passage the scholars declare that a girl becomes a 
getanna at 3 years old and 1 day. It can be seen that the starting age can be 
differently determined; at any rate, the end-time of being a qatnuth is 12 years 
and 1 day. So also t. Nid. 2.6 (642); b. Yebam. 12B; b. Ketub. 39A; b. Nid. 45A. 


b. Babylonian Talmud Ketubbot 39A: Samuel (f 254) said, “Between (the onset 
of) na‘aruth girlhood and (the onset of) bagruth the time of puberty there are 
only 6 months.” — According to this, a girl is a na‘ara (girl) from 12 years old 
and 1 day until she is 12 years old and 6 months. From then on, she is called a 
vogereth pubescent; see also b. Nid. 65A and y. Yebam. 1.3A.8. 


2. The time when a virgin begins “to be beyond her bloom” was doubtlessly 
viewed as the beginning of puberty. This follows from the admonitions to hurry 
to get daughters married as soon as they were pubescent; see the citations at § 
John 2:1 A, #2, n. e. Here the following may also be referred to: 


Leviticus Rabbah 21 (120C): R. Aqiba (f ca. 135) looked in the holy spirit and 
said to them (his students), “Let whoever has a pubescent daughter go (home) 
and get her married.” 


7:39 A: If the husband has passed away, she is free. 


1. koimasthai = demakh “pass away”; see examples at § Matt 27:45. 


2. eleuthera estin. — Mishnah QidduSin 1.1: A woman is acquired niqneith (as a 
wife) in three ways and she regains herself wegonah eth-atsmah (becomes free 
from the husband to enter into another marriage) in two ways. She is acquired by 
money, by a certificate, and by intercourse.... She regains herself by a certificate 
of divorce and by the husband’s death. 


7:39 B: To marry whoever she wants. 


The words are reminiscent of a formula in certificates of divorce. 


Mishnah Gittin 9.3: The essential content of a certificate of divorce is the 
following: See, you are allowed to anyone! R. Judah (ca. 150) said, “(The 
formula is in Aramaic:) And this is to be from me for you the paper of 
repudiation and the letter of dismissal and the document of divorce, so that you 
may go to let yourself be taken as a wife by any man you want lehithnasva Ikhal 
gevar dethitsbeyan”. 


8:1 A: Meat sacrificed to idols. 


eiddlothyton “meat that has been sacrificed to idols” = besar zivchei methim 
“meat of sacrifices for the dead” (= for idols); see § Rom 1:23 A, #2, D, n. c. A 
Jew was forbidden both to consume or to derive benefit from meat sacrificed to 
idols. 


Mishnah ‘Abodah Zarah 2.3: The following things from gentiles are forbidden, 
and their prohibition is at the same time a prohibition of usufruct: Wine, vinegar 
of gentiles that was originally wine (of a gentile), Hadrianic shards (according to 
the commentaries, unkilned shards that were imbued with wine which Roman 
soldiers dissolved in water on their marches in order to use this liquid as a drink 
after the clay components had settled), skins without hearts (i.e., skins of animals 
whose heart had been torn out while the body was still alive to sacrifice it to 
idols). R. Simeon b. Gamaliel (ca. 140) said, “If the tear (the hole) is round, the 
skin is prohibited; if it is oblong, it is permitted.” “Meat that is supposed to first 
be brought to an idol is permitted (for usufruct), but after it has been brought out 
it is prohibited (in every respect), because it is like a sacrifice for the dead zbchy 
mtym.” These are the words of R. Aqiba (f ca. 135). ll Tosefta Hullin 2.18 (503): 
If (an animal) is slaughtered for leshom (= eis onoma, in the name of, in regard 
to) the sun, for the moon, for the stars, for the zodiac signs, for the archangel 
Michael, or for a small worm, behold, it is meat of sacrifices for the dead bshr 
zbchy mtym (= meat sacrificed to idols, and as such is prohibited). || Tosefta 
Hullin 2.20 (503): Meat that is found in a gentile’s possession is permitted for 
usufruct (but not for consumption); that which is found in the possession of a 
sectarian (including Jewish Christians) is prohibited (even) for usufruct. Meat 
that comes out of an idol temple, see, it is meat sacrificed to idols bshr zbchy 
mtym. 


8:1 B: Knowledge puffs up. 


1. On the high evaluation of knowledge de'ah, da'ath, in rabbinic circles see the 
citations at § Matt 5:3, #2. Here reference may also be made to Midr. Sam. 5 § 9 
(30B): “For Yahweh is a God of knowledge” (1 Sam 2:3). Rabbi (t 217°?) said, 
“T wonder why (the 4th benediction of the Prayer of Eighteen Benedictions) is 
omitted on the Sabbath: ‘You bestow knowledge on human beings’; for if there 
is no knowledge in someone, how can he pray!” R. Phineas (ca. 360) said, 
“Great is knowledge (knowing) hd't, for it is set between two names of God: 
‘Then you will gain insight in the fear of Yahweh and acquire the knowledge of 
God’ (Prov 2:5). Furthermore, it says, ‘For Yahweh is a God of knowledge’ (1 
Sam 2:3).” R. Eleazar (ca. 270) said, “Great is knowledge (knowing), for it 
weighs at least as much as the sanctuary, ‘the place you prepared for your 
dwelling, Yahweh, the sanctuary, Yahweh, that your hands have prepared’ (Exod 
15:17).” (Proof: as “knowledge” in Prov 2:5 stands between two names of God, 
so too does “sanctuary” in Exod 15:17, so “knowledge” is of the same worth as 
“sanctuary.”) The rabbis said, “One may not have mercy on someone in whom 
there is no knowledge. And what is the scriptural basis? ‘For it is not a people of 
insight. Therefore, its creator will not have mercy on it’ (Isa 27:11).” — 
Individual parts of this are found also in y. Ber. 4.8B.8 and b. Ber. 33A.23. 


2. On the condemnation of pride and the commendation of humility see § Luke 
1:51 and § Matt 5:3, #3. 


8:4 A: There is no idol in the world. 


See the judgments of the ancient synagogue about idols at § Rom 1:23 A, #2. 


8:4 B: And that there is no God but one. 


On yhwh echad (Deut 6:4), see § Mark 12:29. 


8:5: For even if there are so-called gods. 


Mekilta Exodus 15:11 (49A): Who is like you among those who call themselves 
gods? Pharaoh called himself a god; as it says, “Since he says, “The Nile River is 
mine, and I created it’ ” (Ezek 29:9). It was the same with Sennacherib; as it 
says, “Who is there among the gods of the lands (who would have delivered 
your land from my hand)?” (2 Kgs 18:35). It was the same with 
Nebuchadnezzar; as it says, “I will rise on the heights of clouds” (Isa 14:14). It 
was the same with the prince of Tyre; as it says, “Say to the prince of Tyre, 
“Yahweh Elohim says, “Because your heart is proud (and you have said, ‘I am a 
god...’)”’ ” (Ezek 28:2). Who is like you among those whom others call gods, 
and yet there is nothing actually in them?! Of them it says, “They have a mouth 
and do not speak” (Ps 115:5). Yet God says two words with one utterance (i.e., at 
once), which flesh and blood cannot do; as it says, “God spoke one word and I 
heard it as two” (so Ps 62:12 according to the midr.). 


8:10 A: If someone ... sees you lying at table in an idol 
house. 


It was forbidden for a Jew to consume or benefit from meat sacrificed to idols; 
see § 1 Cor 8:1 A; thereby he was also banned from participating in idol 
sacrifice meals. — The following gives some indication about the more general 
question of when and how an Israelite is guilty of idolatry: 


Mishnah Sanhedrin 7.6: The idolater (will be stoned). It is the same whether he 
serves the idol (in the common cult style) or sacrifices or burns incense or 
presents a drink offering or prostrates before it or accepts it as God or says to it, 
“You are my God.” However, whoever hugs, kisses, sweeps the dust off, 
sprinkles, bathes, anoints, clothes, or puts shoes on (an idol) transgresses a 
prohibition (namely: “You shall not honor them” [Exod 20:5; 23:24; Deut 5:9], 
without however thereby being guilty of actual idolatry and the punishment of 
stoning). Whoever makes an oath in its name and fulfills hamqayyem it in its 
name!®8 transgresses a prohibition (namely Exod 23:13: “You shall not mention 
the name of other gods; it shall not be heard on your lips”; see the baraita in b. 
Sanh. 63B). If anyone empties himself before Baal Peor, this is his cult, and if 
anyone casts a stone for Mercury, this is his cult. (See § Rom 1:23 A, #2, D, n. a 
toward the end and § Rom 2:22 C, #1, notes d and e.) 


8:10 B: Will he not be built up? 


oikodométhésetai. — The rabbis use banah “build” in the same metaphorical 
sense.a Hence bannayah de'oraytha “builder of the Torah” is a predicate of honor 
for the scholars and bannayin “master builders” a designation for the students.b 
— See also § Rom 14:19. 


a. A baraita in b. Ned. 40A: R. Simeon b. Eleazar (ca. 190) said, “If the young 
people say to you, ‘Build’ bnh and the old people, ‘Tear down’ stwr, listen to the 
old and do not listen to the young; for the building binyan of the young is a 
tearing down sethirah and the tearing down of the old is building. Rehoboam, 
the son of Solomon, is a sign of this.” — Parallels are found in b. Meg. 31B and 
t. ‘Abod. Zar. 1.19 (461); in the latter passage, the saying is related specifically 
to the building of the temple. || See b. Ber. 63A at § Gal 2:18. 


b. See examples at § Matt 21:42, #2. 


8:13: Lest I set a stumbling block for my brother. 


On skandalizein and skandalon see § Matt 5:29, C; 18:6 A; 18:7 B and C; and 8 
Rom 14:13. See also b. Hul. 5B (= 7A) at § Rom 5:9f., #2, B; b. Sotah 22A: 
“Lest any children of men fall by me” shl' ykshlw by bny ‘dm at § 1 Cor 7:34. 


9:1: Are you not my work in the Lord? 


See on this § 1 Cor 4:14, #1; § 4:15 B, notes b and c. 


9:7 A: Who goes to the battlefield at his own expense? 


On opsonia see § Rom 6:23, #1. 


9:7 B: Who plants a vineyard and does not eat its 
fruit? 


The halakah precisely regulated workers’ eating from the crops 
under their hands. 


Mishnah Baba Mesi a 7.2: The following (workers) may eat (from the fruits 
which relate to their work) on the basis of the Torah: whoever works on what 
clings to the ground at the time when the (field) work on it is done. (According 
to this, a worker may eat, e.g., fruit, wine grapes, vegetables when he picks and 
gathers them in ripe condition; cereals when the type of crop in question is 
scythed.) Whoever works on what is (already) detached from the soil, as long as 
the work on it is not yet (completely) done. (The work on the gathered grain, 
fruit, vegetables is considered done when the crops are ready for tithing; as long 
as this is not the case, the one working on them may eat of them. Yet this is valid 
only in the case of that which grows out of the earth (thus, e.g., all animal 


products are excluded). The following are those who may not eat: whoever 
works on what clings to the ground at the time when the (field) work on it is not 
yet done (e.g., whoever thins dense onions). Whoever works on what is (already) 
detached from the soil, after the work on it is (completely) done (and the crops 
have been tithed); and whoever works on what does not grow out of the earth. — 
Mishnah Baba Mesi a 7.3: If the worker worked with his hands but not with his 
feet; with his feet but not with his hands; or only with his shoulders (as a load 
carrier), he may eat. R. Yose b. Judah (ca. 180) said, “Only if he works with his 
hands and feet.” — Mishnah Baba Mesi a 7.4: If he worked with figs, he may 
not eat wine grapes; with wine grapes, he may not eat figs. However, he may 
abstain (from eating) until he comes to the place of the most beautiful items and 
(then) eat. This has all been said only for the time of working; but in order to 
recover the time lost to the owners (by eating), it has been determined that the 
workers should eat when they go from one row (of trees or beds) to another, or 
when they return from the winepress. — Mishnah Baba Mesi‘a 7.5: A worker 
may eat cucumbers up to the value of a denar (about 65 pennies) and dates up to 
the value of a denar. R. Eleazar chsm' (ca. 120) said, “The worker may no longer 
when he receives his wage; but the scholars allowed it. Yet a man is instructed 
not to be a glutton, whereby he would close the door in front of him (because no 
one would hire him to work anymore).” — Similar statements are found in t. B. 
Mes. 8.8 (388); b. B. Mes. 91B.14; 92A.3. |I Tosefta Baba Mesi a 8.3 (387): 
Workers may eat their bread with fish broth in order to be able to eat a lot of 
wine grapes, and the owner may give them wine to drink, so that they may not 
be able to eat a lot of wine grapes. — The same is found in B. Mes. 89A.38. | 
Tosefta Baba Mesi a 8.6 (387): If someone guards four or five cucumber fields, 
he should not fill his stomach from one of them, but rather let him eat from each 
one in exact proportion. — The same is found in b. B. Mes. 93A.20 as a 
quotation in the mouth of Rab Kahana (II, ca. 375). || Tosefta Baba Mesi a 8.7 
(387): R. Yose b. Judah (ca. 180) said, “As threshing (of which it says in Deut 
25:4: ‘You shall not bind the mouth of an ox when it treads’) refers specifically 
to something where one works with his hands and feet and his whole body, the 
worker is excluded (from the right to eat the crops under his hands) who works 
with his hands but not his feet, or with his feet not but with his whole body (see 
against this m. B. Mes. 7.3 above). As threshing refers specifically to something 
where the work is not yet done, the worker is excluded (from the right being 
discussed) who kneads or bastes or bakes, where the work was finished. As 
threshing refers specifically to something that grows out of the earth, the worker 
is excluded (from the right above) who milks or prepares butter or cheese from 
something that does not grow out of the earth (cf. m. B. Mes. 7.2 above). As 


threshing refers specifically to something that is detached from the soil, the 
worker is excluded (from the right above) who pulls up garlic or onions, so 
something that clings to the soil (and where the field work is not yet done; cf. 
above m. B. Mes. 7.2 toward the end). As threshing refers specifically to 
something where the work is not yet done for tithes, the worker is excluded who 
separates the dates and figs (that stick together) with which the work for the 
tithes is done.” — Parallels are found in y. B. Mes. 7.11B.50; b. B. Mes. 89A.5. | 
Babylonian Talmud Baba Mesi a 88B: (“When you come to your neighbor’s 
vineyard, eat grapes as you please” [Deut 23:25]) in a baraita: “As you please.” 
As you are free from punishment when you bind your own mouth (refrain from 
consuming wine grapes), so too you are not subject to punishment if you bind 
the mouth of the worker (arrange with him that he refrain from consuming them 
while he works with them). — The same is found in b. B. Mes. 92A.41. | Sifre 
Deuteronomy 23:25 § 266 (121B): “When you come to your neighbor’s 
vineyard” (Deut 23:25). (The passage is interpreted by the rabbis in relation to 
the workers in the vineyard.) Perhaps at any time? Scripture teaches: “But you 
will not put any in your container” (Deut 23:25), so at the time when you put 
them into the owner’s containers (i.e., at harvest time). “Your neighbor’s”: the 
others (= non-Israelites) are excluded. “Your neighbor’s”: the Most High is 
excluded (a vineyard that has been hallowed to God). “Eat,” but one should not 
crush; “grapes,” but not figs. From this passage it has been said (see above m. B. 
Mes. 7.4): If he worked with wine grapes, he may not eat figs; with figs, he may 
not eat wine grapes; but he may abstain (from eating) until he comes to the place 
of the most beautiful items and (then) eat. R. Eleazar (ben) chsm' (ca. 120) said, 
“How do we know that a worker may no longer eat when he receives his wage? 
Scripture teaches: knpshk, that is, corresponding to your person (= the value of 
your work).” Yet the scholars said, “ ‘Until you are full’ (Deut 23:25): this 
teaches that the worker may eat beyond his wage (cf. above m. B. Mes. 7.5). 
‘But you will not put any in your container’ (Deut 23:25), also not in the hour 
when you put them in the owner’s containers.” 


9:7 C: Or who pastures a flock and does not eat from 
the milk of the flock? 


According to Pesiq. 79B (= y. Ter. 8.46A.28), milking was the 
business of shepherds; see the passage at § Matt 15:26, n. c. This 
was indeed natural when shepherds stayed far from home most of 
the year with their range animals in uncultivated mountain and 
wood districts (see § Luke 2:8 B). Likewise, it was also natural 
that the milk from their flocks served to nourish them. The 
halakah even permits milk to be purchased from the shepherds in 
the range areas.a This shows that the shepherds away from home 
could more or less do what they wanted with the revenues from 
the dairy business. It was different as soon as the shepherds drove 
their cattle onto the cultivated land at home and regularly 
returned with them in the evening to the villages. Here the rule 
was not only that milk could not be bought from the shepherds,b 
but also there was the further stipulation that we have already 
learned at § 1 Cor 9:7 B, namely that the shepherd was not 
entitled to consume his flock’s milk while he tended them.c In his 
statement, the apostle had in view the more common case, where 
the shepherd is in a distant range area with his flock. 


a. Tosefta Baba Qamma 11.9 (370): Goats and shorn wool and picked wool may 
not be purchased from shepherds (because they were presumably stolen by the 
shepherd), though stitched items can be bought from them, because the stitched 
items are their property. Milk and cheese may also be bought from them in the 
grazing area bmdbr, not in the area where they live (in their home area). In any 
place, four or five sheep and four or five sheep wools may be purchased from 
them (since the owner would notice if such a large theft were committed by the 
shepherd), but not two sheep or two sheep wools. R. Judah (ca. 150) said, “Barn 
animals may be purchased from them, but not range animals. The rule about this 
is as follows: Nothing can be purchased from a shepherd that he could steal 
without the owner noticing, but anything can be purchased from him that he 
could not steal without the owner noticing.” — There is a parallel in b. B. Qam. 
118B. 


b. Mishnah Baba Qamma 10.9: Wool and milk may not be purchased from 
shepherds. — See the more precise stipulation in t. B. Qam. 11.9 above in n. a. 


ca. See on this m. B. Mes. 7.2 and t. B. Mes. 8.7 at § 1 Cor 9:7 B. | Babylonian 
Talmud Baba Mesi a 89A: As threshing refers specifically to something that is a 
product of the soil and that a worker may eat from at the time when the work is 
completed, so too a worker may eat from anything that is a product of the soil. 
Excluded here is the one who milks and makes butter and cheese; for these are 
not products of the soil, and a worker may not eat from them. 


9:8: Surely I do not say this in a human way!? 


See on this § Rom 3:5. 


9:9 A: You shall not bind the mouth of a threshing ox. 


1. kemoo or phimod = chasam, Aram. chasam, “to tie up the 
mouth,” “to put on a muzzle chasom.” Animals were accustomed 
to this because they regularly wore a muzzle on the way to the 
grazing area in order to be kept from grazing on someone else’s 
land. 


Tosefta Sabbat 4.5 (115): A cow shall not go out (on the Sabbath) with her 
muzzle. — There is a parallel in b. Sabb. 53A. || See Gen. Rab. 41 (25B) at § 
Rom 2:21 B, A. 


2. The wording of the law. Deuteronomy 25:4: l' tchsm shwr 
bdyshw “You shall not bind the mouth of an ox while it threshes.” 
| Targum Onkelos: “You shall not close the mouth of an ox l' 
tchwd pwm while it threshes.” || Targum YeruSalmi I: “You shall 
not bridle l' tzmmwn the ox’s mouth at the time when it threshes. 
Also a (childless widowed) sister-in-law who has fallen to a leprous 
man or someone who is (otherwise) not fitting for her, you shall 
not bind her to him.” (On this addition see further below at § 9:9 
B; 9:10; in Tg. Yer. II this is lacking.) ll Septuagint: ou phimOseis 
boun aloonta. 


3. The prohibition against having an ox thresh with a bound 
mouth was reckoned among the things that distinguished the 
Israelites from all the other nations.a Therefore a Jew had to 
observe prohibition even when he threshed with a cow borrowed 
from a gentile, whereas a gentile was not obligated to do this when 
he carried out his threshing work with an Israelite’s cow.b Ways 
of circumventing the law, which were attempted in the most 
diverse forms, were prohibited. Yet it was conceded that the 
owner could feed the threshing animal beforehand so that it 
would eat as little as possible during the treading process itself, or 
that he could strew threshed straw over the full layers of grain 
spread out for threshing so that the animal would eat only the 
latter.c There were special stipulations for grain that was destined 
to be an offering or a tithe, which therefore neither the owner nor 
his cattle were allowed to consume. In this case, one found a way 
by hanging a muzzle full of grain to eat around the neck of the 
threshing animals so that they would leave the feed under their 
feet untouched.d Transgressing the prohibition was punished by 
scourging. Additionally, the threshing animal and, if it had been 


borrowed or rented, its owner were to be indemnified for the feed 
that had been drained by the animal while it worked.e On the 
reason for the law, see Josephus, Ant. 4.8.21.f 


a. Pesiqta 46A: R. Levi (ca. 300, so read instead of “R. Judan”) said, “In all 
their working, the Israelites are different from the nations of the world, in their 
plowing, their sowing, their harvesting, their sheaving, and their threshing, with 
their barn floor and their winepress, in their counting and their calculating.... In 
the case of their threshing; as it says, ‘You shall not bind the mouth of an ox 
while it threshes’ (Deut 25:4).” — The same is found in Num. Rab. 10 (157A); 
Pesiq. Rab. 15 (69B); with several additions, also Midr. Song. 5:16 (122A). 


b. Tosefta Baba Mesi a 8.11 (388): When an Israelite threshes with the cow of a 
non-Israelite, (if he binds its mouth,) he transgresses the commandment: “You 
shall not bind the mouth” (Deut 25:4). However, when a non-Israelite (goy) 
threshes with an Israelite’s cow, he does not transgress the commandment: “You 
shall not bind the mouth.” 


c. Babylonian Talmud Baba Mesi a 90A: Rammi b. Hama (ca. 320) asked, “How 
about when someone sticks a thorn in its (the threshing cow’s) mouth? If 
someone sticks a thorn in it, this is the best kind of binding. But what about when 
a thorn sits in her mouth (which got in there by itself? Do you have to take it out 
or not?) Or what about when someone lets a lion camp outside near her (so that 
she cannot eat due to fear)? If one causes it to camp, that is the best way of 
binding. But what about when the lion camps outside by itself? Or what about 
when someone situates her young outside? What about when she is thirsty for 
water? What about when someone spreads a cover over the threshing layers? 
Explain at least one. For in a baraita it has been taught: The cow’s owner may 
let his cow go hungry (if he rents it to someone else for threshing) so that it eats 
a lot of the threshing grain; further, the owner may untie a bundle of straw in 
front of the animal (and spread it out over the threshing layer) so that it does not 
eat a lot of the threshing grain. (Spreading out the straw is like spreading out a 
cover; if the former is allowed, then so too is the former!) Here (in the case of 


spreading out the straw), though, the matter is different, because the animal can 
eat in the ordinary way (which it cannot do when a cover is spread out. If you 
want, you can also say: The owner may untie a bundle of straw in front of the 
animal at the beginning (before beginning to thresh) so that (afterward) it will 
not eat a lot of the threshing grain.” R. Jonathan (ca. 220) asked R. Simai (ca. 
210), “What about binding the mouth outside (outside of the barn floor area and 
before beginning to thresh)? The All Merciful One said, ‘An ox “while” it 
threshes,’ and this (binding the mouth outside) does not happen ‘while’ it 
threshes! Or does the All Merciful One perhaps mean: ‘You should not thresh 
while its mouth is bound?’ ” He answered him, “You can learn it from your 
father’s house (R. Jonathan had a priestly ancestry). ‘You shall not drink wine or 
intoxicating drink, you and your sons with you, when you enter the tent of 
revelation’ (Lev 10:9). (It says,) ‘When you enter,’ which is forbidden, but 
drinking and (then) entering is allowed? The All Merciful One says indeed: ‘To 
make a difference between holy and profane’ (Lev 10:10). Rather, as there should 
be no drunkenness at the time of entering, so also here there should be no 
closing of the mouth at the time of threshing (whether it is put on before or after 
threshing begins).” || Babylonian Talmud Baba Mesi‘a 90B: It has been said, 
“As for closing the mouth by calling (the animal) ..., the one in question (who 
does it) is guilty (subject to punishment)” according to R. Yohanan (f 279). Resh 
Lagish (ca. 250) said, “He is exempt from punishment.” — The same is found in 
b. Sanh. 65B. 


d. Mishnah Terumot 9.3: Whoever beats (crops that are determined to be an 
offering or tithe) acts laudably. Yet how should the one who threshes with cattle 
act? Let him hang baskets around the neck of the (threshing) cattle and put the 
same kind of crop (which is already threshed) in it; thus he will be found as one 
who does not bind the mouth of the cattle, and as one who does not feed it an 
offering (which was prohibited to any nonpriest). || Tosefta Baba Mesi‘a 8.11 
(388): Whoever threshes an offering and a second tithe (with cattle), (if he binds 
the mouth of the cattle,) transgresses the commandment: “You shall not bind the 
mouth” (Deut 25:4). What should he do? Let him hang baskets around the neck 
of the cattle and put the same kind of crop in it. || We find something different in a 
baraita in b. B. Mes. 89B: When cows stomp the grain or thresh an offering and 
tithe, (if the animal’s mouth is bound), one does not transgress the 
commandment: “You shall not bind the mouth” (Deut 25:4) (because this 
commandment pertains only to threshing and not stomping, and also only to 


threshing ordinary grain and not to grain for offerings and tithes). Yet because of 
the appearance of evil (since others do not know that it is an offering or tithe), a 
bunch of the same type of crop is taken and hung on its mouth in a feeding 
basket. R. Simeon b. Yohai (ca. 150) said, “Let one take vetches and hang them 
on it; for animals like this more than anything else.” — The same is partly found 
in t. B. Mes. 8.10 (388). 


e. A baraita in b. B. Mes. 91A: Whoever binds a cow’s mouth and threshes with it 
receives lashes and refunds (the cow’s owner) four qabs for a cow and three 
qabs for a donkey. — Tosefta Baba Mesi‘a 8.12 (388): Whoever binds a cow’s 
mouth must (afterward) give her no less than six qabs and a donkey no less than 
three qabs. || A baraita in b. B. Mes. 90B: Whoever binds a cow’s mouth ... is 
exempt from punishment and receives lashes only if he threshes (with it). — The 
same is found corrupted in t. B. Mes. 8.12 (388). 


f. Josephus, Jewish Antiquities 4.8.21: “Also, one should not bind the mouth of 
an ox on the barn floor when it treads out the ears: for it is not right to withhold 
the fruit from the co-workers who have labored to produce it.” — Josephus does 
not here mean to establish a general principle that applies to workers in other 
areas of life as well, as the apostle does with his interpretation of Deut 25:4. 
Josephus’ principle relates only to the stipulation in Deut 25:4 being discussed: 
since the ox is a co-worker in extracting the grain crop by its threshing, it should 
not be deprived of consuming this crop. Josephus is certainly not concerned to 
broaden the law by an analogous interpretation of its wording. Similar 
rationales for the law’s prescriptions, like the one Josephus has attempted here 
for Deut 25:4, are found elsewhere as well (see § 1 Cor 9:9 B). 


4. Halakic extensions of the law in Deut 25:4 by inferences. 


A. Expanding the law to different animals and different kinds of 
work. 


Mishnah Baba Qamma 5.7: With an ox and with every other kind of cattle, the 
same stipulations of the law apply concerning falling into a pit (see § Matt 
12:11), concerning keeping away from Mount Sinai (Exod 19:13), concerning 
the replacement of double value (in case of theft, see Exod 22:3 and § Matt 
19:18 A), concerning delivering one that has gotten lost (Exod 23:4; Deut 
22:1ff.), concerning unloading the burden (from an animal that has collapsed 
[Exod 23:5]), concerning binding the mouth (while threshing [Deut 25:4]), 
concerning binding of different kinds (Lev 19:19; Deut 22:10), and concerning 
rest from work on the Sabbath. Likewise, the same goes for wild beasts and 
fowl. If this is the case, why is it always only an ox or a donkey that is talked 
about in the stipulations of the law that are in question? Because Scripture 
expresses itself according to the (most common) kind of being. || Sifre 
Deuteronomy 25:4 § 287 (125A): “You shall not bind the mouth of an ox ...” 
(Deut 25:4). Here I hear only about an ox; whence comes the idea that one has to 
act the same way with wild beasts and fowl as one would with an ox? It says, 
“You shall not bind the mouth,” in the most general sense. If this is the case, why 
is it also said, “the ox’s”? It means: You may not bind the ox’s mouth, but you 
may a person’s (namely when one arranges with a worker that he has to refrain 
from consuming the crops under his hands; see b. B. Mes. 88B at § 1 Cor 9:7 B). 
I Sifre Deuteronomy 25:4 § 287 (125B): “When it threshes” (Deut 25:4). Here I 
hear only about it threshing. How do we know that all other kinds of work are 
included here? Scripture teaches: “You shall not bind,” in the most general sense 
(the work can be any kind of work). 


B. Extending the law to people. 


Babylonian Talmud Baba Mesi‘a 88B: It therefore follows (on the basis of Deut 
23:25f.) that a person (who works in service of someone else) may eat of what 
clings to the ground (see above § 1 Cor 9:7 B), and (on the basis of Deut 25:4) 
that an ox may eat of what has been detached from the ground. How do we know 
that a person may eat of what has been detached from the ground? One draws a 
conclusion by moving from the lesser to the greater: if an ox, who is not 
permitted to eat of what clings to the ground, is permitted to eat of what has been 


detached from it, is it not right that a person, who may eat of what clings to the 
ground may (also) eat what has been detached from it? If this applies to an ox, 
about which you have received the prohibition about binding the mouth, can you 
then say it about people, about whom you have not received the prohibition 
about binding its mouth? In the case of people, one should infer from the ox the 
prohibition about binding the mouth by moving from the lesser to the greater: if 
you are prohibited from binding the mouth of an ox, the life of which you have 
not been commanded to preserve, is it not right that you are prohibited from 
binding the mouth of a person, whose life you are commanded to preserve?... 
But where (from Scripture) can it be shown that a person may eat from what has 
been detached from the ground (that his mouth may be bound just as little as that 
of the threshing ox?) Scripture says, “Grain ... grain” (Deut 23:24) twice: If this 
does not apply to a person in the case of what clings to the ground, let it be 
interpreted in relation to a person in the case of what has been detached. R. 
Ammi (ca. 300) said, “A person needs no particular Scripture verse at all for 
what is detached. It is written, ‘When you come to your neighbor’s vineyard’ 
(Deut 23:25) (the passage is referred to workers in a vineyard). Can this not be 
referred to the case when he has rented it out to carry a load? (In this case he has 
crops detached from the ground under his hands, and he is permitted to eat of 
them according to Deut 23:25.)....” Rabina (I?, t ca. 420; II?, T 499) said, 
“Neither a person in the case of what is detached nor cattle in the case of what 
clings to the ground need any particular Scripture verse; for it is written, ‘You 
shall not bind the mouth of an ox while it threshes.’ Since all animals are 
included in the prohibition concerning binding the mouth (cf. #4, A, above), 
since we understand “ox” from “ox” in the Sabbath commandment,!®? in this 
case the All Merciful One would have had to write only: ‘You shall not thresh 
while the mouth is closed.’ Why then ‘ox,’ as the All Merciful One (Deut 25:4) 
has written? In order to compare (to treat as equal) the one who binds the mouth 
with the one whose mouth is bound, and the one whose mouth is bound with the 
one who binds the mouth. As the one who binds the mouth may eat from what 
clings to the ground, so too may the one whose mouth is bound eat from what 
clings to the ground. And as the one whose mouth is bound may eat from what 
has been detached from the soil, so too may the one who binds the mouth eat 
from what has been detached from the soil.” — The short meaning of this long 
exposition is: as the ox’s mouth cannot be bound during threshing, so too the 
worker may eat from the fruits that no longer cling to the ground which he has 
under his hand while he works. In other words, the law in Deut 25:4 can be 
applied analogously to people working on the harvested crops. 


9:9 B and 9:10: Yet God is not concerned about oxen, 
is he? Or does he speak entirely for our sake? For it 
has been written for our sake that it is fitting that the 
plower plows and the thresher threshes in hope of 
partaking. 


1. When the apostle asks, “Yet God is not concerned about oxen, is 
he? Or does he speak entirely for our sake?,” he is certain that his 
question will find a concurring answer. He himself then confirms 
this answer by continuing: “For it (the law in Deut 25:4) has been 
written for our sake that it is fitting that the plower plows and the 
thresher threshes in hope of partaking.” The apostle distinguishes 
between the literal sense of the stipulation in Deut 25:4 and the 
idea underlying it. Paul is sure that the simple literal sense would 
not do justice to the actual intention of the lawgiver because of his 
certainty that God did not give his law for the sake of oxen, but 
rather for the sake of humanity. So the deeper sense, the actual 
meaning of the stipulation has to be searched for. He then discerns 
this in that every worker, thus also the spiritual worker, is entitled 
to expect that he will receive his sustenance from the things that 
benefit from his work. However, if this is the fundamental idea of 
the stipulation in Deut 25:4, then also the appeal to the law is 
proven to be justified, an appeal that in verse 8 is clothed in the 
words: “Does not the law also say this?” 


This spiritualizing method of interpreting the letter of the law, 
which the symbolic-allegorical interpretation of the law served as 


an effective means, had already appeared early in Hellenistic 
Judaism. Already the author of the Letter of Aristeas applied it in 
a comprehensive way.a Yet it reached its highpoint in Philo of 
Alexandria (born perhaps ca. 20-10 BCE). Without doubt the 
allegorical interpretation of the law was a danger to the law itself. 
For if the highest goal to strive for was a life in accordance with 
the idea of the law, why then would one need to observe the 
external letter of the law? So it appeared as if a law-free Judaism 
would have to be the necessary consequence of the allegorical 
interpretation of the law. In fact Philo had to inveigh against 
people who drew this last conclusion from his allegorizing, who 
dispensed with the literal observation of the commandments 
concerning the Sabbath and circumcision in order to live for only 
the idea that was embodied in these commandments.b 


a. Letter of Aristeas 142ff.: “Lest we (Israelites) defile ourselves by fellowship 
with others and become corrupted by interaction with bad men, he (the 
lawgiver) surrounded us on all sides with purity laws, in food, drink, contact, in 
what we listen to, and see. For altogether all the stipulations are the same (in 
value) in their deeper meaning, since all are determined by one power; and 
individually each of the regulations about prohibited and permitted food has a 
deep reason. For the sake of example, though, I will briefly elucidate one or the 
other. For do not think only of the view refuted long ago that Moses gave these 
laws because of mice and weasels or such animals (cf. 1 Cor 9:9: mé ton boon 
melei to thed;). Rather, these holy commandments were given for the purpose of 
righteousness, to awaken pious thoughts, and to form character. For the birds 
that we eat are all tame and are characterized by cleanliness, since they use 
wheat and pulses for food, such as doves, turtledoves, chickens, partridges, 
geese, and others of the sort. The forbidden birds, as you will find, however, are 
wild and flesh-eating, they oppress the others with their power and nourish 
themselves by eating the previously named tame birds in a wicked way. And not 
only these, but they also steal lambs and young goats and attack people, corpses, 
and live bodies. By calling them unclean, he (the lawgiver) indicated that those 
to whom the law is given should cultivate righteousness in their soul and oppress 


no one by relying on their power and take something from him, but rather should 
conduct their life in righteousness, as the previously named tame birds who 
consume pulses growing on the earth and do not use force to destroy weaker or 
related (beings). Thereby the lawgiver meant to signify to the wise, to be 
righteous, not to use force, and not to oppress others by relying on their power. 
For if it was not even fitting to touch the previously named (beings) because of 
their particular nature, how should one not be fully on guard against one’s 
character becoming corrupted along these lines? Now, he gave us all the 
stipulations about permitted food with these (the birds) and the (other) animals 
in allegorical discourse. For to be cloven-hoofed and to have split claws is an 
allegory of the fact that all one’s actions must be directed by discernment toward 
what is right. For the power of the whole body and its activity rest on shoulders 
and legs. He compels us to direct all our actions toward righteousness by 
discernment by inferring this teaching from this, but also teaching that we are 
differentiated from all people.... Yet whoever possesses the kind of discernment 
mentioned also has memory, as he has shown. For all (animals) that are cloven- 
hoofed and ruminate represent memory for the understanding. For rumination is 
nothing other than the memory of life and existence. For he (Moses) believes 
that life endures by nourishment. Therefore, he admonishes through Scripture: 
‘Remember the Lord your God who has done great and wonderful things for 
you’.... Therefore, he admonishes by a (particular) provision to remember that 
everything named is preserved by the divine power. For he has determined every 
time and every place to constantly remember God, the sovereign and preserver. 
He commands namely in the case of food and drink to offer a benediction first 
and only after that to consume. And with clothing he also gave us a marker of 
remembrance (the show tassels). Likewise, he commanded to mount the proverbs 
on gates and doors (the mezuzah) so that we might remember God. And he 
explicitly commands us to put the mark of remembrance on our hands (the 
tefillin). Thereby he clearly shows that we have to perform every deed with 
righteousness by remembering our stipulation but above all the fear of God.... 
This has shown the deep wisdom in discernment and remembrance, as we have 
interpreted the cloven hoof and rumination. For the law was not given without 
purpose or thought, but rather for the sake of truth and to instruct us in correct 
principles. ” 


b. Philo, De migratione Abrahami § 16 (Mangey’s ed., 1:450): “There are 
certain people who regard the wording of the laws tous rhétous nomous as 


symbols symbola of spiritual truths and search the latter out with great care but 
disregard the former. In rebuke, I would like to accuse these people of 
recklessness. For one has to consider both of them, both a search for the hidden 
sense that is as precise as possible, as well as an irreproachable observance of 
the obvious (literal) sense. However, those people live as in a wilderness entirely 
for themselves, or as if they were disembodied souls and knew nothing about a 
city or a town or a house or of any human society at all; they look beyond the 
opinion of the majority and trace the naked (pure) truth as it is in itself. Holy 
Scripture teaches such people to take care of a good reputation and to abolish 
none of what is contained in the laws, which have been determined by men who 
were divinely inspired and greater than those who are among us. For since the 
seventh day teaches that the creative power belongs to the unbegotten one, but 
passivity (suffering) belongs to what is created, we should still not abolish what 
has been ordained in the law concerning it, like kindling fire or cultivating land 
or carrying burdens or accusing or judging or demanding back deposits or 
collecting debts or otherwise doing what is allowed in the days that are not 
sanctified. Or since the feast is a symbol symbolon of the soul’s joy and gratitude 
to God, we should nevertheless not forsake the festal gatherings at the yearly 
recurring times. Or since circumcision indicates the cutting off of the lusts and 
all the passions and the removal of godless thoughts ..., we should still not do 
away with the law given concerning circumcision. For we would also have to 
disregard the holiness of the temple and myriad other things if we observed only 
what has become evident by symbols. Rather, one should think that the one (the 
literal meaning) corresponds to the body and the other (the allegorical meaning) 
to the soul. As one must care for the body since it is the house of the soul, so too 
must one carefully observe the literal sense of the laws. For if the latter is 
observed, the former (the allegorical meaning) will also be more clearly 
recognized, which finds its symbolic expression in the first; and this totally apart 
from the fact that (only in this way) does one avoid the reproach and accusations 
of the multitude. ” 


2. Symbolic-allegorical scriptural interpretation found a place in 
the Palestinian houses of learning as well. There its 
representatives were called doreshei reshumoth “interpreters of 
hints” or dwrshy chamuroth “interpreters of difficult passages of 
Scripture,” unless one prefers to read d’ chomeroth = 


“interpreters of pearls.” The last expression would show the high 
evaluation that the allegorists must have enjoyed: their sayings 
were regarded as precious pearls.’ As can only be expected, 
symbolic-allegorical scriptural interpretation in Palestine was 
applied above all to the nonlegal parts of Scripture. Yet there are 
a great number of such interpretations in the case of legal texts as 
well. We will go into more detail with respect to the latter kind in 
the present context. Here the examples to be quoted will make 
clear the great difference that existed between Alexandrian and 
Palestinian allegory. The interpretations of the law in rabbinic 
writing that are of a symbolic-allegorical sort can be grouped 
most simply in the following manner. 


A. Symbolic interpretation tends to be used when explaining the 
reasons for a law. 


Tosefta Baba Qamma 7.1ff. (357): The thief pays a double compensation; yet if 
he has slaughtered and sold (the stolen animal), he pays a four- and fivefold 
compensation. The robber, in either event, compensates for only the actual value 
(cf. Exod 22:3; 21:37; and 22:2). His students asked R. Yohanan b. Zakkai (f ca. 
80), “For what reason did the Torah set a heavier penalty for thieves than for 
robbers?” He answered them, “The robber has put the honor of the servant (= the 
person stolen from) and the honor of his lord (= God) on the same level; the thief 
shows the servant honor far beyond the honor of his lord; the thief makes the eye 
above (= the eye of God) as it were into one that does not see and the ear into 
one that does not hear; as it says, “Woe to those who bury themselves deep 
before Yahweh to nurture secret counsel, and whose works happen in darkness 
and who say, “Who sees us and who sees through us?” ’ (Isa 29:5). Those who 
say, ‘Yah does not see us and the God of Jacob does not notice it’ (Ps 94:7). For 
they said, ‘Yahweh does not see us, Yahweh has forsaken the land’ (so Ezek 9:9 
is cited).” — Meaning: The thief hides from men. He supposes that God had not 
seen him. So, he thinks more highly of men than of God. The robber acts openly 


and thereby at least does not set men higher than God; hence the different 
punishments for the two. — There is a parallel in b. B. Qam. 79B. || Tosefta Baba 
Qamma 7.3ff. (357): R. Yohanan b. Zakkai (f ca. 80) said five words as a kind of 
pearl chomer:!%! (The 1st and 2nd words pertain to the nonlegal matters; the 3rd 
word is:) “If asher a leader sins ...” (Lev 4:22). Blessed ashrei is the generation 
whose leader brings a sin offering because of unintentional sin!!?? Further he said 
(the 4th word), “Let his master pierce his ear with an awl” (Exod 21:6). Why is 
the ear pierced instead of all the other members? Because he heard from Mount 
Sinai: “For to me the children of Israel are servants, they are my servants” (Lev 
25:55), and (nevertheless) it cast from itself the yoke of God and made the yoke 
of a man its master. Therefore Scripture says, “Let the ear come, so that it may 
be pierced, because it has not kept what it heard.” (Parallels are found in 
Mek.Exod. 21:6 (83B); b. Qidd. 22B; y. Qidd. 1.59D.26.) ... It further says (5th 
word): “(You shall build) an altar of stones; you will not brandish iron over 
them” (Deut 27:5). Why is iron declared unfit (objectionable) instead of all other 
kinds of metal? Because the sword is destined to be made from it. The sword is a 
sign seiman (sémeion? symbol) of punishment and the altar a sign of atonement. 
That which is a sign of punishment should be kept far from that which is a sign 
of atonement. And see, the inference from the lesser to the greater is valid: if, 
because they make atonement between Israel and their father in heaven, 
Scripture says about stones, which neither see nor hear nor speak, that “You may 
not brandish iron over them,” how much more does it go for the sons of the 
Torah, who are an atonement for the world, that none of all the wreckers (evil 
spirits) may touch them! See, it says, “You shall build the altar of Yahweh your 
God out of unbroken shlymwt (which can also mean = ‘peaceful’) stones” (Deut 
27:6). Concerning the stones which make peace between Israel and their Father 
in heaven (by the sacrifices presented on them), God says, “They should be 
unbroken (perfect) before me!” How much more does it go for the sons of the 
Torah, who are bringers of peace (so sheleimim might mean here) for the world, 
that they should be perfect sheleimim before God! (Parallels are found in 
Mek.Exod. 20:25 (81A); tractate Semahot 8, at the end.) Il Tosefta Baba Qamma 
7.10 (359): R. Meir (ca. 150) said, “Come and see, how beloved (expensive, 
worthy) is the work before the one who spoke and the world came into being: 
since he (the thief) let the (stolen) ox free from its work, he must refund five 
times as much; in the case of sheep, since it is not responsible for any work, he 
refunds four times as much (cf. Exod 21:37).” Rabban Yohanan b. Zakkai (ft ca. 
80) said, “Come and see, how gently God deals with the honor of human beings: 
since the (stolen) ox walks away on its own feet, (the thief) pays a fivefold 
amount; in the case of a sheep, since he must carry it (which affects its value), he 


refunds a fourfold amount.” — Parallels are found in Mek. Exod. 21:37 (95A); 
b. B. Qam. 79B. | Sifre Deuteronomy 18:3 § 165 (106B): “Let the priest be 
given the upper part of the leg and the jawbone and the stomach” (Deut 18:3). R. 
Judah (ca. 150) said, “The allegorists dwrshy rshwmwt have said, ‘Let him give 
him the upper part of the leg instead of the hand, and so it says, “Then 
(Phinehas) arose from the midst of the community and took a spear in his 

‘hand’ ” (Num 25:7). “The jawbone”: this refers to the law, and so it says, “Then 
Phinehas went and prayed” (so Ps 106:30 according to the midr.). The stomach 
for: “The womb, into her womb” (Num 25:8).’ ” — The three things that are due 
to the priests are thus symbols that should remind people of the deed of Phinehas 
the priest. — In the parallel b. Hul. 134B, we read dwrshy chmwrwt. || Semahot 
8 (16D): The allegorists d’ chmwdt (read: chmwrwt) have said, “ “You shall tear 
down their altars ...” (Deut 12:3). How did the trees and stones sin (so that they 
should be destroyed)? Only because a stumbling block has come to man because 
of them has Scripture said, ‘You shall tear down.’ Look, here the inference from 
the lesser to the greater is valid: if, because a stumbling block comes to man 
because of them, the Torah said about trees and stones, which have neither merit 
nor guilt, give neither good nor evil, ‘And you shall tear down’ (Deut 12:3), how 
much more does this go for the person who has caused another to sin and turned 
life on the way of death!” || Sifre Numbers 5:15 § 8 (4A): “Let the husband ... 
bring a tenth of an ephah of barley flour as her (the wife suspected of not being 
loyal) offering for her sake” (Num 5:15). R. Simeon b. Gamaliel (ca. 140) said, 
“Permit me, you scholars, to say a kind of pearl kmyn chwnrr: As her (the 
suspected woman’s) action is an action of cattle, so her offering is the feed of 
cattle.” — In b. Sotah 15A.34 and Num. Rab. 9 (155A) Rabban Gamaliel (ca. 
90) is the author. || Jerusalem Talmud Yoma 7.44B.37: (Let him put on a sacred 
white undergarment, and let white leg coverings be over his flesh ...” [Lev 
16:4].) Why in white garments? R. Hiyya b. Ba (ca. 280) said, “As the service 
above (in heaven) is, so is the service below. As above ‘a man among them was 
clothed in linen’ (Ezek 9:2), so too below he should wear a sacred white 
undergarment.” — The same is found in Lev. Rab. 21 (120C). | Jerusalem 
Talmud Seqalim 2.46D.20: (“The redemption price for a firstborn was 5 shekels” 
[Num 18:15f.]. “The temple tax is half of a shekel” [Exod 30:13ff.].) R. 
Berekhiah (ca. 340) and R. Levi (ca. 300) said in the name of R. Simeon b. 
Lagish (ca. 250), “Since they sold the firstborn of Rachel (= Joseph) for 20 silver 
pieces (4 silver pieces = 1 shekel, 20 silver pieces = 5 shekels), everyone shall 
redeem his firstborn son for 20 silver pieces (= 5 shekels).” R. Phineas (ca. 360) 
said in the name of R. Levi (ca. 300), “Since they sold the firstborn of Rachel for 
20 silver pieces, so that 1 tibea (= half a shekel = 2 silver pieces) fell to each of 


them (the 10 brothers, without Benjamin), everyone shall pay 1 tibea (= half a 
shekel = 1 double drachma) as his shekel (or temple) tax.” — The same is found 
in Pesiq. 19B. | 'Aggadat BereSit 79 (53B): R. Aha (ca. 320) said, “Why are the 
names of the tribes given on the stones (of the high priest’s breastplate)? (See 
Exod 28:9ff.) Since they were all called priests at Sinai; as it says, ‘And you 
shall be to me a kingdom of priests’ (Exod 19:6), God said, ‘It is not possible for 
all to be able to present (offerings) on the altar, so all their names shall be written 
on the heart of the high priest: when the high priest enters to sacrifice before me, 
it is as if every one of them were a high priest before me, clothed in priestly 
garments.’ ” || Leviticus Rabbah 16 (116D): “Let the priest command that two 
living clean birds be brought for the one who is cleansed (of leprosy)” (Lev 
14:4). R. Judah b. Simon (ca. 320) said, “These were noisy (loudly chirping) 
birds. God said, ‘Let the voice come and make atonement for the tribe (of the 
slanderer, for leprosy is usually the punishment for slander).’ ” | “On the first day 
take for yourselves magnificent tree fruits, palm branches ...” (Lev 23:40); on 
this, see R. Abin in Lev. Rab. 30 (128A) in the excursus “The Feast of 
Tabernacles,” II, C, #1. | Babylonian Talmud Sotah 46A: R. Yohanan b. Saul (ca. 
220) said, “Why did the Torah say, ‘Let the cow be brought into the valley 
(where it is neither plowed nor seeded)’ (Deut 21:4). God said, ‘Let what has not 
yet borne fruits (= a young cow) come, so that its neck may be broken in a place 
that bears no fruits (= valley) and make atonement for the one who has not been 
allowed to bear fruits (= someone who has been murdered).’ ” | See Pesig. 189A 
in the excursus “The Feast of Tabernacles,” I, C, last paragraph. | Leviticus 
Rabbah 3 (106D): “Let him remove its goiter with the feathers” (Lev 1:16). R. 
Tanhum b. Hanilai (ca. 280) said, “A bird flies and flutters around everywhere 
and eats on all sides and eats from stolen and robbed goods. Here God says, 
‘Since this gullet is full of stolen and robbed goods, it shall not be presented on 
the altar.’ Therefore, it says, ‘Let him remove its goiter’ (Lev 1:16). Yet the large 
livestock at its master’s manger does not eat from all sides, from stolen and 
robbed goods; therefore this one is brought as an offering (see Lev 1:13).” 


B. Allegorical interpretation is applied where terms and 
expressions are reinterpreted to give a different meaning to 
individual stipulations within a law or a different reference to a 
whole law. This type of law-allegorizing was never given free 
range entirely, though. It would touch on the letter of the Torah, 


and then one would shy away from it. There are therefore only a 
few examples.a According to the 32 middot of R. Eliezer b. Yose 
the Galilean (ca. 150)!” the halakah adopted only two of these 
interpretations.b 


a. Mekilta Exodus 21:19 (88B): “If he gets up and walks outside with it” (Exod 
21:19). I take from this: within the house. Scripture teaches: “outside.” I take 
from this: even if he wastes away. Scripture teaches: “with his staff,” that is, in 
his healthy strength 'l bwryw. (As mash'en and mash'enah “staff” and “support” 
in Isa 3:1 stand allegorically for bread and water, or for protective superiors, so 
too in Exod 21:19 mish'anto “his staff” should be interpreted allegorically = 
“healthy strength” byori. The reason for this reinterpretation would have been 
that the whole thrust of the law in Exod 21:18f. appears to allow the one who 
struck the blow to go unpunished only in the case when the one who was struck 
regains his complete health.) This is one of the three words that R. Ishmael (F ca. 
135) interpreted parabolically (i.e., allegorically) as he sat there (and 
presented). Likewise: “If the sun has risen over him (the thief, and he is slain), 
there is bloodguilt because of him” (Exod 22:2). Does the world rise only over 
him; does it not rise over the whole world? (What are these words supposed to 
mean?) Just that as the sun means peace in the world, so too, if it is certain 
concerning him (the thief) that he intended to act peacefully toward him (the one 
stolen from; that is, without intending to kill him), and he (the one stolen from) 
killed him, this one (the one stolen from) is guilty (of manslaughter). Likewise: 
“They are to spread out the dress (of the woman whose virginity is under 
suspicion) before the elders of the city” (Deut 22:17), that is, the things should 
be presented as clearly as a garment. Even here (Exod 21:19) you will have to 
say: “with his staff,” that is, in his healthy strength. — Parallels are found in 
SDeut 22:17 § 237 (117B); y. Ketub. 4.28C.11; Mek.Exod. 22:2 (95B); y. Sanh. 
8.26C.5. | Sifre Deuteronomy 21:13 § 213 (113A): “ ‘She should mourn her 
father and her mother’ (Deut 21:13). Her actual father and her actual mother.” 
These are the words of R. Eliezer (ca. 90). R. Aqiba (f ca. 135) said, “ ‘Her 
father and her mother’ means nothing other than idols; as it says, ‘Those who 
say to wood, “You are my father” ’ (Jer 2:27).” — The same is found in b. 
Yebam. 48A. — The point of the reinterpretation is that a captive woman should 
be married only after she converts to Judaism. \ Targum Yerusalmi I 
Deuteronomy 24:6: “A man should not impound the lower and the upper 


millstone (on this explanation, see § Matt 18:6 C, #1, n. g); for in that way he 
impounds necessities that are used to prepare sustenance for every soul (for 
everyone). And let there not be a man who holds grooms and brides at bay 
(young married couples on their wedding night) by magic (hinders intercourse; 
cf. the German ‘Nestelkniipfen’); for in doing so he destroys mechavel (or: he 
wards off?) a soul that was to proceed from them.” — Here two interpretations 
of Deut 24:6 stand alongside each other, one literal and one allegorical. The 
latter owes its origin to the hermeneutical principle, which was often used and 
which for the haggadah in particular was extraordinarily fruitful, that two 
passages of Scripture that follow one after the other should be related in content 
and explained from each other.™ Since the preceding verse (Deut 24:5) speaks 
about the marital joy of a young couple, the converse prohibition not to hinder 
them in this joy by magic was put into verse 6. Allegory served as the means of 
proof: rechayim lower millstone = woman (cf. Job 31:10); rekhev upper 
millstone = man; and haval impound = havar bind, hold at bay. On the whole, 
though, we have an example of how a completely different law could be put in 
place of another by means of allegory. The original law corresponding to the 
wording is not thereby meant to be abolished; it maintains its validity in its full 
scope. However, one could be proud of having found by allegorical 
interpretation the halakic basis for a prohibition, which the Torah does not 
explicitly mention otherwise. — In Tg. Yer. II, the allegorical interpretation is as 
follows: “And you shall not hold at bay grooms and brides; for anyone who does 
this is like someone who denies the life of the future world.” — Underlying this 
is the view that the blessed time of consummation could only dawn when the 
number of human souls determined beforehand by God had in fact seen the light 
of the world. Whoever hinders a couple from procreating thereby impedes the 
coming of the future world and thus is regarded as one who has denied that 
world; on this understanding, see § John 1:1 A, C, #5. — It is difficult to say 
how old this allegorical interpretation of Deut 24:6 is. Yet it is already present in 
an interpretation on Gen 3:16 by R. Yose the Galilean (ca. 110), except R. Yose 
makes not someone else but rather the husband himself the “binding one” or the 
“one who holds at bay.” Genesis Rabbah 20 (13D): “He shall be master over 
you” (Gen 3:16). R. Yose the Galilean said, “Is he supposed to be master over 
her in every respect? Scripture teaches, ‘He shall not bind (= hold at bay) the 
lower and the upper millstone (not withhold intercourse from the woman by an 
oath)’ (Deut 24:6).” || Another example, where two sections of Scripture 
following each other became an opportunity for allegorically interpreting a 
stipulation of the law, is found in the passage Tg. Yer. I Deut. 25:4 presented 
above at § 1 Cor 9:9 A, #2: You shall not bridle the mouth of an ox at the time 


when it threshes. You shall also not bind a (childless widowed) sister-in-law who 
has fallen (in levirate marriage) to a leper or someone else who is (otherwise) 
not fitting for her (literally: you shall not put a muzzle for his sake). — Here the 
levirate law in verse 5 immediately follows on the prohibition against binding 
the mouth of a threshing ox (Deut 25:4). The inner relation of both laws with 
each other and to each other was established in the manner above by 
allegorically reinterpreting the prohibition against binding the ox’s mouth into 
the other prohibition against binding a widowed sister-in-law unconditionally 
and without exception to just any brother-in-law, or thus being able as it were to 
put a muzzle on her. The prescription not to put a muzzle on a threshing ox was 
not of course thereby supposed to be abolished, but rather the allegorical 
interpretation aimed only at finding a biblical basis for the halakah already 
established long ago that exceptions to the levirate law are permissible. || On Lev 
19:14 see § Rom 14:13. 


b. The 32 middoth (regulations) of R. Eliezer b. Yose the Galilean #26 
(according to the wording in the Babylonian Talmud, at the beginning of tractate 
Berakot): “With the words of the Torah (with the literal stipulations of the law), 
you may not apply parabolic (allegorical) interpretations, except for the three 
words that R. Ishmael interpreted as parabolic speech. And the halakah complies 
with his words in two cases: (a) ‘If he gets up and goes outside with his staff’ 
(Exod 21:19), that is, in his healthy strength 'l bwryw; for if you should say, 
‘With his stick’ he would be sick (which the law in Exod 21:18f. obviously does 
not mean). Rather it teaches that Scripture speaks of the staff of his (healthy) 
body, as when he supports himself on his stick. Likewise: (b) ‘If the sun has risen 
over him, there is bloodguilt because of him’ (Exod 22:2). How can this be? Did 
the sun rise over him alone? Rather, as the sun means peace in the world, so too 
in the case of the one manslayer: if the owner knows that he (the thief) wants 
only peace, behold, the owner (if he slays him) is guilty because of his blood. In 
these two cases, the halakah accords with R. Ishmael. And the third word (of R. 
Ishmael, which, however, has not been adopted by the halakah): ‘And they shall 
spread out the dress’ (Deut 22:17); they shall present the words clearly like a 
garment.” 


C. Allegorical interpretation of an entire law is also applied when 


reinterpretation is used to obtain a point of contact or material for 
haggadic expositions of any kind. Such allegorizations of the law 
did not at all affect the law in question. They ultimately signified a 
harmless homiletic playfulness. Therefore its usage never caused 
trouble. 


Leviticus Rabbah 13 (114C): (R. Samuel b. Nahman [ca. 260] said,) “Moses 
beheld the empires in their proceedings issuq (effectiveness). (But you shall not 
eat this one of the animals that chew the cud and of those that have the cloven 
hoof:) ‘The camel’ gimal (Lev 11:4). Babylon is meant, for it says, ‘(Daughter of 
Babylon, you devastator,) blessed is the one who repays you for your actions 
which you have done to us’ 't gmwlk shgmlt Inw (Ps 137:8). ‘The rock badger’ 
(Lev 11:5): Media is meant.” The rabbis and R. Judah b. Simon (ca. 320). The 
rabbis said, “As the rock badger has in itself signs of uncleanness and signs of 
cleanness, so the kingdom of Media suppled a righteous man (= Mordecai) and a 
godless man (= Haman).” R. Judah b. Simon said, “The last Darius, the son of 
Esther, was clean from his mother (mother’s side) and unclean from his father. 
‘And the hare’ (Lev 11:6): Greece is meant. The mother of Ptolemy had the 
name arneveth = Lagos ‘hare.’ (Ptolemy I Lagi [323-285] is meant.) ‘And the 
pig’ (Lev 11:7): Edom (= Rome) is meant....” R. Phineas (ca. 360) and R. 
Hilkiah (ca. 320) said in the name of R. Simon (ca. 280), “Of all the prophets, 
only two have made it (the pig = Rome) known (depicted it more precisely), 
Asaph and Moses. Asaph said, “The pig from the forest strips it (the vine = 
Israel) bear’ (Ps 80:14). Moses said, ‘And the pig; for it has a cloven hoof ...’ 
(Lev 11:7). Why is it (Rome) compared with a pig? To tell you that as the pig 
stretches out its hooves when it sets itself down and (thereby) says, ‘See that I 
am clean’ (for my hoof is split), so the kingdom of Edom proudly rises up and 
commits acts of violence and robs (and in the process acts) as if it set down a 
judgment seat (acts only according to justice).... A different explanation. “The 
camel’ (Lev 11:4): this is Babylon. ‘For it chews the cud’: for it praises God.” R. 
Berekhiah (ca. 340) and R. Helbo (ca. 300) said in the name of R. Samuel b. 
Nahman (ca. 260; so read instead of R. Ishmael b. Nahman), “Every single thing 
that David said was summarized by that blasphemer (Nebuchadnezzar) in one 
verse; as it says, ‘Accordingly, I, Nebuchadnezzar, praise, exalt, and extol the 
king of heaven ...’ (Dan 4:34).... ‘And the rock badger’ (Lev 11:5): this is 
Media; ‘for it chews the cud.’ It praises God, as it says, “Thus says Cyrus, the 


king of Persia, (“Yahweh has given all the kingdoms of the earth to me ...”)’ 
(Ezra 1:2). ‘And the hare’ (Lev 11:6): this is Greece; ‘for it chews the cud.’ It 
praises God. When Alexander of Macedonia caught sight of R. Simeon the 
Righteous, he said, ‘Blessed be the God of Simeon the Righteous!’ ‘The pig’ 
(Lev 11:7): this is Edom; ‘but it does not chew the cud,’ for it does not praise 
God; and it is not enough that it does not praise God, it even reviles and slanders 
and says, ‘Who is there for me in heaven?!’ (Ps 73:25). A different explanation. 
‘The camel’: this is Babylon; ‘for it chews the cud’ m'lh grh (‘brings up the 
cud’), for it exalted Daniel (see Dan 2:49). ‘And the rock badger’: this is Media; 
‘for it chews the cud’; for it exalted Mordecai (see Esth 2:21). ‘And the hare’: 
this is Greece; ‘for it chews the cud’: for it exalted the righteous. When 
Alexander had caught sight of Simeon the Righteous, he had set himself on his 
feet (had stood in front of him). The sectarians (perhaps Samaritans) said to him, 
“You stand up before a Jew?’ He answered them, ‘When I went out to battle, I 
saw his form (his image) and conquered.’ ‘And the pig’: this is Edom; ‘and it 
does not chew the cud,’ for it does not exalt the righteous. It is not enough that it 
does not exalt them, it even kills them. This is what is written, ‘I was angry with 
my people; I desecrated my possession’ (Isa 47:6). ‘My possession’: this is R. 
Aqiba (f ca. 135) and those he trained. A different explanation. ‘And the camel’: 
this is Babylon; ‘for it chews the cud’ m'lh grh, for it brought grrh a (different) 
kingdom (was superseded by a following kingdom). ‘And the hare’:! this is 
Greece; ‘for it chews the cud’: brought a (different) kingdom. ‘And the rock 
badger’: this is Media; ‘for it chews the cud’: for it brought a (different) 
kingdom. ‘And the pig’: this is Edom; ‘and it does not chew the cud’: for it will 
not bring (another) kingdom (Rome is the fourth and last empire). And why is it 
called ‘pig’ chazir? Because it will give back mehazzereth the crown to its Lord 
(= God). This is what is written, ‘Liberators will go up onto Mount Zion to judge 
the mountain of Esau, and the kingship will fall to Yahweh’ (Obad 21).” — See 
the parallel passages at § Matt 7:6, C, #2. Here reference may also be made to 
Tanh. shmyny 150A and TanhB shmyny § 14 (16A). ll Genesis Rabbah 65 (41C): 
R. Isaac (ca. 300) said, “... ‘And let the goat sa'ir bear all their sins awonotham’ 
(Lev 16:22). (The goat:) this is Esau, for it says, ‘See, my brother Esau is a hairy 
man ish sa'ir’ (Gen 27:11). ‘All their transgressions,’ that is, the transgressions of 
the smooth one awonoth tam (= Jacobs); as it says, ‘And Jacob was a smooth 
tam man’ (Gen 25:27).” || Pesiqta 55B: R. Berekhiah (ca. 340) said in the name 
of R. Isaac (ca. 300), “ ‘Let this month chodesh be for you the beginning rosh of 
the months; let it be the first for you’ (Exod 12:2). Renew chdshw your works, 
for the head rosh and the first will come one day. The head: this is 
Nebuchadnezzar; as it says, ‘You are the head of gold’ (Dan 2:38). The first: this 


is Esau (= the 4th empire); as it says, ‘The first one came out red’ (Gen 25:25). 
And who will take vengeance for you on the head and the first? God, who is the 
first; as it says, ‘I, Yahweh, am the first and with the last, I am the same’ (Isa 
41:4). And who will take vengeance for you on Media, on the ‘tenth’ of the 
month (Exod 12:3)?” For R. Abin (I, ca. 325; II, ca. 370) said, “(be'asr in Exod 
12:3 means:) ba asor ‘the number ten comes,’ the ten of Haman (i.e., the 10,000 
talents that Haman promised for the edict of murder in Esth 3:9) and his ten 
sons. Who will take vengeance for you on them? The two delegates, Mordecai 
and Esther: Mordecai outside and Esther inside (in the palace). Who will take 
vengeance for you on Greece? (Here presumably there is missing an indication 
that Greece is meant by the lamb mentioned twice in Exod 12:3.) The 
Hasmoneans who daily presented the two Tamid offerings. Who will take 
vengeance for you on Edom? The one who waits netirutha (a name for the 
Messiah; see § Matt 1:21 B, #2, n. m); as it says, ‘Let it be for you for 
safekeeping’ (Exod 12:6).” — A parallel passage is found in Pesiq. Rab. 15 
(79A). | Pesigta 40B: (“Tell the children of Israel to bring a red cow without 
flaw, with no flaw in its body, which has never had a yoke put on it” [Num 
19:2].) “A cow”: Egypt is meant; for it says, “Egypt is a magnificent little cow” 
(Jer 46:20). “Red” pertains to Babylon; for it says, “You are the head of (red) 
gold” (Dan 2:38). “Without flaw” pertains to Media. R. Hiyya b. Abba (ca. 280; 
so read instead of R. Judah b. Abba) said, “The kings of Media were flawless, 
and God had nothing against them other than that they served idols that had been 
handed down to them from their ancestors. (The relative clause aims to portray 
their idolatry in a milder light.) ‘With no flaw in its body’ pertains to Greece. 
When Alexander of Macedonia had caught sight of Simeon the Righteous, he 
had set himself on his feet (had stood up in front of him) and said, ‘Blessed be 
the God of Simeon the Righteous!’ His palace gentry said to him, ‘You set 
yourself on your feet in front of a Jew?’ He answered them, ‘When I went into 
combat, I saw a form that was like his, and conquered.’ ‘Which has never had a 
yoke put on it’: this refers to Edom (Rome) who did not accept God’s 
commandments. And it is not enough that it did not accept them; it reviles and 
even slanders and says, ‘Who is there for me in heaven?!’ (Ps 73:25). ‘And you 
shall hand it over to the priest Eleazar’ (Num 19:3). Why was it prepared by 
Eleazar and not by Aaron? Because the latter was complicit in making the 
(golden) calf. ‘And let it be led out in front of the camp’ (Num 19:3), because he 
(God) will one day dispel its (Edom’s = Rome’s) archangel from his mechisa 
(his heavenly dwelling). ‘And let it be slaughtered before him’ (Num 19:3); for it 
says, ‘Yahweh has an offering festival (sacrificial festival) in Bozrah (the 
Edomite capital)’ (Isa 34:6). ‘And the cow will be burnt before his eyes’ (Num 


19:5); (for it says,) ‘And it (the 4th animal = Rome) was given over to be burned 
with fire’ (Dan 7:11). ‘Its hide and its flesh and its blood’ (Num 19:5): it itself 
together with the leaders and eparchs and generals. This is what is written, ‘Your 
prosperity and your trade goods, your wares ... (will sink into the heart of the 
sea)’ (Ezek 27:27).” R. Samuel b. Isaac (ca. 300) said, “Also those who belong 
to my (Israel’s) community and come and bind themselves to your (Rome’s) 
community, they too ‘will sink into the heart of the sea on the day of your 
foundering’ (Ezek 27:27).” — A different explanation. “A cow” (Num 19:2): the 
Israelites are meant; for it is written, “Like a stubborn cow, Israel has become 
stubborn” (Hos 4:16). “Red”: this refers to Israel; “With a body redder than 
pearls (corals?)” (Lam 4:7). “Without flaw”: this refers to Israel; “My dove, my 
flawless (unscathed) one” (Song 6:9). “With no flaw in its body”: this refers to 
Israel; “And there is no flaw in you” (Song 4:7). “Which has never had a yoke 
put on it”: this refers to the generation of Jeremiah, which did not accept God’s 
yoke. “And you shall hand it over to the priest Eleazar”: this refers to Jeremiah 
“from the priests at Anathoth” (Jer 1:1). “And let it be led out in front of the 
camp”: “And he led the people to Babylon, into captivity” (Ezra 5:12). “And let 
it be slaughtered before him”: “And they slaughtered the sons of Zedekiah 
before his eyes” (2 Kgs 25:7). “And the cow shall be burned”: “He burned the 
house of Yahweh and the house of the king” (Jer 52:13). “Its hide and its flesh 
...”: “And all the houses of Jerusalem and the great house he burned with fire” 
(so 2 Kgs 25:9 is quoted). Why does he call it a “great house”? It was the school 
of R. Yohanan b. Zakkai (f ca. 80), where the greatness and the praise of God 
were taught. “And let him take it” (Num 19:6): this refers to Nebuchadnezzar. 
“The priest”: this refers to Jeremiah; for it says, “Take him and keep an eye on 
him” (Jer 39:12); “Cedar and hyssop and crimson”: Hananiah, Mishael, and 
Azariah are meant. “And cast in the midst of the burning cow”: “The flame of 
the fire killed them” (Dan 3:22). “And gather it” (Num 19:9): this is God, as it 
says, “He will raise a banner for the gentiles and gather the exiles of Israel” (Isa 
11:12). “A man”: this is God, as it says, “Yahweh is a man of war” (Exod 15:3). 
“A clean one”: this is God, as it says, “You whose eye is too pure to look at evil” 
(Hab 3:13). “The ashes of the cow”: these are the exiles of the Israelites. “And 
put them down outside the camp in a clean place”: this is Jerusalem, which is 
clean. “And let it serve the community of the children of Israel for safekeeping,” 
because in this world the Israelites are declared unclean and clean according to 
the word of the priest; but in the future world it will not be so; for it says, “I will 
sprinkle clean water over you so that you may be clean from all your 
uncleanness and I will cleanse you from all your idols” (Ezek 36:25). — Parallel 
passages are found in Pesiq. Rab. 14 (65A); TanhB chat § 27 and 28 (60A). | 


Tanhuma ky tts' 20A: “If there is aman among you who is not clean ...” (Deut 
23:11). The Israelites are meant who had defiled themselves with idolatry; as it 
says, “You will scatter them like unclean things. ‘Away with you!’ you will call 
to it” (Isa 30:22). “He shall thus go out to the camp” (Deut 23:11); for they will 
go into exile in Babylon. “In the evening, though” (Deut 23:12), in the evening 
(at the end) of empires God will declare it (Israel) clean; as it says, “When 
Yahweh has washed away the filth of the daughters of Zion” (Isa 4:4). “And 
when the sun goes down” (Deut 23:12): when the king, the Messiah, comes; as it 
says, “And his throne will be like the sun before me” (Ps 89:37). “He may come 
into the camp” (Deut 23:12): these are the Israelites when they come into the 
sanctuary. “And you shall have a place yad outside the camp” (Deut 23:13): this 
refers to the merit of Abraham (yd = handle to grab on to, to support). R. Phineas 
(ca. 360) said, “ ‘And you shall go out there’ (Deut 23:13): outside of Babylon. 
‘And you shall have a spade among your implements’ (Deut 23:14); 
Nebuchadnezzar will demand of them that they serve the idol, and they will say, 
“We will not venerate your God’ (Dan 3:18). (azenekha is interpreted = aznekha 
‘your ear’: you Shall have a peg to clog your ear against idolatrous 
impertinences.) ‘And cover your refuse’ (Deut 23:4): this refers to covering the 
idolatry that was in Jerusalem. ‘For Yahweh your God walks in the midst of your 
camp’ (Deut 23:15); Yahweh revealed himself immediately over them 
(Hananiah, Mishael, and Azariah) and saved them out of the fire. ‘So let your 
camp be holy’ (Deut 23:15); then God will sanctify them (Israel); as it says, 
‘They will be called “the holy people,” “the redeemed of Yahweh” ’ (Isa 62:12).” 
| Leviticus Rabbah 15 (116A): “If someone gets a swelling se'eth on the skin of 
his flesh” (Lev 13:2): this refers to Babylon because of the words “Then you will 
raise wnsh't this song of mockery against the king of Babylon and say, ‘How the 
slave driver has ceased, the madhavah come to an end’ ” (Isa 14:4). R. Abba b. 
Kahana (ca. 310) said, “ “The mdhbh has come to an end’: this is a government 
that says, ‘Do without and bring!’ mdwd whb'.” R. Samuel b. Nahman (ca. 260) 
said, “A government that makes a person’s face blush mdhbt when he comes to 
it.” The rabbis said because of the words: “Its head was of gold” (Dan 2:32) and 
“You are the head of gold dahava” (Dan 2:38; Babylon is called mdhbh in Isa 
14:4). “ ‘A rash’ sappachath (Lev 13:2): this refers to Media, which let the 
godless Haman arise, who crushed shshp (so read instead of shshk; shp is 
supposed to interpret spcht). He did it like a snake because of the words, ‘You 
will creep on your stomach (... you will crush his heel tshwpnw)’ (Gen 3:14f.). 
‘A light spot’ bahereth (Lev 13:2): this refers to Greece, which bulged mbhrt (so 
read instead of mkchdt) with its edicts over Israel and said to them, ‘Write on the 
ox’s horn that you have no share in the God of Israel’ (= renounce your God; see 


§ John 1:1 D, first S-B footnote). ‘A leprous disease’ (Lev 13:2): this refers to 
Edom (= Rome), which (by Esau) came from the power of the old man (= Isaac, 
who blessed him with the words, ‘But if you toil, you will break his [Jacob’s] 
yoke’ [Gen 27:40], and therefore it [Rome] is the most difficult of all the exiles, 
like a leprous disease, Kommentar Matthenoth Kehunna); because of the words: 
‘And if it becomes a leprous disease on the skin of his flesh (he should be 
brought to Aaron the priest)’ (Lev 13:2), because in this world the priest looks at 
leprous diseases. ‘But in the future world,’ says God, ‘I will declare you clean.’ 
This is what is written, ‘I will sprinkle clean water over you so that you may be 
clean’ (Ezek 36:25).” || Leviticus Rabbah 17 (117B): “When I cause a leprous 
disease to arise in a house of the land of your possession” (Lev 14:34): this 
refers to the sanctuary; as it says, “Behold, I will desecrate my sanctuary, the 
pride of your strength” (Ezek 24:21). “The one whose house it is shall come” 
(Lev 14:35): this is God; as it says, “Because of my house, which lies desolate” 
(Hag 1:9). “And notify the priest” (Lev 14:35): this is Jeremiah; as it says, 
“From the priests at Anathoth” (Jer 1:1). “Some sort of disease appears to be in 
my house” (Lev 14:35): this is the filth of idolatry. Some say, “This is the idol of 
Manasseh. This is what is written, ‘And behold, north of the altar gate there was 
an image of jealousy at the entrance bby'h’ (Ezek 8:5). What does bby'h mean?” 
R. Aha (ca. 320) said, “Woe! Woe! biyyaih viyyaih (thus Woe! twice as an 
interpretation of b in front of by'h in Ezek 8:5). The resident alien dispels the 
lord of the house!” R. Berekhiah (ca. 340) said, “It is written, ‘The bed is too 
short to stretch out’ (Isa 28:20). The bed cannot hold a wife and her husband and 
her lover at the same time: ‘the cover is too narrow to hide under’ (Isa 28:20). 
You have prepared a great affliction for the one about whom it is written, ‘He 
gathers the waters of the sea as into a pipe’ (Ps 33:7) (how can such a God dwell 
with an idol in one house!). ‘And the priest shall command that the house be 
cleared out’ (Lev 14:36). ‘And he (Shishak) took the treasures of the house of 
Yahweh ...’ (1 Kgs 14:26). ‘And the house shall be torn down’ (Lev 14:45). 
‘And he (Nebuchadnezzar) destroyed this house’ (Ezra 5:12). ‘And it shall be 
carried out to the camp’ (so the midr. cites Lev 14:45). ‘And he led the people 
away to Babylon’ (Ezra 5:12). Perhaps forever? Scripture teaches, ‘And other 
stones shall be taken’ (Lev 14:42); for it says, “Therefore Yahweh the Lord has 
said, “Behold, I have established a stone on Zion, a stone of testing, a precious 
comerstone with a firmly established substructure: whoever trusts will not have 
to give way” ’ (Isa 28:16).” | See TanhB trwmh § 6 (46A) at § John 1:1 A, D. — 
Further examples are found in Tanh. tsw 139B; tzry' 157A; TanhB tzry' § 16 
(21B); Tanh. trwmh 100B; Exod. Rab. 35 (95B); Num. Rab. 7 (148B). 


Among the citations in A-C, there is no passage that distinguishes 
between the literal meaning and the deeper significance of a law. 
In every case of allegorizing, the literal sense always retains its full 
validity, and even when a law is given a different meaning or 
another reference by allegorical reinterpretation (cf. the examples 
under B), the literal sense is not thereby abolished. At the most, a 
different letter of the law takes the place of the original letter of 
the law. This is the difference between the allegory of the 
Alexandrians and that of the Palestinian scholars. The 
Alexandrians see in the wording of the laws more or less an 
external form, a shadowy symbol; only the allegorical 
interpretation is what gives spirit and life to the letter by freeing 
the deeper significance, the actual spiritual substance from the 
shell of the literal sense. Whoever clings only to the letter of the 
law expends his strength on the external and therefore ephemeral. 
By contrast, whoever clings to the deeper sense of the 
commandments which makes the underlying idea the guide of life, 
he alone does justice to the actual intentions of the lawgiver. — 
The nomism of rabbinic Judaism was entirely different. How do 
we know, asks R. Eleazar b. Azariah (ca. 100) in SLev 20:26 
(374A), that a person should not say, “I do not like to eat pork, I 
do not like to lie with women whom it is forbidden to marry,” (but 
rather that he should say,) “I do like it, but what should I do, since 
my Father, who is in heaven, has made this decision over me?” 
Scripture teaches, “I have set you apart from the nations so that 
you might belong to me” (Lev 20:26). So he will be found as 
someone who sets himself apart from sin, and as one who accepts 
the yoke of God’s lordship (the kingdom of heaven). In SLev 18:4 
(338A) we read, “My statutes” (Lev 18:4). Here, what is meant are 
the stipulations (in the Torah) to which the evil inclination and the 
‘akum (gentiles, non-Israelites) take exception, such as those 
concerning consuming pork, clothing made of mixed material, the 


removal of the shoe by the sister-in-law (in the case when levirate 
marriage is refused), the cleansing of lepers, the red cow, the goat 
sent into the wilderness, to which the evil inclination and the 
‘akum take exception. Here it says, “I, Yahweh, have established 
them. You are not entitled to take exception to them.”!” Finally, 
Rab (t 247) says in Tanh. shmyny 149B: “All the ways of God are 
irreproachable (cf. Ps 18:31). What does God care (why does God 
inquire) if an animal is ritually slaughtered and eaten or if it is 
killed by stabbing (a nonritual manner) and eaten? Do you do him 
any good or harm him at all? Or what does God care if something 
clean or pleasing is eaten? Solomon said, ‘If you are wise, you are 
wise for your own sake; but if you are a mocker, you alone have to 
bear it’ (Prov 9:12). See, the commandments were given only to 
purify humanity!” by means of them; as it says, ‘Every word of 
Yahweh is purification’ (so Ps 18:31 according to the midr.).”!°8 — 
These passages correctly render the fundamental standpoint of 
nomistic Judaism: God has given his law as it is, and as it is, it 
should be kept. A person is not entitled to take exception of any 
sort to it; it should be enough for him to know that it is God’s will. 
Whoever acts accordingly acknowledges God’s lordship and will 
be purified by the law and will receive his recompense. According 
to this view, allegorical interpretation of the law that looks for the 
idea, for the deeper sense of the individual commandments has no 
justification whatsoever. It could not give the law new content or 
new life; at the most, it could dissipate and dissolve the law as it 
was written. It was therefore only logical when this kind of 
interpretation of the law was not cultivated in the schools of the 
motherland. In the whole of ancient rabbinic literature we know 
of only two passages where one may rightly see paltry vestiges of 
this kind of interpretation. However, both passages raised a 
plaque on which they warn about this method of interpretation.a 


a. Mishnah Megillah 4.9 (= m. Ber. 5.3): If (while presenting during a religious 
service) someone says “Your mercy extends to a bird’s nest” ..., he shall be told 
to be silent. — It was supposed that in such a person, there was an allegorist, for 
whom the idea of the supreme divine mercifulness was the most important thing 
in the law in Deut 22:6f. — See b. Meg. 25A: Why (is he told to be silent)? Two 
Amorites in the west (Palestine) had different opinions about this. R. Yose b. 
Abin (ca. 350) and R. Yose b. Zebida (ca. 350). One (namely the latter) said, 
“Because he brings envy (jealousy) into creation (as if God had mercy on birds 
but not the rest of creation).” And the other said, “Because he makes the 
properties of God into pure mercy, while those (commandments) are only 
(divine) stipulations (which as such should be followed).” Someone came into 
the presence of Rabbah (t 331) before the ark (as the prayer leader). He said, 
“You care about the bird’s nest, care about and have mercy on us! You care for it 
(the bird) and its young, care about and have mercy on us!” Rabbah said to him, 
“How this one of the rabbis knows how to put his Lord (= God) in a gracious 
mood” (of course this is to be understood ironically)! Abbayye (tł 338/39) said to 
him, “But we have learned: ‘He shall be commanded to be silent’!” What 
Rabbah intended (with his words) was to sharpen Abbayye’s repartee. — The 
same is found in b. Ber. 33B. — In the Jerusalem Talmud, the Mishnah above is 
commented on in y. Meg. 4.75C.7 as follows: R. Phineas (ca. 360) said in the 
name of R. Simon (ca. 280), “(Whoever says ‘Your mercy extends to a bird’s 
nest’) is like someone who causes a quarrel (dispute) about the properties of 
God: your mercy extends to a bird’s nest, but your mercy does not extend to that 
man (= to me?).” R. Yose (ca. 350) said in the name of R. Simon (ca. 280), “He 
is like one who sets a specified measure (a boundary) to the properties of God: 
your mercy extends up to a bird’s nest (and no further).” A teacher of the 
Mishnah said, “(The 'l should mean) ‘up until’ 'd.” Another teacher of the 
Mishnah said, “ ‘to’ 'l.”” Whoever taught “to” is a support for R. Phineas (see 
above); whoever taught “up until” is a support for R. Yose. R. Yose b. Bun (ca. 
350) said, “Those who make God's properties into pure mercy do not act well 
(rightly).” — The same is found in y. Ber. 5.9C.15. ll The second passage that 
belongs here is Tg. Yer. I Lev. 22:28: “My people, children of Israel, as our 
father in heaven is merciful, so you should be merciful on earth: a steer or a 
sheep, you should not slaughter it with its young on the same day.” — R. Yose b. 
Bun (ca. 350) comments on this paraphrase in y. Ber. 5.9C.20: “Those who 
translate (Lev 22:28 as) ‘My people, children of Israel, as I am merciful in 
heaven, so you should be merciful on earth: a steer or a sheep, you should not 
slaughter it with its young on the same day,’ do not do so rightly. They make the 
properties of God (the parallel in y. Meg. 4.75C.11 should perhaps be preferred 


as correct: the commandments of God) into pure mercy.” — R. Yose b. Bun 
thinks the commandments of the Torah are divine regulations that should simply 
be followed as such. Therefore, interpreters were wrong to search for the motives 
and deeper significance of a law, especially when their main purpose was to find 
only divine mercy everywhere and divine punitiveness nowhere. — See the 
parallel from y. Meg. 4.75C.11 at § Luke 6:36. 


The baraita in b. Sanh. 99A may be a third passage that belongs here, if its text 
were more certain than it is. The passage reads: R. Eleazar of Modiim (f ca. 135) 
said, “... And whoever propounds interpretations in the Torah that do not 
correspond to the halakah ... has no share in the future world.” — It seems 
reasonable to suppose that the interpretations of the Torah that were contrary to 
the halakah at the time of Modiim were the explanations to which the law was 
subject among Christians or Alexandrians. In this case, the words might have 
contained an official condemnation of allegorical interpretation of the law. 
However, in the older sources that the baraita above stems from, either the 
following whole sentence is missing, “whoever propounds interpretations of the 
Torah that do not correspond to the halakah” (so SNum 15:31 § 112 folio 33A), 
or the following words are missing, “that do not correspond to the halakah” (so 
‘Abot R. Nat. 26 folio 7C, while they are attested only weakly in m. ’Abot 3.11 
and y. Pesah. 6.33B.48). When the words shl' khlkh are missing, it should be 
translated: “And whoever uncovers his face against the Torah (i.e., masters the 
Torah in an impertinent, disrespectful way) has no share in the future world.” 
Here the baraita originally would have had very little to do specifically with 
allegorical interpretation of the law. Only a later time that wanted to give a 
concrete reference to the expression “to uncover the face against the Torah” used 
the addition shl' khlkh to bestow on the whole statement the meaning that it now 
has in b. Sanh. 99A, namely that, under the threat of the loss of eternal 
blessedness, it is forbidden to propound interpretations of the law that do not 
correspond to the halakah. Here the later time certainly was no longer thinking 
of allegorical interpretation of the law—as perhaps would have to be assumed by 
R. Eleazar of Modiim and his contemporaries—but rather in the most general 
terms of any interpretation of Scripture that inevitably led to results that were not 
in accord with the received halakah. — On the whole saying of R. Eleazar of 
Modiim see § Acts 21:21. 


9:11: The spiritual ..., the fleshly. 


The rabbis have no expressions to replace pneumatikos and 
sarkikos; see § 1 Cor 2:14f. and § 3:1, 3. In content, the following 
contrasts could be drawn on for comparison. 


In 1 Enoch 108:8ff., the righteous are portrayed as people “who loved God ... 
and did not love any item in the world ...; who did not long for earthly food ..., 
but whose spirits were found pure ..., who loved heaven more than their earthly 
life.” || See t. Pe’ah 4.18 (24) at § Matt 6:19f., #1, second paragraph. I In b. Sabb. 
33B, R. Simeon (ca. 150) says of people he sees doing field work: “They leave 
the life of eternity chyy 'wlm and occupy themselves with the life of the 
(fleeting) hour chyy sh'h.” | Babylonian Talmud Ketubbot 105B: Abbayye (t 
338/39) said, “If the people of a certain place love a budding scholar, this does 
not happen because he is particularly excellent, but rather because he reprimands 
them in heavenly things millei dishmayya but not censoriously.” — The 
“heavenly things” are juxtaposed in b. Ber. 7B with millei dideih, the individual, 
personal concerns of a person. | In b. Pesah. 113A Rab (f 247) says to his son 
Aibo, “Come, I will teach you worldly things millei de'alma: When the dust 
(from a purchase) is still on your feet, sell!” (Meaning: quick turnover of goods 
is most profitable.) ll See b. B. Mes. 59A at § Col 3:19. — See also § John 3:12. 


9:12: But I have made no use of this authority. 


1. exousia = reshuth = “permission, authority”; then also = 
“optional” in contrast to mitswah “commanded” or qekha' 
“stipulated.” 


2. Parallel passages. 


Babylonian Talmud Berakot 10B: Abbayye (t 338/39), or, it has also been said, 
R. Isaac (ca. 300), said, “Whoever wants to make use hrwtsh lhnwt (of someone 
else’s goods) may make use of them like Elisha. (There is no supporting passage, 
though one may think of 2 Kgs 4:8ff.) And whoever does not want to make use 
of them does not have to make use of them, like Samuel of Ramah; as it says, 
‘He returned to Ramah, for his home was there’ (1 Sam 7:17).” R. Yohanan (f 
279) said, “Wherever he went, he had his household with him (so as not to live 
at the expense of others)....” R. Yose b. Hanina (ca. 270) said in the name of R. 
Eliezer b. Jacob (II, ca. 150), “Whoever accepts (hosts) as a guest a student of 
the scholars in his house and grants him use of his possessions, Scripture reckons 
it to him as if he presented the daily offering (the Tamid offering).” || Numbers 
Rabbah 18 (183D): “I have not taken (even) a donkey from them” (Num 16:15). 
What I could have taken according to common custom, (Moses said,) I have not 
taken from them. According to the custom of the world a person who deals with 
what is sacred receives his recompense from what is sacred, and when I went 
down from Midian to Egypt, I could have taken a donkey from them according 
to common custom, since I went down in their interest, but I did not take it from 
them. And likewise, Samuel the righteous said, “ ‘Look, here I am, testify 
against me before Yahweh and before his anointed one: whose ox have I taken or 
whose donkey have I taken?’ (1 Sam 12:3). The ox, which I presented for them 
as an offering, to ask for mercy for them, and likewise to anoint a king for them, 
whose was it? (Was it not one that belonged to me?) For it says, ‘Take a calf with 
you’ (1 Sam 16:2). And likewise, it says, “The people have a sacrificial offering 
today on the Bama (high place)’ (1 Sam 9:12). I have not taken from what 
belongs to them. And when I again managed their legal matters and concerns, I 
went around through all the cities of Israel; as it says, ‘He went about year after 
year and successively visited Bethel ... and administered justice in all these 
places’ (1 Sam 7:16). According to the custom of the world the parties go toa 
judge, but I went around from city to city and from place to place and the 
donkey (used in the process) belonged to me.” — The same is found in TanhB 
qrh § 19 (46A). 


9:13: Do you not know that those who work with what 
is holy eat from what comes from the sanctuary? 


The same principle in Num. Rab. 18 (183D; see above at § 9:12, 
#2): According to the custom of the world a person who deals with 
what is sacred (works with what is hallowed) receives his 
recompense from what is sacred vnwhg shv'wlm dm shhw wshh 
vaheqdesh nwtl shkhrw mn haheqdesh. — Verbatim the same in 
TanhB qrch § 19 (46A). 


9:14: So too the Lord ordained that the preacher of 
the gospel make his living from the gospel. 


See § Matt 10:10 E and § 1 Cor 9:7, 9, 12, 14. ll Babylonian Talmud Sabbat 
114A: R. Yohanan (f 279) said, “For what sort of student of the scholars are the 
inhabitants of a city obliged to do the work he otherwise would do (from which 
he has sustenance)? The one who leaves his affairs and occupies himself with the 
affairs of God.” | Babylonian Talmud Yoma 72B: R. Yohanan (f 279) juxtaposed 
the following: “ ‘Make a wooden ark for yourself’ (Deut 10:1), and ‘They shall 
make the ark from acacia wood’ (Exod 25:10). From the fact (that the 
assignment given to Moses was ultimately to be carried out by the whole people) 
it follows that the inhabitants of a city are obligated to do for a student of the 
scholar the work (from which he lives).” || On the nonremuneration of instruction 
see § Matt 10:8 B. 


9:16: For if I preach the gospel, (this) is nothing to 
boast about for me; for necessity is imposed on me. 


Mishnah ’Abot 2.8: Rabban Yohanan b. Zakkai (f ca. 80) ... said, “If you have 
done asitha much Torah, do not be proud of it; for you were created for this.” 


9:17 A: Voluntarily ..., involuntarily. 


hekon ... akon, perhaps = beratson “with consent, voluntarily” 
and bi'ones “out of compulsion, compulsorily,”a or = midda'ti 
“with my consent” and al karchi, be'al kharchi “against my 
will.”b 


a. Babylonian Talmud Ketubbot 9A: When it is uncertain whether a woman (has 
lost her virginity) by compulsion b'wns or by consent brtswn.... 


b. In b. Git. 21A it is said of divorce that it can happen both with her (the wife’s) 
consent and against her will byn md'th wbyn b'l kwrchh, while it says of an 
endowment that it is valid with her consent md'th, but invalid if against her will 
b'l kwrchh. 


9:17 B: For if I do this voluntarily, I have a 
recompense. 


See b. B. Qam. 38A at § Rom 2:10; see b. Qidd. 31A at § Rom 5:9f., #2, C; see 
y. Pe’'ah 1.15C.14 § Rom 1:30 B. — On the teaching about recompense, see the 


excursus “The Parable of the Workers in the Vineyard.” 


9:18: That I make the gospel gratuitous. 


On the nonremuneration of instruction, see § Matt 10:8 B. 


9:24: In a race. 


stadion = istadin, itstadin, istadya, itstadyah. 


Mishnah ‘Abodah Zarah 1.7: One may not build with them (the non-Israelites) 
any hall of judgment, any place of execution, any stadium istadya, nor any 
judgment seat (because in these places perhaps an Israelite could be condemned 
or killed). | Mishnah Baba Qamma 4.4 toward the end: An ox from the stadium 
itstadin is not guilty of death (when it kills a person in the bullfights); for it says, 
“Tf a steer strikes” (Exod 21:28) (namely on its own), and not if it is provoked to 
strike. | Tosefta “Abodah Zarah 2.6f. (462): If someone goes to the races (read 
'ytstdynyn instead of 'ytstrtywnyn) and to the siege ramparts and (there) sees 
sorcerers, snake charmers, buffoons, jesters, equestrian show performers, secular 
celebrations, and festivals for images (at the close of the Saturnalia), this is 
considered the seat of mockers; as it says, “And does not sit in the seat of 
mockers, but rather has his delight in Yahweh’s Torah” (Ps 1:1f.). Here you learn 
that this leads a man to abandon the study of the Torah.... Whoever sits at the 
racetrack (read 'ystdyn instead of 'ystrtyn) is like one who sheds blood. R. 
Nathan (ca. 160) permitted it for two reasons: because one can cry out and save 
life, and because one can give testimony for a woman (in case her husband is 
killed in the animal fights) so she can marry again. Parallel passages are found in 
y. Abod. Zar. 1.40A.27; b. ‘Abod. Zar. 18B. 


9:25 A: The one who fights exercises abstinence in all 
things. 


1. ho agdnizomenos. — Of the number of “fighters” the rabbinic 
writings mention specifically gladiatorsa (ludar, luda'ah, ludi = 
ludarius) and wrestlersb (athleiteis = athlétés). 


a. Exodus Rabbah 30 (91B): “Maintain justice and practice righteousness, for 
my salvation is near to come” (Isa 56:1). Like a person who came to a city and 
heard that an act of clemency was to be given (on which occasion animal fights 
also usually took place). He went and asked a gladiator lwdr (who was 
participating in the animal fights) and said, “When will the act of clemency be 
arranged?” He answered him, “It is far away.” He went and asked the one who 
was arranging the act of clemency. He said, “It is near.” Then he said, “But I 
asked the gladiator and he said to me, ‘It is far away!’ ” He answered him, 
“How did you get the idea to ask the gladiator about this? Does he wish me to 
arrange the act of clemency? Does he not know that he has to go down (into the 
arena) and (perhaps) be killed?” So the Israelites asked Balaam, “When will 
salvation come?” He answered them, “I see him (the star), but not now; I catch 
sight of him, but not near!” (Num 24:17). God said to them, “Is this your 
opinion too? Do you not know that Balaam will ultimately go down into gehenna 
and that he (therefore) does not want my salvation to come? Rather, be like your 
father, who said, ‘I (Jacob) hope for your salvation, Yahweh’ (Gen 49:18). Hope 
in salvation, for it is near. Therefore, it says, ‘My salvation is near to come’ (Isa 
56:1).” | Babylonian Talmud Gittin 47A: Resh Laqish (= R. Simeon b. Laqish, 
ca. 250) was sold (in recent years) to the gladiators lwd’y (i.e., the leaders of the 
gladiatorial fights). He took a sack with him and a round stone (that lay in the 
sack). He said, “On the last day it is traditional to do for him (the gladiator) 
everything that he wants from them (since almost certain death awaits him, every 
wish should be fulfilled for him), so that he may pardon them for his blood.” On 
the last day they said to him, “What is it that you wish?” He answered them, “I 


wish to seize you and put you down and inflict on each of you one whole and one 
half blow with the sack.” He seized them and put them down; when he had 
inflicted on each of them a blow with the sack, the soul (of the person in 
question) departed. If he gnashed with his teeth, he said to him, “You want to 
play a joke on me? You still have a half blow with the sack from me waiting!” 
When he had killed them all, he went from there. — For further examples see b. 
Git. 46B.36; y. Ter. 8.45D.8. 


b. Genesis Rabbah 22 (15B): R. Simeon b. Yohai (ca. 150) said, “The word (‘The 
voice of your brother’s blood cries out to me from the earth’ [Gen 4:10]) is 
difficult to say and impossible for the mouth to explain. Like two wrestlers 
'tlytyn, who stood there and wrestled with each other before the king. If the king 
had desired, he could have separated them; but the king did not want to separate 
them. Then one overpowered the other and killed him, and he cried out and said 
(dying), ‘Who will demand justice for me before the king?’ Likewise: ‘The voice 
of your brother’s blood cries out to me from the earth.’ ” | Genesis Rabbah 77 
(49D): Like a wrestler 'tlytys, who stood there and wrestled with the king’s son. 
When he raised his eyes and saw the king standing there with him, he bowed 
down before him (so too the angel who wrestled with Jacob when he saw the 
Shekinah standing there with him). — In the parallel passage Midr. Song. 3:6 
(105B) R. Levi (ca. 300) is the author and instead of the “athlete” we read of a 
“robber chief.” || Tanhuma wygsh 51A: R. Simeon b. Lagqish (ca. 250) said, “Like 
two wrestlers 'tlytyn, who had seized each other. When one of them realized that 
he would be overcome, he said (to himself): Now he will overpower me and then 
I will be ashamed before everyone here! What did he do? He kissed the other ’s 
hand and mollified the wrath of the stronger wrestler. (So Joseph revealed 
himself when the anger of his brother Judah flared up.)” || See Exod. Rab. 21 
(84B) at § 1 Cor 9:25 B, #1. 


2. panta enkrateuetai = metsa'ar atsmo mikkol davar; see b. 
Ta‘an. 11A in n. c. — If one disregards fasting,a the broad 
territory of ascesis was relatively untouched by the halakah; a 
certain personal freedom reigned in accordance with the old 
principle: “Whoever wants to make himself into an individual in 


everything that belongs to asceticism tsa'ar (i.e., into someone 
particularly eminent who takes on, e.g., fasting ahead of the 
multitude) may do so, and if a student of the scholars does it, a 
blessing will come to him (for it)” (y. Ber. 2.5C.67). Therefore it 
comes as no surprise if judgments about asceticism diverged quite 
widely. While on the one hand there was never a lack of men who 
sought salvation in ascesisb and made the case for asceticism,c on 
the other hand there were others who were more or less harshly 
opposed to it.d Yet even when one was well-disposed toward 
asceticism, one did not neglect warning about overdoing it: one 
should not expect of the multitude more than they could bear.e 
Above all self-mortification was not allowed to lead to shaming 
others.f 


a. On fasting see the excursus “Fasting” and § Luke 18:12 A, #2. 


b. Celebrated ascetics of the older period included, for example, R. Zadok (ca. 
50; see b. Git. 56A at § Luke 18:12, A, #2); Nahum of Gimzo (ca. 90; see b. 
Ta‘an. 21A.26 at § Matt 18:8f.); Hanina b. Dosa (ca. 70; see b. Ta‘an. 24B at § 
Luke 15:16, n. d); R. Phineas b. Yair (ca. 200; see m. Sotah 9.15 at § Matt 5:3, 
#3). R. Aqiba (f ca. 135) should also be named here; see b. Sanh. 65B at § Luke 
2:25 C, #3, n. q and Abot R. Nat. 26 (7C): R. Aqiba said, “A (protective) fence 
for honor (respect) is not laughing (the ‘not’ is not in the text, but it should be 
supplied according to the 2nd recension of ‘Abot Nathan 33); a fence for wisdom 
is silence; a fence for vows is abstinence perishuth (setting apart); a fence for 
purity is holiness; a fence for humility is timidity to sin.” — More briefly, m. 
‘Abot 3.13: (R. Agiba) said, “The tradition (the traditional interpretation of the 
law, see § Matt 15:2 A, #2) is a fence for the Torah; vows are a fence for 
abstinence pryshwt; a fence for wisdom is silence.” 


c. Babylonian Talmud Ta ‘anit 11A: R. Eleazar (ca. 270) said, “(Whoever 


abstains in all things hmts'r 'tsmw mkl dkr) is called a holy one; for it says, ‘He 
(the Nazirite) shall be holy by letting the hair on his head grow long’ (Num 6:5). 
If he who abstains tsy'r 'tsmw from just this one thing is called ‘holy,’ how much 
more does this go for the one who abstains in everything!” 


d. Babylonian Talmud Ta ‘anit 11A: Samuel (t 254) said, “Whoever sits fasting is 
called a sinner. He thought like this teacher of the Mishnah. For in a baraita it 
has been taught that R. Eleazar Haqqappar (ca. 180), the son of Rabbi, said, 
‘What does Scripture mean to teach by “And he shall make atonement for him 
(the Nazirite) for the way he has sinned against the soul” (so Num 6:11 
according to the midr.). How is this meant? Against what soul did he sin? (It 
says this) only because he abstained from wine shtsy'r 'tsmw mn hyyn. Is the 
inference from the lesser to the greater not justified? If he who abstained from 
wine is called a sinner, how much more does this go for the one who abstains in 
all things!’ ” — Parallels are found in b. Naz. 22A; b. B. Qam. 91B. || Jerusalem 
Talmud Qiddusin 4.66B.57: R. Hezekiah (ca. 350) and R. Kohen (ca. 330?) said 
in the name of Rab (f 247), “A person will one day have to give an account for 
everything his eye saw which he did not enjoy.” | Babylonian Talmud ‘Erubin 
54A: Samuel (t 254) said to Rab Judah (f 299), “Astute man,!% hurry up and 
eat; hurry up and drink; for the world which we will leave is like a marriage 
feast (that quickly passes away along with its fullness).” Rab (f 247) said to Rab 
Hamnuna (ca. 290), “My son, if you have it, enjoy it, for in Sheol there is no 
good living and there is no delaying death. And if you should say, ‘I want to 
leave my children a certain amount,’ who will deliver you a message in Sheol 
(that it has in fact come into their possession)? The children of men are like the 
vegetation of the field: these thrive and those wither.” — See Sir 14:11 
(Hebrew): “My son, if you have it, enjoy it....” 14:12: “Remember that there is 
no good living in Sheol, and death does not tarry; and what has been determined 
with Sheol is not made known to you....” 14:14: “Do not deny yourself the good 
of the day....” 14:18: “Like the green of the leaf on a verdant tree: one withers 
and the other sprouts, so the generations of flesh and blood: one dies away and 
another develops. ” 


e. So R. Ishmael (t ca. 135) and Rabban Simeon b. Gamaliel (ca. 140); see b. B. 
Bat. 60B and t. Sotah 15.10 (322) at § John 8:33 A; see further the explanation 


of R. Joshua (ca. 90) in t. Sotah 15.11—15 at § Rom 14:2. 


af. Jerusalem Talmud Berakot 2.5D.10: It has been taught: “Whoever wants to 
make himself into an individual in everything that belongs to asceticism (see 
above #2 at the beginning) may do so.” ... R. Zeira (who himself was a great 
faster, ca. 300) said, “Only, he should not despise others (by proudly looking 
down on those who lag behind him in self-mortification as inferiors).” 


9:25 B: They, to receive a perishable crown, but we an 
imperishable one. 


1. phtharton stephanon. — See Josephus, Against Apion 2.30 at § Rom 2:15 B, 
#2. || Exodus Rabbah 21 (84B): (“I will harden the heart of the Egyptians ..., so 
that I may be glorified by means of pharaoh,” so Exod 14:17 according to the 
midr.) R. Simeon b. Lagish (ca. 250) said, “Like two wrestlers 'tlytys, of which 
one was weak and the other was strong. The strong one overpowered the weak 
one and received a crown natal atarah for his head. Who caused the strong one to 
receive the crown? Not the weak one? Likewise, who caused God to receive 
glory and honor? Not the pharaoh?... Therefore, it says, ‘So I may be glorified 
by means of pharaoh bpr'h’ (Exod 14:17).” 


2. hémeis aphtharton. — See 2 Bar. 15:7f. at § Rom 8:18, #2, n. a. ll See b. Ber. 
17A at § Matt 5:8 B, #2, n. b. | Tanhuma pqwdy 127B: An angel takes the 
embryo and brings it from the mother’s womb to the garden of Eden (the 
heavenly place of the blessed) and shows to it the righteous, as they sit in glory 
and their crowns are on their heads. | In b. Sabb. 104A it says the following 
concerning the sequence of the letters z, ch, t, y, k, and | in the alphabet: If you 
do this (namely show beneficence to the poor) God will nourish zn you and be 
gracious chn to you and do good mtyb to you and give you an inheritance 
yrwshh and make a crown for you in the future world kether l'wlm hv. 


9:27 A: I subdue my body and make it a servant. 


See m. ‘Abot 4.1: Ben Zoma (ca. 110) said, “... Who is a hero? Whoever defeats 
hakkovesh his (evil) inclination, as it says, ‘Better is a patient man than a hero, 
and whoever controls his anger than one who conquers a city’ (Prov 16:32).” 


9:27 B: Lest I preach to others and myself be 
disqualified. 


See t. Yebam. 8.4 (250) at § Matt 19:12 C. 


10:1 A: Our ancestors were all under the cloud. 


Mekilta Exodus 13:21 (30A): “Yahweh went before them in a pillar of cloud by 
day to lead them, and at night in a pillar of fire to give them light” (Exod 13:21). 
One finds that there were seven clouds: “Yahweh went before them in a pillar of 
cloud by day” (Exod 13:21; 1st cloud); “so that your cloud stands over them and 
you go before them in a pillar of cloud” (Num 14:14; 2nd and 3rd cloud); “and 
when the cloud tarried a long time” (Num 9:19; 4th cloud); “when the cloud 
arose ...; but when the cloud did not arise ...; for the cloud of Yahweh was over 
the dwelling by day” (Exod 40:36-38; 5th—7th cloud). Seven clouds: four on 
their (Israel’s) four sides, one above, one below, and one that went before them, 
lifting up every lowly thing and bringing low every high thing; as it says, “Every 
valley must be raised up and every mountain and hill be brought low, and the 
uneven become level and the mountainous ridges a plain” (Isa 40:4). And it (the 
cloud going before them) slay the snakes and scorpions ahead of them, swept 
and blew before them. R. Judah (ca. 150) said, “There were thirteen clouds: two 
on each side, two above, two below, and one that went before them.” R. Josiah 
(ca. 140) said, “There were four: one before them, one behind them, one above, 
and one below.” Rabbi (Judah I, t 217?) said, “There were two.” — Parallels are 
found in SNum 10:34 § 83 (22A); with variations, Num. Rab. 1 (135B); Tanh. 
bshlch 78B; bmdbr 185B; TanhB bmdbr § 2 (1B). | Targum YeruSalmi I Exodus 
13:20ff.: “They left from Sukkoth, the place where they were covered with the 
clouds of glory 'nny yqr', and camped in Etham beside the desert. And the glory 
of the Shekinah of Yahweh went before them by day in a pillar of cloud to lead 
them on the way, and at night again the pillar of cloud was behind them to be 
dark for those who set after them (pursued them), and a pillar of fire was there to 
give light before them, so that they could move by day and by night. And the 
pillar of cloud by day and the pillar of fire at night did not cease to go along 
before the people.” 


10:1 B: All went through the sea. 


Mishnah ’Abot 5.4: Ten miracles happened for our ancestors in Egypt (namely 
the exemption from the ten plagues) and ten at the sea. — See on this the next 
citation. || Mekilta Exodus 14:16 (36A): “And you, lift up your staff” (Exod 
14:16). Ten miracles happened for Israel at the sea. The sea was split, and it 
became like a vault (tunnel); as it says, “You pierced with his staff the head of 
his princes who approached fast to scatter me” (Hab 3:14). (How this passage 
was understood is not evident.) It was divided into 12 parts (according to the 
number of the 12 tribes; see further below Tg. Yer. I Exod. 14:21f.); as it says, 
“Stretch out your hand over the sea and split it” (Exod 14:16). (The passage 
offers no proof for the number twelve.) The sea became dry ground; as it says, 
“The children of Israel will go on dry ground” (Exod 14:16). It became clay; as 
it says, “You tread the sea, your steeds the clay of mighty waters” (so Hab 3:15 
according to the midr.). It became crumbled; as it says, “You have crumbled the 
sea by your power” (Ps 74:13, so the midr). It became sheer boulders; as it says, 
“You smash the heads of the dragons on the water (so it must have been as hard 
as stone)” (Ps 74:13). It became sheer pieces (we should probably imagine an ice 
formation); as it says, “Who carved up into pieces the Sea of Reeds” (Ps 
136:13). It became sheer heaps; as it says, “By the breath of your nose the waters 
became heaps” (so Exod 15:8 according to the midr.). They (the waters) became 
like a heap; as it says, “The flowing water stood like a heap” (Exod 15:8). He 
made freshwater issue forth for them from salty water; as it says, “He made 
flowing water issue forth from the stone (the frozen saltwater) and water flow 
down like streams (of freshwater)” (Ps 78:16). He made the sea congeal in two 
parts and it became like (translucent) clumps of ice; as it says, “The floodwaters 
congealed in the heart of the sea” (Exod 15:8). — The same is found in Tanh. 
bshlch 79B; in a different form in Abot R. Nat. 33 (8D). | Exodus Rabbah 21 
(84B): R. Nehorai (ca. 150) said in a presentation, “The Israelite woman went 
through the sea, and her child was holding onto her hand. If it cried, she 
stretched out her hand and took an apple or a pomegranate from the midst of the 
sea and gave it to him; for it says, ‘He led them in the floodwaters as in the 
wilderness’ (Ps 106:9). Just as they did not go without anything in the 
wilderness, so too they did not go without anything in the floodwaters.” || ‘Abot 
de Rabbi Nathan 33 (8D): “The flowing water stood like a pipe” (the midr. reads 
ned in Exod 15:8 as nod).... And the pipes let oil and honey flow into the 
mouths of the children and they sucked from them; as it says, “He suckled them 
with honey from the rock (the blocks of ice from the frozen sea)” (Deut 32:13). | 
Targum YeruSalmi I Exodus 14:21f.: “The water was split into 12 divisions 
(sections) according to the 12 tribes of Jacob. And the children of Israel walked 
in the sea as on dry ground, and the water became firm (congealed) like walls in 


a stretch of 300 miles to their right and to their left.” | See Mek.Exod. 14:22 
(37B) at § Rom 11:1 B. 


10:2: All were baptized into Moses. 


On baptizein eis see § Matt 28:19. 


10:3, 4 A: Spiritual food ..., spiritual drink. 


See pneumatikos at § 1 Cor 2:14f. and § Rom 7:14 A. 


10:4 B: They drank from a spiritual rock that 
followed them. 


Mishnah ’Abot 5.6: Ten things were created on the eve of the Sabbath (of the 
week of creation) at twilight: the opening of the earth (Num 16:32), the opening 
of the well (which accompanied Israel on their migration in the wilderness), the 
mouth of the jenny (Num 22:28), the rainbow (Gen 9:13), manna (Exod 16:15), 
the staff (of Moses, Exod 4:17), the shamir, script (the form of letters), 
spelling (the connection of letters into words, or = writing tools), and the tablets 
of the law. Some say, “Also the demons and the grave of Moses and the ram of 
our father Abraham (Gen 22:13).” Still others say, “Also the tongs (the first one) 
for the tongs to be made (further by humanity).” — The same is found with 
several differences in b. Pesah. 54A; Tg. Yer. I Num. 22:28. The oldest source, 
Mek.Exod. 16:32 (59B), does not mention the well and instead reads at the end: 


The cave in which Moses and Elijah stood. || Tosefta Sukkah 3.11ff. (196): It was 
the same well that was with Israel in the wilderness; it was like a rock that was 
full of holes and like a sieve, and the water dripped and rose as from the opening 
of a flesh.7°! It (the rock well) went up with them onto the mountains and 
climbed down with them into the valleys; wherever Israel lingered, it lingered 
opposite them at the entrance to the tabernacle of meeting. The rulers of Israel 
went with their staffs around it and sang this song about it; as it says, “Rise, O 
well! Sing to it!” (Num 21:17). The water bubbled and rose up like a column, 
and each one went with his staff to his tribe and to his family; as it says, “The 
well which the princes dug, which the nobles of the people bored with the 
scepter, with their sticks ...; from Mattanah to Nahaliel and from Nahaliel to 
Bamoth and from Bamoth to the valley ...” (Num 21:18f.). It flowed around the 
whole camp of Yahweh and watered “the face of the desert” (Num 21:20), and it 
became large streams; as it says, “Streams surged” (Ps 78:20). And they (the 
Israelites) sat in barks and each one came to the other; as it says, “They went in 
the steppes on the stream” (Ps 105:41; or as the parallels Tanh. chqt and Num. 
Rab. 19 cite in accordance with Isa 33:21: “They went with ships on the 
stream”). The water that rose up on the right side flowed off on the right side, 
and that which rose up on the left side flowed off on the left side. However, what 
remained became a great stream and flowed into the great sea, and all the 
delights of the world were brought from there; as it says, “You have lacked 
nothing the forty years that Yahweh your God is with you” (Deut 2:7). — 
Parallels are found in Tanh. bmdbr 185B; chqt 229B; TanhB bmdbr 8 2 (2A); 
Num. Rab. 1 (135B); 19 (187C); Tg. Yer. I Num. 21:16ff. | Tanhuma qdwshym 
168B: When the Israelites had gone out of Egypt and wandered in the 
wilderness, God made manna come down for them and brought for them quails 
(from the sea) and made the stream arise for them. And every tribe made itself a 
water channel and directed the water to itself; and they planted figs and 
pomegranates there and they brought forth fruits even on the same day, as at the 
beginning of the creation of the world “fruit trees brought forth fruit according to 
their kind” (Gen 1:11). When Adam sinned, wheat was sown and thorns and 
thistles arose; when the well had vanished, what is written? “There was no place 
for sowing and fig trees and the grapevine and pomegranate trees” (Num 20:5). 
Why all this? “And there was no water to drink” (Num 20:5). I See Midr. Song. 
4:14 at § John 4:10, n. a toward the end. | It was generally assumed that the well 
from the rock in the wilderness had been given to the Israelites by God due to 
the merit of Miriam. It was therefore called in short “the well of Miriam” be'erah 
shel miryam. — Babylonian Talmud Ta ‘anit 9A: R. Yose b. Judah (ca. 180) said, 
“Three good providers arose for Israel: Moses, Aaron, and Miriam. And three 


good gifts were given by means of them. These are the well and the (pillar of) 
cloud and the manna. The well because of the merit of Miriam, the pillar of 
cloud because of the merit of Aaron, the manna because of the merit of Moses. 
When Miriam died, the well disappeared; as it says, ‘Miriam died there’ (Num 
20:1), and then it says, ‘And there was no water for the community there’ (Num 
20:2). However, by the merit of the two (others) it returned. Aaron died, and then 
the clouds of glory disappeared; as it says, “The Canaanite, the king of Arad, 
heard’ (Num 21:1). What sort of message did he hear? He heard that Aaron had 
died and the clouds of glory had disappeared. Then he thought that the 
authorization had been given to him to fight with Israel.... Yet they both (?) 
returned because of the merit of Moses. Moses died, and then all (three) 
disappeared; as it says, ‘I wiped out the three shepherds (in the sense meant by 
the midr. = Miriam, Aaron, and Moses) in one month’ (Zech 11:8). How? Did 
they die in one month? Did Miriam not die in Nisan and Aaron in Ab and Moses 
in Adar? Rather (that passage) teaches that the three good gifts that had been 
given by means of them ceased and together disappeared in one month.” — 
Parallels are found in S. ‘Olam Rab. 10; t. Sotah 11.10 (315); see also Lev. Rab. 
27 (125D); Num. Rab. 1 (135A, B); TanhB bmdbr § 2 (1B). — Another tradition 
just as old traced back the acquisition of the three good gifts above to the merit 
of Abraham. Babylonian Talmud Baba Mesi a 86B: R. Hama b. Hanina (ca. 260) 
said, and likewise it has been taught in the school of R. Ishmael (t ca. 135), “As 
a recompense for three things they (Israel) obtained three things. As a 
recompense for the sour milk and the sweet milk (Gen 18:8), they received the 
manna; as a recompense for Abraham standing before them (Gen 18:8), they 
received the pillar of cloud; as a recompense for ‘Let some water be fetched’ 
(Gen 18:4), they received the well of Miriam.” I Mekilta Exodus 16:35 (60A): 
Miriam died, and then the well disappeared; Aaron died, and then the clouds of 
glory disappeared; Moses died, and then the manna disappeared. R. Joshua (ca. 
90) said, “When Miriam died, the well disappeared; but by the merit of Moses 
and Aaron they returned. When Aaron died, the pillar of cloud disappeared; but 
by the merit of Moses both (?) returned. When Moses died, all three disappeared, 
no more to return.” | Babylonian Talmud Sabbat 35A: R. Hiyya (ca. 200) said, 
“Whoever wants to see the well of Miriam should climb onto the height of 
Carmel and look out, then he will see a kind of sieve in the sea (from Tiberias), 
and this is the well of Miriam.” Rab (f 247) said, “(He will see) a pure well 
moving back and forth, and this is the well of Miriam.” — See the parallels at § 
Matt 4:18 A, #2 under the heading “The Well of Miriam.” — On a healing by 
the well of Miriam in the Sea of Gennesaret, see Lev. Rab. 22 (121B) at § John 
5:4 B. 


10:4 C: But the rock was Christ (the Messiah). 


Schéttgen?” and Leonhard Bertholdt?™ have tried to find an interpretation of the 
following rock applied to the Messiah in Tg. Isa. 16:1. The passage has been 
translated: “They will send gifts to Israel’s Messiah, who will be mighty, because 
he was the rock in the wilderness for the community of Zion.” — The correct 
translation is as follows: “They shall send tribute to Israel’s Messiah, who will 
be mighty (rule) over the inhabitants of the wilderness, to the mountain of the 
community of Zion (i.e., to Jerusalem).” || The apostle’s interpretation can be 
more easily compared with what Philo says about the akrotomos petra (in LXX, 
this translates tsur hachallamish in Deut 8:15) in Leg. 2.21 (Mangey’s ed., 1.82): 
“The akrotomos rock is the wisdom of God, which he separated etemen as 
highest and first akran kai protistén of his powers, from which he waters the 
souls that love God.” See Philo, Det. § 31 (Mangey’s ed., 1:213): “He suckled 
them with honey from the rock and with oil from the hard stone” (Deut 32:13). 
By the hard and unbreakable stone, he means the wisdom of God.... In another 
passage, making use of a synonymous expression, he calls this rock, “manna,” 
the divine Logos, the oldest of everything that exists. — Thus, the watering rock 
= wisdom = Logos. | In rabbinic literature Mek.Exod. 17:6 (60B) is noteworthy: 
“Behold, I will stand there before you” (Exod 17:6). God said to him, 
“Everywhere where you find the footsteps of a man, I am there before you.” — 
The words seem to imply that wherever Israel may turn, God will go with them 
to give water to his people. The rock that goes with them is thus God. Targum 
YeruSalmi I Exodus 17:6 understood the words differently, though, namely as a 
designation of the rock that Moses was supposed to hit just then: “I will stand 
there before you at a place where you will see a footstep on Horeb; and you shall 
hit it with the stone of your staff.” (It should be noted that the last words were 
interpreted by R. Yose b. Zimra [ca. 220] to mean that Moses’ staff was made of 
sapphire; see Mek.Exod. 17:6 folio 60B.28.) 


10:5: But God was not pleased with the majority of 


them; for they were struck down in the wilderness. 


Mishnah Sanhedrin 10.3: “The wilderness generation has no share in the future 
world; they too will not stand in the (last) judgment (they have already received 
their judgment and their punishment and remain excluded from the resurrection); 
for it says, ‘In this wilderness they shall be wiped out (namely in this world), and 
there they shall die (namely for the future world)’ (Num 14:35).” These are the 
words of R. Agiba (f ca. 135). R. Eliezer (ca. 90) said, “Concerning them it says, 
‘Gather to me my devout ones, who have made a covenant with me by sacrifice’ 
(Ps 50:5; cf. Exod 24).” | Tosefta Sanhedrin 13.10f. (435): “The wilderness 
generation has no share in the future world, and they will not come to life again 
in the future world; for it says, ‘In this wilderness they shall be wiped out,’ in 
this world, ‘and there they shall die,’ in the future world (Num 14:35). It further 
says, ‘I swore in my anger, “Truly they shall not enter my rest (in eternal life)!” ’ 
(Ps 95:11).” These are the words of R. Agiba. R. Eliezer said, “ ‘They will come 
into the future world’; and concerning them David said, ‘Gather to me my 
devout ones, who have made a covenant with me by sacrifice’ (Ps 50:5). What 
does Scripture mean to teach with: ‘I swore in my anger’ (by which R. Aqiba 
tried to establish his view)? In my anger I have sworn, but I (later) changed my 
mind.” R. Joshua b. Qarha (ca. 150) said, “Those words (in Ps 50:5) were 
spoken only about the (later) generations; as it says, ‘Gather to me my devout 
ones’ chsydyy, because they have done acts of love gmylwt chsd for me; ‘who 
have made a covenant with me’ kwrty bryty, because they were eradicated nkrtw 
because of me; ‘by sacrifice’ 'ly zbch, because they exalted (glorified) 'ylw me 
and were slaughtered nzbchw because of me.” (R. Joshua b. Qarha thus follows 
the opinion of R. Aqiba.) R. Simeon b. Manasseh (ca. 180) said, “They will 
come (into the future world, the opinion of R. Eliezer), and concerning them it 
says, “Those redeemed (from Egypt, so the midr.) by Yahweh will return and 
come to Zion with rejoicing’ (Isa 51:11).” — Additional parallels are found in y. 
Sanh. 10.29C.5; b. Sanh. 110B as a baraita. — ‘Abot de Rabbi Nathan 36 (9C) 
names R. Eliezer and R. Joshua (both ca. 90) as representatives of the opposing 
views; the stricter view of R. Aqiba is attributed to the former and the milder 
view of R. Eliezer is attributed to the latter. Bacher considers the authorial 
attribution in ‘Abot R. Nat. to be correct.2™ 


10:6: Our examples. 


typos; the rabbis use tuphos, tephos, and dephos, but, it seems, only with the 
meaning “figure, model, shape, formula, form.” When they want the meaning 
“example,” in place of typos, they use seiman, seimana, (sémeion). See 
examples at § Luke 2:34 B and § Rom 5:14 B. 


10:7: And do not be idolaters, as some of them were; 
as it is written, “The people sat down to eat and drink 
and got up to play” (Exod 32:6). 


1. ekathisen. — The rabbis often deduced from Exod 32:6 the exegetical rule 
that the word “sit” or “sit down” means perdition in Scripture. 


Sifre Numbers 25:1 § 131 (47A): “Israel sat in Shittim, when the people began 
to play the harlot with the daughters of Moab” (Num 25:1). “Sitting” means in 
every case only perdition qlqlh (corruption, sin); as it says, “The people sat 
down to eat and drink ...” (Exod 32:6). It further says, “And they sat down to 
eat” (Gen 37:25). ll Exodus Rabbah 41 (98A): Everywhere you find a case of 
“sitting,” there you find being misled to sin tqlh. For so we find it with the 
generation of the tower; as it says, “They found a lowland plain in the land of 
Shinar and settled down there” (Gen 11:2). And how were they misled to sin 
there? They said, “Well, we will build ourselves a city!” (Gen 11:4). (Further:) 
“And they sat down to eat” (Gen 37:25); and it is written, “And they sold 
Joseph” (Gen 37:28). (Further:) “And Israel sat in Shittim” (Num 25:1). How 
were they misled to sin there? “The people began to play the harlot with the 
daughters of Moab” (Num 25:1). And what happened in the end? “There were 
24,000 who died by the plague” (Num 25:9). And here (Exod 32:6) too it deals 
with sitting to commit idolatry: “The people sat down to eat and drink ...” (Exod 


32:6). God said to Moses, “They rose up to play with the idol.” || Babylonian 
Talmud Sanhedrin 106A: R. Yohanan (f 279) said, “Everywhere where it says, 
‘He sat,’ it means nothing other than misery”; see Num 25:1; Gen 37:1, 2; 47:27, 
29; 1 Kgs 5:5 compared with 11:14. || Genesis Rabbah 38 (23B): R. Isaac (ca. 
300) said, “Everywhere where you find a case of sitting in Scripture, Satan 
rushes to disperse.” R. Helbo (ca. 300) said, “Everywhere where you find 
composure (comfortable living), Satan appears as the accuser.” R. Levi (ca. 300) 
said, “Everywhere where you find a case of eating and drinking, Satan appears 
as the accuser.” 


2. paizein = tsachagq to laugh, joke, play. — In later times, it was a firm 
exegetical canon that when tschq appears in Scripture, nothing other than 
idolatry should be understood.a In earlier times, this rule is first found in the 
mouth of R. Aqiba and R. Ishmaelb (both t ca. 135). 


a. Exodus Rabbah 1 (65A): When Ishmael (the son of Abraham) was 15 years 
old, he began to fetch an idol from the market and he played with it and 
venerated it, as he had seen others do. “Immediately Sarah saw the son of the 
Egyptian Hagar, whom she had borne to Abraham, playing mtschq” (Gen 21:9), 
and “playing” means nothing other than idolatry. — The same is found in Tanh. 
shmwt 59B. | Exodus Rabbah 41 (98A): “The people sat down to eat and drink, 
and they rose up to play” (Exod 32:6), namely with the idol. || Targum Yerusalmi 
I Exodus 32:6: “And the people settled down to eat and drink and they rose up 
to frolic with strange service (pagan worship).” — See Rashi on Gen 21:9: 
mtschq Ishwn 'bwdt glwlym shn'mr wyqwmw Itschq. 


b. Tosefta Sotah 6.6 (304): R. Simeon b. Yohai (ca. 150) said, “R. Agiba 
explained four words, but I do not explain them like he did. I prefer my words to 
his words.” R. Agiba explained mtschq (playing, laughing, Gen 21:9): 

“ ‘Playing’ (laughing) means nothing but idolatry; as it says, ‘And they rose up 
to play’ (Exod 32:6).” (R. Simeon himself explains the tschq in Gen 21:9 as 
Ishmael laughing about the fact that a double portion of the inheritance would 
fall to him as the firstborn.) — Similarly, SDeut 6:4 § 31 (72A), though without 


referring to Exod 32:6. — In Gen. Rab. 53 (34A), Aqiba’s interpretation is 
attributed to R. Ishmael; the proof text is likewise Exod 32:6. 


10:8: 23,000 fell on one day. 


The targumim and midrashim everywhere read the number 24,000 following 
Num 25:9. 


Targum Onkelos Numbers 25:9: “There were 24,000 who died of the plague.” | 
Targum YeruSalmi I Numbers 25:9: “The total of those who died from the plague 
was 24,000.” || Jerusalem Talmud Sotah 7.21D.17: R. Samuel b. Nahman (ca. 
260) said in the name of R. Jonathan (ca. 220), “... From the tribe of Simeon 
24,000 had already fallen in Shittim.” | Babylonian Talmud Sanhedrin 106A: 
“And (also) Balaam, the son of Beor, slaughtered them with the sword” (Num 
31:8). What did Balaam want there? R. Yohanan (t 279) said, “He had come to 
receive his recompense for the 24,000 (who had fallen as a result of his counsel 
in Shittim).” | Tanhuma wyshb 45A: R. Judah b. Shalom (ca. 370) said, “There is 
nothing worse than a woman. Know: When they made the calf, it is written, 
‘About 3,0000 men of the people fell on that day’ (Exod 32:28). But because of a 
woman 24,000 fell in Shittim.” — See further Num. Rab. 20 (190D) and Midr. 
Eccl. 3:16 (21A) at § Luke 2:25 C, #4, n. c, paragraph 3. 


10:9 A: As some of them tested (him). 


Mishnah ’Abot 5.4: Our ancestors tested God ten times in the wilderness; as it 
says, “And they tested me ten times and did not listen to my voice” (Num 
14:22). | A baraita in b. “Arak. 15A: R. Judah (ca. 150) said, “Our ancestors 
tested God (in the wilderness) with ten trials: two at the (Red) Sea, two with 


water, two with manna, two with the quails, one with the calf, and one in the 
wilderness of Paran. Two at the sea: once while going down and once while 
coming up. While going down, as it is written, ‘Were there no graves in Egypt 
(have you led us away to die in the wilderness)?’ (Exod 14:11). While coming 
up, as in the view of Rab Huna (f 297); for Rab Huna said, ‘The Israelites of that 
time were among those of little faith qtny 'mnh.’ This aligns with the opinion of 
Rabbah bar Mari (ca. 320); for Rabbah bar Mari said, ‘What does “They were 
recalcitrant at the sea, at the Sea of Reeds; yet he helped them for the sake of his 
name” (Ps 106:7, 8) mean? This teaches that the Israelites were recalcitrant in 
that hour and said, “As we come up from this side, the Egyptians will come up 
from the other side!” Then God said to the archangel of the sea, “Vomit up those 
ones (the Egyptians) onto dry land (so the Israelites may see that they are 
dead)!” He said before him, “Lord of the world, is there a servant who is given a 
gift by his master who then takes it away from him again?” God answered him, 
“T will give you (as a replacement) one and a half times as much as they 
number” (cf. Exod 14:7: 600 with Judg 4:3: 900). He said before him, “Lord of 
the world, is there a servant who demands something from his master (if he, e.g., 
forgets a promise)?” He answered him, “Let the stream of Kishon be surety (cf. 
Judg 4:7ff.; 5:21)!” Immediately he vomited them up onto dry land, as it is 
written, “And Israel saw the Egyptians dead on the shore of the sea” (Exod 
14:30).’ Two with water, in Marah and in Rephidim. In Marah, as it is written, 
‘And they came to Marah but could not drink the water of Marah’ (Exod 15:23). 
(After this,) it is written, “There the people grumbled against Moses’ (Exod 
15:24). In Rephidim, as it is written, “They camped in Rephidim, and there was 
no water to drink’ (Exod 17:1). (After this,) it is written, “There the people 
quarreled with Moses’ (Exod 17:2). Two with manna, as it is written, ‘You shall 
not go out on the seventh day’ (so the midr. cites Exod 16:29), and they 
(nevertheless) went out (see Exod 16:27). Furthermore, ‘Do not let anything 
remain’ (so Exod 16:19 is cited), and they (nevertheless) let some remain (see 
Exod 16:20). Two with the first quails and with the second quails. With the first 
quails: ‘When we sat by the fleshpot’ (Exod 16:3); with the second quails, ‘And 
the rabble that was among them developed a craving’ (Num 11:4). With the calf, 
as it is (in the narrative of Scripture). In the wilderness of Paran (with the 
scouts), as it is.” 


10:9 B: And were killed by the snakes. 


Numbers Rabbah 19 (187A): “Then Yahweh sent fiery serpents against the 
people” (Num 21:6). Why did he punish them with snakes? Since the snake had 
begun with slander and had been cursed, and they had not learned from it, God 
said, “Let the snake, which began with slander, come and punish the one who 
speaks slander; ‘whoever tears down a wall is bitten by a snake’ ” (Eccl 10:8). A 
different explanation. Why did he punish them with snakes? Even if the snake 
eats all the tidbits that there are in the world, they will turn to dust in their 
mouths; for it says, “And the snake—dust is its bread” (Isa 65:25). And they 
(Israelites) eat manna which turns into many flavors (see § John 6:31, #2); as it 
says, “And he gave them their desire” (Ps 106:15) (so that they ate in the manna 
every food that they desired). Furthermore, it says, “You have lacked nothing the 
forty years that Yahweh your God is with you” (Deut 2:7). So, let the snake 
come, which eats many kinds of things, while they have just a taste in their 
mouths, and punish those who eat one sort of thing and taste many kinds of 
things. “Fiery serpents” (Num 21:6), because they burn the soul (life). R. Judan 
(which?) said, “ ‘Fiery serpents,’ because the cloud burned them (cf. Mek.Exod. 
13:21 at § 1 Cor 10:1 A) and made a fence out of them for the camp, in order to 
make known to you the miracles that God did for them; he set these upon on 
them.” 


10:10: As some of them grumbled and perished by the 
destroyer. 


1. It is frequently assumed that with these words the apostle had in view the 
report in Num 14:2ff.; he may have been thinking of Num 17:6ff. as well. At 
least the Wisdom of Solomon 18:20-25 depicted a similar punishment for the 
grumbling people by the destroyer ho olothreuon solely on the basis of the latter 
passage.a 


2. ho olothreutés corresponds with hammashchith (Exod 12:23), which the LXX 


and Hebrews 11:28 rendered with ho olothreuon. For the fuller expression 
hammal'akh hammashchith in 2 Sam 24:16 and 1 Chr 21:15, the LXX has ho 
angelos ho diaphtheiron, or ho angelos ho exolothreuon. — Targum Onkelos has 
in Exod 12:23: chabbala “the destroyer”; Yer. I: mal'akha mechabbela “the 
destroying angel”; Tg. 2 Sam. 24:16: ml'kh dimchabbel “the angel who 
devastated”; Tg. 1 Chr. 21:15: ml'kh mechabel “the destroying angel.” 


3. While in the OT hammashchith retained its appellative meaning, mashchith in 
rabbinic literature has become a proper name for a specific angel who is 
sometimes also called heshchethb = “destruction”; most of the time this angel 
Mashhit appears in connection with angels of the same sort such as aph “wrath,” 
cheimah “fury,” getseph “anger,” and heshmed “extermination.”c From the 
names it is not difficult to recognize that their bearers were originally nothing 
but personifications of divine will of anger and punishment. Only gradually did 
independent angels develop from these; they were then designated generally 
“angels of destruction” mal'akhei chabbalah according to their task of bringing 
destruction over the godless.d Since a reputation of particular severity and 
cruelty attached to these angels, it was further written about them that God 
expelled them from being close to him, so that his mercy could prevail before 
they were able to obtain divine consent for the execution of punishment that lay 
with them.e 


4. Aside from the “angels of destruction” designated with the names above, the 
ancient synagogue knows countless other angels of plague and punishment who 
are also called “angels of destruction” mal'akhei chabbalah.f As those who 
execute the divine punitive will, they are in principle among the “angels of 
service”g mal'akhei hashshareth; in fact, however, most of the time they are 
juxtaposed in opposition with these.h In this case the term “angels of service” 
was conceived of more narrowly and was understood to include only those 
angels who carried out God’s good and gracious will. The term “angels of 
service” overlaps in content in this case approximately with the “angels of 
peace” or “of mercy” mal'akhei shalom or m’ rachamim (contrary of ml'khy 
hazza'am = angels of wrath).i Alongside this view about the angels of 
destruction, though, a different one had appeared early on. An inference was 
made about their being from their effect. Since their action was always only 


directed to destruction, they themselves were counted among the evil angelsk 
and were associated with the angels of Satan.] In this way they formed the 
sharpest contrast to the good angels of service and peace.m 


5. It cannot be decided whether with olothreutés in 1 Cor 10:10 the apostle Paul 
thought specifically of the angel of judgment called Mashhit or generally of any 
of the many angels of destruction. In favor of the former, there is the definite 
article before olothreutés; in favor of the latter, there is the fact that the apostle 
speaks generally of an angel of destruction in 2 Cor 12:7 under the designation 
“angel of Satan.” 


a. Wisdom 18:20ff.: “The peril of death seized also righteous ones, and a 
destruction of the multitude occurred in the wilderness; but the wrath did not 
persist for long. For an irreproachable man (namely Aaron, see Num 17:11ff.) 
quickly became a champion: Maintaining the weapon of his own office, prayer, 
and atoning incense, he stood up against the fury and put an end to perdition by 
showing that he was your servant. Yet he did not conquer the wrath by strength 
of body nor by force of weapons, but rather by the word he overcame the 
punisher ton kolazonta, calling to mind the oaths and covenants with the fathers. 
For when the dead were already falling on each other in heaps, he interceded 
and checked the wrath and cut off its way to the living. For on his garment, 
which reached to his feet, there was (depicted) the whole world and the honors 
of the fathers on four rows of cut stones (see the description of the high priest’s 
breastplate in Exod 28:15ff.) and your majesty (the words: “holy to Yahweh” 
[Exod 28:36]) on the diadem of his head. To these the destroyer ho olothreuon 
yielded, this is what he heard; for the mere test of the wrath was sufficient.” — 
See Tg. Yer. 1 Num. 17:11f. in n. c. 


b. Exodus Rabbah 41 (98A); 44 (100B); see the passages among the parallels to 
Midr. Eccl. 4:2f. (22B) in n c. 


c. Midrash Ecclesiastes 4:2f. (22B): “I praised the dead who had died long ago” 


(Eccl 4:2). R. Joshua (b. Levi, ca. 250) interpreted the passage in relation to 
Israel. “When they stood at Mount Sinai and had strayed into that deed 
(worshiping the golden calf), there was no nook on the ground or floor of the 
mountain where Moses would not have bowed down and sought for intercession 
and mercy over Israel; but no answer was granted him. Then the five angels of 
destruction ml'ky chblh set to work on him: Qeseph (anger), Mashhit (destroyer), 
Heshmed (extermination), Af (wrath) and Hema (fury). Immediately Moses was 
afraid of them. What did he do? He clung to the work of the fathers. Immediately 
he mentioned them and said, ‘Remember Abraham, Isaac, and Israel (= Jacob), 
your servants.’ God said to him, ‘Moses, what do the fathers of world have on 
me (what claims of justice could they raise)? If I wished to be exacting with 
them, I would have something against them. Against Abraham I have that he 
said, “How shall I know that I will possess it?” (Gen 15:18). Against Isaac I 
have something; as it says, “Isaac loved Esau” (Gen 25:28), while I hated him, 
as it says, “And Esau I hated” (Mal 1:3). Against Jacob I have that he said, “My 
way is hidden from Yahweh” (Isa 40:27).’ But when Moses said, ‘Which you 
have sworn by yourself’ (Exod 32:13), for the sake of your name, God was filled 
with mercy; as it says, ‘And Yahweh repented’ (Exod 32:14). Immediately three 
angels of destruction ml'ky chblh, Qeseph and Mashhit and Heshmed, went away 
from him and two remained, Af and Hema. This is what is written, ‘Af and Hema 
terrified me’ (Deut 9:19). Moses said before him, ‘Lord of the world, can I stand 
against the two of them?’ ‘Take one for yourself and I will take one!’ This is what 
is written, ‘Arise, Yahweh, against your Af’ (so Ps 7:7 according to the midr.). 
And whence comes the idea that Moses stood against the one angel Hema? It 
says, ‘Then he would have destroyed them, unless Moses, his chosen one, has 
stepped into the gap before him to dissipate his Hema, lest he cause destruction’ 
(Ps 106:23). About that hour it says, ‘I praise the dead (the fathers and their 
merit) more than the living’ (Eccl 4:2), as, for example, I and my companions.” 
— Parallel passages are found in Deut. Rab. 3 (200C), where the author is R. 
Hiyya b. Abba (ca. 280); the names of the angels are Af, Hema, Qeseph, 
Mashhit, and mekhalleh (= exterminator); Exod. Rab. 44 (100B), R. Isaac (ca. 
300); Af, Hema, Qeseph, Heshmed, and Heshheth (= Mashhit); Exod. Rab. 41 
(98A), anonymous; Af, Hema, Qeseph, Heshmed, and Heshheth; Tanh. ky tsh' 
116A, anonymous; Qeseph, Af, Hema, Mashhit, and Heshmed; TanhB ky tsh' § 
13 (57A), anonymous; Af, Qeseph, mashbyr (= shatterer), Mashhit, and Hema; 
Midr. Ps. 7 § 6 (33A), author: R. Samuel b. Nahman (ca. 260) with the 
interpretation: “Af: this is the angel who is set over (divine) wrath; Hema: this is 
the angel of fury; Qeseph: this is the angel of anger; Mashhit: this is the 
destroying angel; Heshmed: this is the exterminating angel.” || Babylonian 


Talmud Sabbat 55A: Who were the six men in Ezek 9:2? Rab Hisda (t 309) said, 
“They were Qeseph, Af, Hema, Mashhit, Mashbir (see above TanhB ky tsh' § 
13), and Mekhalle (see above Deut. Rab. 3).” || Babylonian Talmud Nedarim 
32A: R. Judah b. Zebina (ca. 300)? said in a presentation, “In the hour that our 
teacher Moses showed himself lax in circumcision, Af and Hema came and 
devoured him and left nothing of him except for his feet. Immediately Zipporah 
took a sharp stone and cut off her son’s foreskin (Exod 4:25). Immediately he let 
him out of him (Exod 4:26). In that hour our teacher Moses wanted to kill them; 
as it says, ‘Stand back from Af and let go of Hema!’ (Ps 37:8. Some say, ‘He 
killed Hema, because it says, “I no (longer) have Hema’ ” (Isa 27:4). Yet it says, 
‘I was terrified of Af and Hema!’ (Deut 9:19). (Since this word was spoken after 
the giving of the law, Hema could not have been killed at the time of Exod 4:25f.! 
Answer:) There were two (angels named) Hema; or if you want, say: The host of 
Hema (the division of angels subject to him) is meant (in the later passage Deut 
9:19).” — Targum Yerusalmi I Exodus 4:24ff. speaks only about one angel of 
destruction. || Targum Yerusalmi I Numbers 17:11f.: “Moses said to Aaron, ‘Take 
the incense censer and put fire from the altar on it and put incense of fragrant 
spices on the fire and bring it quickly to the community and make atonement for 
them; for the destroyer mechabbela, who was restrained at Horeb and whose 
name is Qeseph, has gone out from Yahweh at his behest and has begun to kill.’ 
And Aaron took it, as Moses had said, and hurried into the midst of the 
gathering. And behold, Qeseph began to arrange destruction in the people, and 
he (Aaron) took the incense of fragrant spices and made atonement for the 
people.” 


d. See Midr. Eccl. 4:2f. in n. c, where the term “angels of destruction” occurs 
twice; also, y. Ta ‘an. 2.65B.43 in n. e. 


e. See y. Taʻan. 2.65B.43 at § Rom 1:18 A, n. b; see Tanh. tzry' 155B at § Rom 
1:18 A, n. a. 


f. In 1 Enoch, the “angels of destruction” bear the name “angels of 
punishment.” 1 Enoch 53:3: “I have seen how the angels of plague (= angels of 


punishment) stayed (there) and prepared all sorts of instruments of torture for 
Satan (for his purposes).” — 1 Enoch 56:1: “There I saw hosts of angels of 
punishment going and holding whips and chains of iron and bronze.” — 1 Enoch 
62:11: “The angels of punishment will receive them (the godless rulers at the 
dawn of the messianic age) to take vengeance on them for mistreating his 
(God’s) children and chosen ones.” — 1 Enoch 63:1: “In those days (at the 
beginning of the messianic age) the powerful and the kings who own the land 
will implore the angels of punishment to grant them a little reprieve.” — 1 
Enoch 66:1: “Then he (Enoch) showed me (Noah) the angels of punishment who 
are ready to come and let loose all the powers of the subterranean waters to 
bring judgment and destruction on all who sojourn and dwell on land.” | In 
rabbinic literature, the fixed name for the angels of punishment and judgment is 
“angels of destruction” mal'akhei chabbakhah. Babylonian Talmud Sanhedrin 
106B: R. Yohanan (t 279) said, “Three angels of destruction set to work on 
Doeg (who, according to m. Sanh. 10.2, is among those excluded from the future 
world). The first made him forget what he had learned, the other burned his soul, 
the third scattered his ashes in the synagogues and houses of learning.” | 
Jerusalem Talmud Sebu ‘ot 6.37A.57: R. Samuel b. Nahman (ca. 260) said, “The 
angels of destruction do not have joints to jump; for it says, ‘Where do you come 
from?’ Satan (here counted among the angels of destruction) answered, ‘... From 
wandering on the earth’ (Job 1:7).” (Wandering presupposes a gliding, not a 
jumping movement.) — The same is found in Lev. Rab. 6 (109B). || See also 
tractate Kallah 18A at § Matt 5:22 G; b. Ber. 51A at § Matt 15:2 B, #2, n. h; 
Tanh. mshptym 99A at § Matt 18:10 B; b. Sabb. 55A at § Luke 1:19 A, #4, n. h; 
b. Pesah. 112B at § Rom 14:5 A (18 myriads of angels of destruction); Num. 
Rab. 11 (164B) and b. Ketub. 104A below in n. h. 


g. See the principle in b. B. Mes. 59A: R. Eleazar (ca. 270) said, “Everything is 
punished by the hands of one appointed (by God), except for insult; for it says, 
‘Insult in his (God’s) hand’ (Amos 7:7).” (See the whole passage at § Matt 5:22 
F, toward the end.) According to this the angels of destruction are, as punishing 
angels, God’s appointees and as such are among the angels of service. See 
further b. Sabb. 119B in n. k, where both the good and the bad angels (= angels 
of destruction) are explicitly called “angels of service.” 


h. See Num. Rab. 11 (164B) at § Luke 16:22 A, #2; See b. Ketub. 104A at § Luke 
16:22 A, #2. 


i. Angels of peace. In 1 Enoch, the angelus interpres who answers Enoch’s 
questions is called “angel of peace.” 1 Enoch 40:8: “Then I asked the angel of 
peace who accompanied me and showed me every hidden thing.” — 1 Enoch 
52:5: “That angel of peace answered me, saying, ‘Wait a little and everything 
hidden that the Lord of Spirits has planted will be revealed to you.’ ” — 1 Enoch 
53:4: “Then I asked the angel of peace who accompanied me, ‘For whom do 
they prepare those instruments of torture?’ ” — Almost verbatim the same in 1 
En. 54:4, — 1 Enoch 56:2: “I asked the angel of peace who accompanied me, 
saying, ‘To whom are the ones carrying the scourges going?’ ” — The angelus 
interpres is designated as an angel of peace because he is not one of the angels 
of punishment or plague; see above in n. f. | In rabbinic literature the 
designation “angel of peace” is found only rarely. Babylonian Talmud Hagigah 
5B: “And if you do not listen, my soul will weep secretly because of wantonness” 
(Jer 13:17).... Is there a kind of weeping before God? Rab Papa (ft 376) said, 
“There is no sadness before God; for it says, ‘Splendor and glory are before 
him, power and joy where he is’ (1 Chr 16:27). There is no contradiction: the 
one (Jer 13:17) goes for the inner and the other (1 Chr 16:27) for the outer 
chambers (of God). And in the outer chambers (there would be) no (weeping)? It 
is written, ‘The Lord Yahweh Sabaoth called on that day to weeping and to 
mourning, to sheering and to girding with sackcloth!’ (Isa 22:12). In the case of 
the destruction of the sanctuary it is somewhat different; then the angels of peace 
ml'ky shlwm also wept; as it says, ‘Behold, their heroes cry out outside, the 
angels of peace weep bitterly’ (Isa 33:7).” | See Tanh. tzry' 155B at § Rom 1:18 
A, n. a. — The parallel TanhB tzry' § 11 (20A): Only the angels of peace and the 
angels of mercy ml'ky rchmym stand before God; but the angels of wrath ml'ky 
hz'm are far from him; see Isa 13:5. | See t. ‘Abod. Zar. 1.17f. (461) below at the 
end of n. i. 


Angels of mercy. — Numbers Rabbah 20 (189A): “The wrath of God burned 
because he (Balaam) accompanied them, and the angel of Yahweh confronted 
him on the way as his adversary (satan)” (Num 22:22). It was an angel of mercy 
(a merciful angel) ml'k shl rchmyn, but he became his adversary (Satan). — See 


also TanhB tzry' § 11 at the end of the previous section. 


Angels of wrath. — See Tanh. tzry' 155B at § Rom 1:18 A, n. a. | See TanhB 
tzry' § 11 at the end of the previous section. 


On the equivalence of angels of service with angels of peace, see t. Sabb. 17.2f. 
(136) and the parallel t. ‘Abod. Zar. 1.17f. (461) at § Matt 18:10 B: here the 
expression “angels of service” is replaced by “angels of peace” in the 1st 
instance in the parallel passage. 


k. A baraita in b. Sabb. 119B: R. Yose b. Judah (ca. 180) said, “Two angels of 
service ml'ky hshrt accompany a person on the eve of the Sabbath from the 
synagogue into his house, a good one and an evil one 'chd twb w'chd r'. (It 
should be noted that the evil angel [= angel of destruction] is here counted 
among the angels of service, because he is regarded as God’s appointee.) If he 
comes into his house and finds the (Sabbath) lamp burning and the table covered 
and his bed prepared, the good angel ml'k twb says, ‘May it be (God’s) will that 
it is the same on the next Sabbath!’ And the evil angel ml'k r' answers, ‘Amen!’ 
against his will! However, if it is not so, the evil angel says, ‘May it be (God’s) 
will that it is the same on the next Sabbath!’ And the good angel and the good 
angel answers, ‘Amen!’ against his will.” || Sifre Deuteronomy 34:5 § 357 
(149B): When God takes away the soul of the godless, he gives it over to the evil 
angels, the cruel angels Iml'khym r'ym Iml'khym akhzeriyyim (i.e., the angels of 
destruction), so that they tear their souls out (of the body painfully). (See the 
whole passage at § Luke 16:22 A, #2, last paragraph.) — According to Num. 
Rab. 11 and b. Ketub. 104A (see above n. h) it is angels of destruction who 
concern themselves with the souls of the godless; thus, ml'kym r'ym = ml'y chblh. 


I. On the “angels of Satan” see § Matt 25:41 B. — Already in 1 Enoch the 
angels of punishment or plague (= angels of destruction) are called simply 
“Satans,” because they serve Satan as their head. 1 Enoch 40:4: “I (Enoch) 
heard the fourth voice (i.e., the voice of the fourth angel of the presence named 


Phanuel), that it repelled the Satans (= angels of destruction or punishment) and 
did not allow them to come before the Lord of Spirits to accuse those who dwell 
on land.” — 1 Enoch 65:6: “An order has gone out from the face of the Lord 
concerning those who dwell on land, that this (the flood) be their end, because 
they know all the secrets of the angels, every act of violence of the Satans (= 
angels of punishment or angels of destruction).” — 1 Enoch 53:3: “I (Enoch) 
saw how the angels of plague (= angels of destruction) tarried there and 
prepared all kinds of instruments of torture for Satan (for his use).” — Here the 
angels of destruction are in Satan’s service. 


m. In t. Sabb. 17.2f. (see the passage in detail at § Matt 18:10 B), R. Eliezer b. 
Yose the Galilean (ca. 150) gives the advice: “Travel together with a righteous 
man, because the angels of service accompany him; do not travel together with a 
godless man, because the angels of Satan accompany him.” — The same is 
found in the parallel t. ‘Abod. Zar. 1.17f., except instead of “angels of service” 
we read “angels of peace.” 


10:11: Whom the ends of the ages have reached. 


telos = gets, pl. gitstsin. — gets designates a fixed point of time and is thus 
tantamount to an appointed time;a specifically, the dawn of redemption, the 
appointed time for the appearance of the Messiah is called haqqets,b which can 
be more fully called qts hagge'ullahc = time, appointed time of redemption, or 
qts mashiachd = time of the arrival of the Messiah. And since in the post- 
Christian synagogue the days of the Messiah are synonymous with the end of the 
present age (gets (olam hazzeh) can also be used to mean the “end” in the most 
general sense. In this meaning the expression gets hayyamime = “end of days” is 
closest to the term ta telē ton aionoOn. — See also § Matt 24:3 and § Matt 24:6 C. 


a. Babylonian Talmud Nedarim 41A: R. Alexandrai (ca. 270) said that R. Hiyya 
b. Abba (ca. 280), or according to others R. Joshua b. Levi (ca. 250), said, 


“When the time set for a person qitstso shl dm (i.e., his life’s end) has come, 
everything masters him.” || Pesiqta 106B: When God revealed himself to Moses 
in the thorn bush, he covenanted with him and said, “When you lead the people 
out of Egypt, you will serve God on this mountain” (Exod 3:12). And Moses 
looked and said, “When will this happen?” But when the fixed time hqts came, 
God said to him, “The month has come ba chodesh (this is supposed to interpret 
bachodesh in Exod 19:1) which you have looked for.” || TanhumaB mats § 3 
(95B): Straightaway the cupbearer forgot Joseph, until his fixed time qitstso 
came to get out (of prison). || Mekilta Exodus 12:42 (20A): (R. Eliezer [ca. 90] 
said,) “What does Scripture mean to teach with ‘This very night is an 
observance (or pausing) for Yahweh’ (Exod 12:42)? This very night it was when 
God said to our father Abraham, ‘Abraham, I will redeem your children one day 
(from Egypt); and when the appointed time hqts came, God did not delay for 
even a moment.’ ” 


b. Derek Eres 10 (20B = 11 in other editions): R. Yose (ca. 150) said, “Whoever 
specifies the gets (i.e., the point of time for the messianic redemption) has no 
share in the future world.” || Babylonian Talmud Sanhedrin 98A: R. Abba (ca. 
290) said, “The gets (the dawn of the messianic age) has been revealed to you 
nowhere more clearly than in the words, ‘But you, mountain of Israel, shall bear 
your leaves and bear your fruit for my people Israel, for their arrival is near’ 
(Ezek 36:8).” || Leviticus Rabbah 19 (118D): “Say to those who are rushing of 
heart” (Isa 35:4).... R. Joshua b. Levi (ca. 250) said, “As, for example, those 
who force dwchqyn (i.e., try to hasten) the gets (the dawn of the messianic age).” 
| Midrash Song of Songs 2:7 (99A): R. Yose b. Hanina (ca. 270) said, “Two 
entreaties are here (Song 2:7 and 3:5): one to Israel and the other to the nations 
of the world. God entreats the Israelites not to revolt against the yoke of the 
kingdoms of the world; and he entreats the kingdoms of the world not to make 
the yoke on Israel heavy. If they make the yoke on Israel heavy, they would cause 
the qts (the messianic end) to come before its (appointed) time.” || Midrash 
Psalm 78 § 18 (178B): “Then Yahweh arose as one who sleeps” (Ps 78:65). R. 
Berekhiah (ca. 340) said in the name of R. Eleazar (ca. 270), “Before the gets 
(the messianic end) comes, God acts like one who sleeps, if one may say so; as it 
says, ‘Then Yahweh arose as one who sleeps.’ But when the gets comes, he is 
‘like a hero shouting with joy from wine’ (Ps 78:65).” || Since the qets, the 
appointed dawn of the messianic redemption, was calculated very differently, 
gets can be spoken of also in the plural, that is, gitstsin. Babylonian Talmud 


Sanhedrin 97B: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220) 
said, “May the bones of those who calculate the qytsyn (the times of redemption) 
be blown away! For they say, ‘Since he (God) has made the (alleged) time of 
redemption hats draw near and he (the Messiah) has not come, he will not come 
at all....’ ” | Babylonian Talmud Sanhedrin 97B: Rab (t 247) said, “All the 
(calculated) times of redemption qytsyn have passed (and the Messiah has not 
come); the matter depends only on repentance and good works.” \ In Tg. Yer. I 
Gen. 49:1, the plural qitstsayyai genizayya (= hidden times of redemption) 
probably means all the times of redemption that the history of Israel has to have 
up until the messianic redemption. — The plural qytsym is also found in Lev. 
Rab. 19 (118D); see also Midr. Song. 2:8 (99A). 


c. Midrash Psalm 9 § 2 (40B): R. Samuel (ca. 260) taught as a tannaitic 
tradition in the name of R. Judah (ca. 150), “If anyone says to you when the time 
of the messianic redemption qts hg'wlh will come, do not believe him, because it 
is written, ‘The day of vengeance is in my heart’ (Isa 63:4). The heart has not 
revealed it to the mouth, so to whom would the mouth have revealed it?” — The 
parallel passage Midr. Eccl. 12:9 (54B) has different authorial attributions. | 
Midrash Lamentations 3:21 (71A): R. Abba b. Kahana (ca. 310) said in the 
name of R. Yohanan (f 279), “... Tomorrow, when the time of the messianic 
redemption qts hg'wlh comes, God will say to the Israelites, ‘My children, I 
marvel at you, how you waited for me all these years!...’ ” — The parallel 
passages Pesigq. 139B and Pesiq. Rab. 21 (106A) read only qts instead of qts 
hg'wlh. || Numbers Rabbah 5 (145A): Lest God’s name be desecrated (among the 
nations) because of the Israelites, he (God) will bring the sealed time of the 
messianic redemption qts g'wlh hchtwm for them; as it says, “I will sanctify my 
great name that is profaned among the gentiles.... And I will take you from the 
gentiles and gather you from all lands ...” (Ezek 36:23f.). | In other passages qts 
hg'wlh is used as a paraphrase. Pesiq. Rab. 41 (174A): “O that the salvation of 
Israel would come from Zion!” (Ps 14:7). O that the qts (the appointed time of 
the messianic age of salvation) would come so that I could bring your 
redemption! || Midrash Psalm 17 § 10 (67A): R. Joshua of Sikhnin (ca. 330) said 
in the name of R. Levi (ca. 300), “God said, ‘I have twice sworn in one oath? 
by myself that I will bring the qts and redeem you from servitude to the kingdoms 
of the world.’ ” 


d. Babylonian Talmud Megillah 3A: He (Jonathan b. Uzziel, contemporary of 
Jesus) also wanted to publish the targum on the hagiographa; then a voice from 
heaven came forth that said to him, “Enough with you!” Why? Because it 
contained the time of the Messiah qts mshych. — See also Tg. Yer. I Gen. 49:1: 
“(Jacob wanted to tell his sons the secret or hidden times of redemption 
qitstsayyai.) But when the glory of the Shekinah of Yahweh appeared (at Jacob’s 
bed), the time gitstsa when the king, the Messiah, will one day come was hidden 
from him.” 


e. TanhumaB wychy § 1 (106A): Jacob wanted to reveal (to his sons) the end of 
days qts hymyn (cf. Dan 12:13);?” then it was hidden from him. — The parallel 
passage Gen. Rab. 96 toward the beginning reads only qts. || Pesiqta 131B: R. 
Azariah (ca. 380) and R. Abbahu (ca. 300) said in the name of Resh Lagish (ca. 
250), “You find, when sins triggered the enemies to infiltrate Jerusalem, they 
took Israel’s heroes and tied their hands together behind their back. Then God 
said, ‘It is written, “I am with him in distress” (Ps 91:15); my children are in 
distress and I should be in freedom?’ ‘Then he withdrew,’ if one may say so, ‘his 
right hand before the enemy’ (Lam 2:3). Finally, he revealed to Daniel, ‘But you, 
go to the end Iqts’ (Dan 12:13)! He answered him, ‘To give an account and a 
reckoning?’ He said, ‘And rest’ (Dan 12:13). He answered, ‘Do you mean 
eternal rest?’ God said, ‘And rise up’ (Dan 12:13). He answered before him, 
‘Lord of the worlds, with whom? With the righteous or with the godless?’ He 
said, ‘ “In your lot” (Dan 12:13), with the righteous who are like you.’ He 
answered, ‘When?’ God said to him, ‘At the end of the ymyn’ (Dan 12:13). He 
answered, ‘At the end of days Iqts hymym or at the end of the right hand Iqts 
hymyn?’ He said to him, ‘At the end of the right hand; at the end of the right 
hand that is enslaved.’ God said, ‘I have set an appointed time qts for my right 
hand; for as long as my children are enslaved, my right hand shall be enslaved. 
When I redeem my children, I will redeem my right hand’; see Ps 60:7.” — 
Parallel passages are found in Midr. Lam. 2:3 (65B); Midr. Ps. 137 § 7 (263A); 
Pesiq. Rab. 31 (144B; 145A). 


10:12 A: Whoever thinks he stands. 


hestanai = amad, concisely: stand firm. 


Babylonian Talmud Sanhedrin 89B: R. Simeon b. Abba (ca. 280) said, “... God 
said to Abraham, ‘In how many trials have I tried you and you have stood firm 
in them all 'mdt bkln; now stand firm for me 'mwd ly in this trial (the offering of 
Isaac) as well, lest it be said there was nothing in the earlier (trials)!’ ” 


10:12 B: Let him take care not to fall. 


Mishnah ’Abot 2.4: Hillel (ca. 20 BCE) said, “Do not trust in yourself until the 
day of your death al ta'amen be'atsmekha ad yom mothekha.” — On warnings 
about pride see in detail § Luke 1:51; see also § Gal 6:3. 


10:13: No temptation has seized you except a human 
one. 


peirasmos = nissaiwon, pl. nisyonoth. — On being tempted by God see § Matt 
4:1 A; on being tempted by Satan see § Matt 4:1 B, #3, A. 


10:16: The cup of blessing. 


to potérion tés eulogias = kos shel berakhah, Aram. kasa devirketha = “cup of 


blessing.” In rabbinic literature, this is the term especially for the cup of wine 
over which the thanksgiving prayer is spoken at the close of a meal; see the 
excursus “An Ancient Jewish Feast.” At Passover, it was presumably the “third” 
cup of wine over which the thanksgiving blessing was spoken as the “cup of 
blessing” after dinner; see the excursus “The Feast of the Passover.” — On the 
“cup of blessing” at the meal of the righteous in the future world see the 
excursus “Sheol, Gehenna, and the Garden of Eden,” III, #4, n.y. 


10:19: That an idol is something? 


On the judgments made by the ancient synagogue about the pagan gods and 
idols, see § Rom 1:23 A, #2, A. — On this question see SDeut 11:16 § 43 (81B): 
Are they gods? 


10:20: What they sacrifice, they sacrifice to demons 
and not to God. 


Deut 32:17 underlies these words; on the interpretation see § Rom 1:23 A, #2, B. 


10:21 A: You cannot drink the cup of the Lord and 
the cup of demons. 


The ancient synagogue regarded consuming pagan libation wine as a sign of 
apostasy from Judaism. 


Tosefta Horayot 1.5 (474): Whoever eats what is abominable is an apostate 
meshummad. (Such a person is:) He who eats carrion, what has been torn apart 
(not ritually slaughtered), abominable and creeping animals, as well as whoever 
eats pork and drinks (pagan) libation wine yyn nesekh and desecrates the 
Sabbath and pulls forward the foreskin. R. Yose b. Judah (ca. 180) said, “Also 
whoever wears blended fabric (clothes made of wool and linen).” R. Simeon b. 
Eleazar (ca. 190) said, “Also whoever does something without his evil 
inclination (lust, passion) desiring it.” — The same is found as a baraita in b. 
Hor. 11A. || On the question of from what point of time gentile wine should be 
considered libation wine, m. ‘Abod. Zar. 4.8: A winepress whose grapes have 
been trodden may be purchased from a non-Israelite, even if he takes (the 
grapes) with his hand and lays them in heaps (of grapes under the clamping bar). 
It does not become libation wine (is not regarded as such) before it has flowed 
down into the vat. When it has flowed down into the vat, what is in the vat is 
prohibited, but the rest permitted. — On libation wine, see also the excursus 
“The Stance of Judaism toward the Non-Jewish World.” 


10:21 B: Table of the Lord. 


shulchan yhwh (Mal 1:7); LXX: trapeza kyriou. Targum: pathura dyy, “Table of 
Yahweh” = altar of God. | Testament of Judah 21: “The Lord chose it (the tribe 
of Levi) even before you (Judah), to bring him near and to eat his table esthiein 
trapezan autou and the first fruits from the meal of the children of Israel.” I 
Mishnah ’Abot 3.3: R. Simeon (ca. 150) said, “If three have eaten at a table 
without saying words of the Torah, it is as if they had eaten sacrifices to the dead 
(= sacrifices to idols); as it says, ‘Every table is full of filthy food without God’ 
(Isa 28:8). However, if three have eaten at a table and spoken words of the 
Torah, it is as if they had eaten from the table of God mishshulchano shel 
maqom—blessed be He!—as it says, ‘And he said to me, “This is the table that 
stands before Yahweh” ’ (Ezek 41:22).” | Tosefta Hagigah 2.10 (236): Your table 
should not be full (of food on a feast day) and the table of your Lord shwlchn 
rbk (= altar of God) empty (of freewill feast offerings). — Parallel passages are 


found in y. Yom Tob 2.61C.3; b. Besah 20B; see also b. Hag. 7A. 


10:24: No one should seek his own interests, but 
rather those of others. 


Mishnah ’Abot 5.10: Whoever says, “Mine is yours and yours is yours” is a 
pious man. (Whoever says,) “Mine is mine and yours is mine” is a godless man. 
— See the whole passage at § Rom 5:6f. — A maxim of egoism is found in b. B. 
Mes. 30A: Rab Judah (f 299) said that Rab (t 247) said, “ ‘So that no poor 
should be among you’ (Deut 15:4) (i.e., according to Rashi, ‘Do not impoverish 
yourself.’ From this the following principle is then inferred): What is yours takes 
priority over what is any (other) person’s shlk qwdm Ishl kl 'dm.” || The rule in b. 
Sanh. 9B is different: Raba (f 352) said, “adam qarov etsel atsmo and no one can 
proclaim himself a wicked person.” — According to the lettering, the Hebrew 
words could be translated: “Each one is a neighbor to himself,” but its meaning 
does not overlap with the German proverb. According to m. Sanh. 3.1, 4, people 
who are related to one of the legal parties are ineligible to participate in the legal 
proceedings as judges or witnesses. From this it is inferred that no one can 
proclaim himself a wicked person, accuse himself of a crime and thereby appear 
as a witness against himself, since everyone is the nearest relative to himself. — 
The same principle is also found in b. Sanh. 25A; b. Yebam. 25B; see also b. 
Ketub. 18B and § 1 Cor 13:5. 


10:25: Everything that is sold in the meat shop, eat. 


1. makellon = mqylwn, mqwlyn, read with Dalman magillon; the latter means a. 
in general = shop,a b. specifically = meat shop.b 


a. Sifre Numbers 25:1 § 131 (47B): In that time (when the Israelites dwelled in 
Shittim), the Ammonites and Moabites rose up and built shops mqwlym from 
Beth-Ha-yeschimoth to the mountain of snow hr hshlg and put women in them 
who sold all kinds of roasted grains kissanin. 


b. See b. Menah. 29B at § Matt 5:10, #3, near the beginning; see b. Hul. 92A at 
§ Rom 1:20 E, n. c, toward the end. 


2. A Jew was permitted to obtain meat from a pagan meat shop if the animal had 
not been slaughtered by a non-Israelite,a if the meat had not come into contact 
with the pagan cult,b and if the owner of the shop gave the assurance that he did 
not carry in his store inferior meat that the Jew was forbidden to eat (tereiphah).c 


a. Mishnah Hullin 1.1: Whatever a non-Israelite has slaughtered is regarded as 
carrion and defiles by being carried. || Tosefta Hullin 1.1 (500): Slaughtering 
done by a min (sectarian) is considered an idolatrous one and slaughtering done 
by a non-Israelite gwy is unsuitable. || Tosefta Hullin 2.20 (503): Meat in the 
hand (in the possession) of a gentile is allowed for usufruct (but not for 
consumption, because presumably the slaughtering did not occur in a ritual way 
as kosher slaughter did); if (it is) in the hand of a sectarian, it is prohibited 
(even) for usufruct. Whatever is brought out of the house of an idol, see, it is 
meat from sacrifices for the dead (= idols), while (2) it is said, “Slaughtering 
done by a sectarian is (as if for) idolatry, their bread is (like) bread of a 
Samaritan?® and their wine is (like) wine offered to idols and their fruits are 
(like) untithed (and therefore forbidden) fruits and their books (those authored 
by them as well as the holy writings in their possession) are (like) books of 
sorcery and their sons are (as) bastards.” — The same is found as a baraita in b. 
Hul. 15A. || Babylonian Talmud Hullin 13A: “Slaughtering done by a non-Jew 
(nokhri) is regarded as carrion and defiles by being carried” (m. Hul. 1.1). The 
Gemarah on this: As carrion, yes; no prohibition of usufruct attaches to it. Who 
is the Mishnah teacher (who taught this)? R. Hiyya b. Abba (ca. 280) said that 
R. Yohanan (f 279) said that it does not align with the view of R. Eliezer (ca. 
90); for R. Eliezer said, “The mind of the non-Jew (text: kwty = the Samaritan) 


is continuously directed toward idolatry (but even the usufruct of an idol 
sacrifice is prohibited).” R. Ammi (ca. 300) said, “The author in the Mishnah 
taught: ‘Slaughtering done by a non-Jew is regarded as carrion.’ It follows from 
this that slaughtering done by a sectarian is as for idolatry (and thus forbidden 
even for usufruct). ” 


b. Mishnah ‘Abodah Zarah 2.3: Meat that is to be brought into idolatry is 
permitted (for usufruct); but what is brought out is forbidden, because it is a 
sacrifice for the dead (= sacrifice to idols). These are the words of R. Agiba (f 
ca. 135; the halakah corresponds to his words). — See b. ‘Abod. Zar. 32B: 
Which teacher of the Mishnah (taught the first sentence of the Mishnah above)? 
R. Hiyya b. Abba (ca. 280) said that R. Yohanan (f 279) said that it corresponds 
to the opinion of R. Eliezer (ca. 90); for R. Eliezer said, “A goy’s (non- 
Israelite’s) mind is always oriented toward idolatry.” “However, what is brought 
out is forbidden, because it is like a sacrifice for the dead.” Why? Because it is 
impossible to be anything but a sacrifice to idols. Who (is the author)? It is R. 
Judah b. Batera (ca. 110). For in a baraita it has been taught: R. Judah b. 
Batera said, “How do we know that the idol sacrifice makes one unclean (as a 
corpse does) by tenting (by being with it in one and the same enclosed space)? 
Because it says, ‘They consorted with Baal Peor and ate sacrifices for the dead 
(idol sacrifices)’ (Ps 106:28). As a dead person makes one unclean by tenting, so 
too an idol sacrifice makes one unclean by tenting (therefore, the meat that has 
been brought out of an idol temple is prohibited even for usufruct).” 


c. Babylonian Talmud Hullin 94B: One (Jewish) butcher once said to another, 
“If you had apologized to me, would I not have given you some of the ox of the 
cattle feeder, which I slaughtered yesterday?” He responded to him, “I have 
eaten from the very best.” He said to him, “Where did you get it from?” He 
answered him, “This or that non-Jew had bought it and given it to me.” He said, 
“T slaughtered two (oxen), and this one (from which that non-Jew and you got 
some) was torn apart (terefah, and therefore forbidden for consumption).” Rabbi 
(f 217?) said, “Because of this fool, who did something inappropriate (by 
selling prohibited meat to a non-Jew and putting it on the market, should we 
forbid all meat shops mqwlyn?” Rabbi abided by his principle in this; for he 
said, “If there are meat shops mqwlyn and the butchers (in them) are Israelites, 


the meat that is in the hand (in the possession) of a non-Israelite (as the owner of 
a meat shop) is permitted (for the Jewish butchers there make sure that only 
ritually slaughtered meat is sold).” 


10:27: If one of the unbelievers invites you and you 
want to go, eat everything that is set before you, 
without discriminating for the sake of conscience. 


The convivial exchange of a law-observant Jew with a non-Israelite was so 
complicated in the motherland that one tried as much as possible to get himself 
out of an invitation to a gentile’s house; see on this the excursus “The Stance of 
Judaism toward the Non-Jewish World.” The issue took form in many different 
ways abroad. We present an exposition that deals with the participation of Jews 
in gentile wedding celebrations. 


A baraita in b. ‘Abod. Zar. 8A: R. Ishmael (f ca. 135) said, “The Israelites 
abroad are idolaters in purity (innocence = unwitting). How so? There is a 
gentile who prepares a wedding meal for his son and invites all the Jews in the 
city to it: even if they eat what is theirs (what they have brought with them) and 
drink what is theirs and their own servant stands before them (waiting on them), 
Scripture (still) reckons it to them as if they ate sacrifices for the dead (idol 
sacrifices); for it says, ‘He (the idolater) will invite you and you will eat from his 
sacrifice’ (Exod 34:15). Here I would like to say: Until he has (actually) eaten 
(only from that point does he unwittingly make himself an idolater)!” Raba (f 
352) said, “In this case Scripture should (only) say, ‘And you will eat from his 
sacrifice’; what then does ‘He will invite you’ mean? From the hour of the 
invitation (he makes himself an idolater unwittingly). Therefore, it is forbidden 
(to participate) the whole thirty days (of the wedding celebration), irrespective of 
whether he said to him, ‘On the occasion of the wedding celebration (I invite 
you),’ or if he did not say to him, ‘On the occasion of the wedding celebration.’ 
From then on, though, (so beyond the 30th day) it is forbidden to participate, if 
he says to him: ‘On the occasion of the wedding celebration’; but if he does not 


say to him, ‘On the occasion of the wedding celebration, he is permitted to 
participate.’ However, if he says to him, ‘On the occasion of the wedding 
celebration, for how long (is participation prohibited)?’ Rab Papa (f 376) said, 
‘12 months of a year.’ And from when beforehand (before the wedding 
celebration) is it forbidden? Rab Papa said in the name of Raba (t 352), ‘From 
the point when barley (for wedding beer) is poured into mortar (for shelling).’ 
But it is permitted after twelve months of a year? Rab Isaac b. Mesharshia (ca. 
400?) once came into the house of a gentile after twelve months of a year, and he 
heard him, how he gave thanks (to his idol). Then he went away without eating! 
With Rab Isaac b. Mesharshia it was somewhat different because he was a 
notable man.” — In t. ‘Abod. Zar. 4.6 (466), R. Simeon b. Eleazar (ca. 190) is 
named as the author of the opening statement instead of R. Ishmael. 


10:28: Yet if someone says to you, “This is meat 
sacrificed to idols,” do not eat. 


This can be compared with an analogous stipulation in m. ‘Abod. Zar. 1.5. After 
listing the things an Israelite cannot sell to a gentile under any circumstances 
because he would use them for pagan cultic purposes, the passage says 
generally: “All other things without a specific statement (about intention) are 
permitted (to be sold), but in the case of an explicit statement (of their being 
destined for pagan cultic purposes), it is prohibited.” 


10:31: Do everything to God’s honor. 


Mishnah ‘Abot 6.11: Everything that God has created in his world, he has 
created only for his honor likhvodo; as it says, “Everything that is called by my 
name and that I have created, formed, and made for my honor” (Isa 43:7); 
furthermore, “Yahweh is king forever and ever” (Exod 15:18). — The same is 
found as a generally recognized principle with Prov 16:4 as the supporting text 


in b. Yoma 38A. | Pesigta Rabbati 23 (115B): Hillel the elder (ca. 20 BCE) used 
to say, “Let all your action happen for God’s sake” kl m'shyk yhyw Ishm 
shmym! — See the whole passage at § Matt 12:1, #2, end of penultimate 
paragraph; Also see b. Besah 16A in the same paragraph at § Matt 12:1, #2. — 
Hillel’s saying is found in the mouth of R. Yose the priest (ca. 100) in m. ` Abot 
2.12. ll Mishnah Hag. 2.1: Whoever does not preserve the honor of his creator (is 
not mindful of it), it would be better for him if he had not come into the world. | 
See b. Meg. 3A at § Matt 3:17 A, n. h, #2. See a similar saying in the mouth of 
Rabban Gamaliel (ca. 90) in b. B. Mes. 59B in the excursus “Excommunication 
from the Synagogue.” — See also § Luke 17:18. 


10:32: Do not become a stumbling block to Jews or 
Greek or the church of God. 


1. On aproskopoi see the passages at § Rom 12:17 B. 


2. On Ioudaioi kai Hellénes see § Rom 1:14, #3. 


10:33: By not seeking my own benefit ... (cf. 10:24). 


11:4: Any man who has something on his head while 
praying or prophesying dishonors his head (i.e., 
Christ). 


1. The question of whether the Jewish male world in the New Testament period 
would have ordinarily gone about with covered or uncovered head cannot be 
answered with a simple yes or no. In fact, in this respect, complete arbitrariness 
ruled. On the one hand, R. Joshua (ca. 90) thinks that a man going out with a 
bare-headed appearance is just as characteristic for him as going out with a 
covered head is for a woman.a Since the latter was the common practice, the 
former must have also been the recognized custom. However, on the other side, 
we can set the generally known fact of experience that men could sometimes 
have a covered head, sometimes an uncovered head, as they pleased, while boys 
typically went about with a bare head.b Accordingly, no more or less fixed 
custom would have developed at all. And this would have been the case for the 
motherland Palestine. Only in Babylonia might head covering have been just as 
much the sign of a married man as no head covering was regarded as the mark of 
an unmarried man.c In Palestine a man’s uncovered head was viewed as a 
symbol of his freedom,d and precisely for this reason men who were particularly 
strict about the law made it their concern never to go out with a bare head, in 
order to demonstrate to everyone that God’s lordship and the fear of him were 
upon him at all times.e As a consequence of this view, a respected man could see 
it as a sign of irreverence and impertinence when an inferior approached him 
with an uncovered head.f Yet with the very same justification others could 
consider precisely the uncovering of the head as a sign of reverence and 
subservience.g With such confusedly intersecting views, it is no wonder if no 
unified practice could develop. The majority would have behaved according to 
the rule that was later handed down as the practice of R. Yohanan (t 279): “One 
covered one’s head with a turban in winter because of the cold and let it remain 
uncovered in summer because of the heat.”h 


a. Genesis Rabbah 17 (12A): (R. Joshua was asked,) “Why does a man go out 
with his head uncovered r'shw mgwlh, and a woman with her head covered r'shh 


mkwsh?” He answered them, “Like someone who committed a sin and is 
(therefore) ashamed before people. Therefore, she goes out with her head 
covered (because the woman brought sin into the world). ” 


b. Babylonian Talmud Nedarim 30B: Men sometimes cover their head myksw 
ryshyyhw, sometimes expose their head mglw ryshyyhw; but women always 
cover it and boys always leave it uncovered. 


c. Babylonian Talmud Qiddusin 29B: Rab Hisda (f 309) extolled Rab Hamnuna 
(ca. 300) as a significant person before Rab Huna (ft 297). That man said to him, 
“When he comes to you, send him to me.” When he came, he (Huna) saw him 
(Hamnuna), that he did not wear a cloth (a type of turban around his head). He 
said to him, “Why did you not spread a cloth?” He answered him, “Because I 
am not married.” Then he turned his face away from him and said to him, 
“Behold, you are not to see my face again until you have gotten married! ” 


d. Targum Onkelos Exodus 14:8: “Yahweh hardened the heart of pharaoh, the 
king of Egypt, and he pursued the children of Israel, and the children of Israel 
went out with uncovered head bereish gelei.” — Base text: byd rmh = “by 
(God’s) raised hand.” Targum Onkelos also rendered byd rmh in Num 33:3 with 
brysh gly, the same as in Tg. Yer. I; see § Acts 13:17 B, #1. || Exodus Rabbah 18 
(80D): God said to pharaoh, “You will let my children go at night? You shall not 
let my children go at night; rather, they should go out with head uncovered 
berosh galuy (i.e., as free men) and in the middle of the day.” || Targum Judges 
5:9: “Deborah said by prophecy, ‘I am sent to extol the scribes of Israel. For 
when this distress happened, they did not cease to search in the Torah; and now 
it befits them well that they sit in the houses of assembly with uncovered head 
brysh gly (as free men) and teach the people the words of the Torah and worship 
and praise before Yahweh.’ ” 


e. Babylonian Talmud Qiddusin 31A: Rab Huna b. Joshua (ca. 350) said, “I do 
not go four cubits with an uncovered head begilluy harosh (literally: with the 


exposure of the head).” He said, “The Shekinah (divinity) abides over my head.” 
— In the parallel b. Sabb. 118B: “May it prove advantageous for me that I have 
not gone four cubits with an uncovered head bgylwy hr'sh!” || Babylonian 
Talmud Sabbat 156B: Concerning the mother of Rab Nahman b. Isaac (t 356) 
the Chaldeans (astrologers) had said ..., see § John 2:4 C, under the comment 
on astrology. 


f. Babylonian Talmud QidduSin 33A: Rabina (I, f ca. 420) sat before R. 
Jeremiah of Difti. Then a man passed by him without covering his head yl' myksy 
ryshyh. He said, “How impudent this man is!” || See tractate Kallah 18B at § 
Matt 1:16, #7. 


g. See Pesiq. 77A in #2, n. m. 


h. Jerusalem Talmud Berakot 2.4C.11: R. Yohanan wore both (the head and the 
arm tefillin) in winter, since he had wrapped his head (with a turban); but in 
summer he would wear only the arm tefillin, since he had not wrapped his head 
(with a turban). See Pesiq. Rab. 22 (112A). 


2. As the Jewish male world in the New Testament period was not bound by any 
custom to go about in ordinary life with a covered head, so too they were not 
obligated to appear with a covered head before God in religious and liturgical 
actions. The older halakah prescribes only that a man not come naked before 
God. Therefore, he should cover his nakedness while reciting the Shema and 
cover himself up to his chest while praying.a The older period thus knows 
nothing about covering the head while praying. Yet without doubt there was an 
effort by circles that were particularly strict about the law to develop the 
religious custom in this direction. From previous times, the custom had been 
adopted that a mourner (see Ezek 24:17, 22; cf. also Mic 3:7) and a leper (see 
Lev 13:45) had to sit covered up to the moustache.b The halakah then extended 
this stipulation to those on whom the ban had been imposed for some reason.c 
Then the members of the pharisaic haber covenant, which had been established 


to observe the tithing and purity laws punctiliously (see § John 7:49, #3—7), 
voluntarily took it upon itself in times of general distress in the land and after a 
fruitless period of certain fast days to sit before God covered like mourners and 
those placed under the ban, until mercy on the people appeared from heaven.d In 
all these cases, being covered before God was supposed to signify that one felt 
the punishing hand of God in pain and sorrow. Yet it did not stop there. Those 
who were strict about the law, above all the rabbinic scholars, began to 
implement self-covering before God on other occasions as well. So one covered 
himself in prayer,e in leading prayer in the synagogue,f in administering justice,g 
in dissolving vows,h in visiting the sick,i and in waiting for the arrival of the 
Sabbath.k The prayer shawl tallith (see § Mark 12:38, #2 and #3), which was 
long and broad enough to cover the body with the head, served as a covering. Of 
course, the self-covering now had a different significance than in the previously 
mentioned cases. Here one wanted to express that one was aware of and certain 
of the presence of the divinity with the heads of the prayer, the judge, etc. and 
therefore covered himself before him in humility and reverence.] The custom 
may have gained currency from this if a prayer shawl was not available to cover 
at least the head in prayer. Our sources offer only sparse material on this point; 
yet, it seems that at the beginning of the 4th century praying with a covered head 
was already a fixed custom in broad circles.m 


a. Tosefta Berakot 2.14 (4): If someone stands naked in a field or if someone 
does his work naked, he should cover himself with straw or with gleanings or 
with something else to recite the Shema by heart. For it has been said, “There is 
no praise for a man who stands there naked; for when God created man, he 
created him naked; as it says, ‘When I made clouds his frock and dark mist his 
diapers’ (Job 38:9). ‘When I made clouds his frock’: here the (embryo) head is 
meant; ‘and dark mist his diapers’: here the placenta is meant (cf. y. Nid. 
3.50D.11).” See, if the covering of a frock or of a hide is tied around his hips, he 
may recite the Shema; but in neither case may he pray (the Prayer of Eighteen 
Benedictions) until he has covered his heart (his chest). — The same is found as 
a baraita in b. Ber. 24B. || Mishnah Berakot 3.5: If someone has gotten into a 
bath and gotten out and can cover (clothe) himself and recite the (morning) 
Shema before the sun shines, he should get out and cover himself and recite; but 
if not, he should cover himself (in the bath) with water (up to the throat) and 
recite. Yet he should not cover himself with dirty water or with water where 
anything has been soaked before he has poured in (fresh) water. || Tosefta 


Berakot 2.15 (4): A person should not stick his head in the bosom (lap) to recite 
the Shema. If he is surrounded with a cover from within (i.e., on a bare body), he 
may recite it. If two sleep under a cover, they may not recite the Shema, but 
rather one should cover himself with his cover and recite and the other should 
cover himself with his cover and recite. If his son or his daughter (with whom he 
sleeps under one cover) are still small, he may do it. See B. Ber. 24A. 


b. See § 1 Cor 11:5 A, n. g. 


c. See b. Ta‘an. 14B in n. d; also see the excursus “Excommunication from the 
Synagogue.” 


d. A baraita in b. Ta‘an. 14B: (After a fruitless period of the final fast days of a 
communal fast) the members (of the pharisaic) covenant of associates do not 
greet each other; they respond to the greeting of people ignorant of the law 
(‘amme ha’ares) who greet them with a slack lip and a bowed head; they also 
cover themselves and sit like mourners and like those under the ban, like people 
who have received a reprimand from God (a mild degree of the ban), until mercy 
is shown to them from heaven. 


e. Abot de Rabbi Nathan 6 (3C): Nagedimon (Nicodemus) b. Gurion (ca 70) 
went into the house of learning, covered himself and stood praying. | See b. 
Sabb. 10A and b. Meg. 16A at § Mark 12:38, #4, n. a. || Jerusalem Talmud 
Berakot 7.11D.11: R. Ba b. Hiyya b. Abba (ca. 320) said, “If one has eaten while 
moving, one stands quietly and says the blessing (after the meal); if one has 
eaten while standing, one sits down and says the blessing; if one has eaten while 
sitting, one lies down (as one lies at table during a meal) and says the blessing; 
if one has eaten while lying at table, he wraps himself up and says the blessing. 
If one does this, he is like the angels of service; as it says, ‘With two (wings) he 
covered his face and with two wings he covered his feet’ (Isa 6:2).” |A baraita in 
b. Ber. 51A: Ten things have been said about the cup of blessing (over which the 
table thanksgiving prayer is spoken): It requires ... covering (of the one who 


takes it to speak the table thanksgiving prayer over it).... Rab Papa (f 376) 
covered himself and sat (to say the thanksgiving prayer); Rab Asi (ca. 300) 
spread a cloth over his head (and said the thanksgiving prayer). 


f. See b. Roš Has. 17B at § Mark 12:38, #4, n. a. 


g. See b. Sabb. 10A and SDeut 1:13 § 13 (68A) at § Mark 12:38, #4, n. b. 


h. Passages at § Mark 12:38, #4, n. c. 


i. See the baraita in b. Sabb. 12B at § Mark 12:38, #4, n. d. 


k. Babylonian Talmud Sabbat 25B: Rab Judah (t 299) said that Rab (f 247) 
said, “This was the custom of R. Judah b. Ilai (ca. 150): On the eve of the 
Sabbath a pan full of warm water was brought to him, he washed his face, his 
hands and his feet and covered himself and sat in linen throws that had show 
threads (tzitzit) (to await the Sabbath) and was like an angel of Yahweh 
Sabaoth.” | Babylonian Talmud Sabbat 119A: R. Hanina (ca. 225) covered 
himself and stood there until the evening of the day of preparation for the 
Sabbath. He said, “Well now, we will go to meet the Sabbath, the king!” (In the 
text, since shabbath is feminine: hmlkh “the queen.”) 


l. Babylonian Talmud Sanhedrin 22A: Rab Hana b. Bizna (ca. 260) said that R. 
Simeon the Pious (ca. 210) said, “The one who prays must view himself as if the 
divinity stood in front of him.” || Babylonian Talmud Berakot 6A: Rabin b. Ad (d) 
a (ca. 350) said that R. Isaac (ca. 300) said, “How do we know that God dwells 
in a synagogue? Because it says, ‘God is there in the community of the Almighty 
(Ps 82:1). Where do we get the idea concerning ten persons who pray, that the 
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Shekinah is with them? Because it says, ‘God is there in the community of the 
Almighty’ (Ps 82:1) (and a community ‘dh is formed by ten people according to 
Num 14:27). Where do we get the idea concerning three who sit in judgment, 
that the Shekinah is with them? Because it says, ‘In the midst of the judges’ (so 
Ps 82:1 according to the midr.).” | God on the bed of the sick person: see b. 
Sabb. 12B at § Mark 12:38, #4, n. d. 


m. Pesiqta 77A: “My people, ... how have I afflicted you” (Mic 6:3). R. 
Berekhiah (ca. 340) said, “Like a king who sent his command to a city. What did 
the people of the city do? They took it, got on their feet, exposed their heads 
pwr'yn r'shyhm (out of reverence for the king) and read it in trepidation and fear, 
with trembling and with shaking. Just so God said to Israel, ‘It is my command 
to recite the Shema; but I have not burdened you and not told you to recite it 
standing on your feet, nor with your heads uncovered, but rather “while you sit 
in your house, and when you walk on a path, and when you lie down, and when 
you get up” ’ (Deut 6:7).” — Here reciting the Shema with a head that is not 
uncovered is taken for granted. — Parallels are found in Tanh. 'mwr 175B; 
TanhB 'mwr § 13 (46B). In Lev. Rab. 27 (125D) R. Isaac (ca. 300) is the author. 


11:5 A: Every woman who prays or prophesies with 
her head unveiled dishonors her head. 


The halakah required Jewish women to cover their head when they appeared 
outside the house.a Going outside with a bare head was recognized as something 
disgraceful for a woman, so that her husband could dismiss her for doing so,b 
even without being obligated to pay the agreed upon divorce sum (German: 
Hochzeitsverschreibung).c Conversely, forcibly exposing a woman’s head was 
considered to be such a serious insult that the Mishnah imposed on the 
perpetrator a penalty of 400 zuz in payment for the humiliation.d In their own 
house and probably in its yard, women seem to have observed the stipulations 
about covering the head only a little, as an occasional remark in the Babylonian 
Gemarah shows.e It would probably have been only the more stringently 


oriented circles within the Jewish women’s world that would have valued 
appearing even in their own homes with a covered head at all times.f 


In addition to mentioning covering the head, our sources also mention veiling or 
covering a woman’s face. Among the ten curses that God is supposed to have 
spoken over Eve, there is one that she is to be veiled like a mourner. This entails 
that her face had to be covered to the mouth.g This corresponds to Rashi’s 
remark on b. Sabb. 80A, namely that decent women (i.e., living in seclusion) go 
about veiled m'wtpwt and would have only left one eye uncovered in order to 
see.h Just how stringently decent women would have maintained veiling their 
face even at home can be recognized best from the fact that it is considered 
possible that even the husband’s nearest relatives would not know his wife’s 
facial features.i 


With the strong emphasis on a woman’s obligation to cover her head and to veil 
her face, it is striking that our sources do not explicitly tell us about the way in 
which and the means by which the head was covered and the face was veiled. To 
think of a shroud, as eastern women are accustomed to wear today, is ruled out. 
For the Mishnah knows only the Jewish women living in Arabia as shrouded 
re'uloth;k it follows from this that the shroud was not in use among women in 
Palestine. Completely in passing b. Ketub. 72A deals with whether the little 
knitting basket, when women placed it on their head, should be seen as a head 
covering in keeping with the law.l Yet this belongs to the area of casuistry and 
gives us no information about our question. Due to the silence of the sources, we 
are automatically driven to assume that no particular means was used to cover 
the head or veil the face, but rather both were taken as given when a woman 
appeared with the headdress that was custom at the time. This requires us to go 
into the latter briefly here. 


A woman’s hair was first tied together in braidsm (qela’, qeli'a, qeli'atha). After a 
woolen cloth kippah (= little cover)n that reached down to the eyes was 
immediately spread over the hair, the hair braids were put together over this 
cover on the head.n Depending on the thickness and length of the braids, the set- 


up on the head would have to be higher or lower. Then a headband (shavis or 
totepheth) was tied around the forehead over the kippah that served as an 
underlay for this. The headband reached from one ear to the other and was held 
in place with bands that fell to the chin.o Corresponding to the kippah under the 
hair braids, a chippuy, that is, a small cover, was then spread over the hair braids. 
This was called a kevul and, as the name shows (kaval = to tie, bind), served to 
hold the braids together.p Then followed a net (sevakhah, sevakhah, sivkha, 
sevakhta), which clasped the braids and gave the whole hairstyle its actual 
stability; bands on its sides served to fasten it.q Net and headband (shbys, twtpt) 
were trimmed with all kinds of decorations, especially with bands and ribbons,r 
which, as already said above, fell down in part forward over the face. In one 
passage, finally, in addition to the net (sbkt'), a type of shroud (bayyva) is also 
mentioned, which according to Levy?" and Samuel Krauß% served as a veil for 
the face. Yet the reading byyk' is not certain; ‘Arukh reads byyk', which Levy 
interprets as yikha, “band,” with the preposition b.?!! Moreover, this saying is 
found in the mouth of the Babylonian scholar Raba (f 352), so we are not 
entitled to assume that the designated item was in use in Palestine as well. 


This hairstyle with its bands and ribbons and cloths was probably the covering 
that became a requirement for Jewish women. In this regard, it is instructive to 
consider the proceeding against the Sotah (woman suspected of adultery) at a 
holy place. The purpose of the proceeding is the dishonoring, the debasing of the 
accused.s This is accomplished by exposing peri'ah the woman’s head and chestt 
in the presence of the multitude. The head is exposed by the priest pulling down 
or destroying sathar the woman’s headdress by grabbing the kippah, the small 
cover under the hair braids and stepping on it. This satisfies the regulation in 
Num 5:18: “The priest pr' 't r'sh”; according to the rabbinic interpretation, this 
meant, “The priest shall expose the head”: the woman now stands there publicly 
as one whose r'sh prw', whose head is exposed, to whom the greatest insult that 
could befall her has been done. Accordingly, “exposing the head” pr' 't r'sh of the 
woman is tantamount to “destroying or dismantling the headdress”;u conversely, 
“making the proper headdress” is tantamount to “covering the head,” that is, in 
other words, according to the Jewish view, the covering of a woman’s head, and 
also, if we think of the bands and ribbons and the kippah that fell down over the 
face, the veiling of a woman’s face, consists in the orderly headdress.v 


a. Sifre Numbers 5:18 § 11 (5A): (The regulation in Num 5:18: “The priest shall 
expose the woman’s hair”) teaches about the daughters of Israel, that they cover 
their heads shhn mkswt r'shyhm. Even if there is no proof for this, it is implied 
when it says, “Tamar put ashes on her head” (2 Sam 13:19). || Babylonian 
Talmud Ketubbot 72A: In a baraita of the school of R. Ishmael (t ca. 135) it has 
been taught: (The regulation in Num 5:18: “The priest shall expose the woman’s 
hair”) is a warning for the daughters of Israel, that they not go out with an 
exposed head bprw' r'sh. || Babylonian Talmud Nedarim 30B: Men sometimes 
cover their head, sometimes leave their head bare; but women always cover it 
and boys always leave it uncovered (always go about with a bare head). | 
Numbers Rabbah 9 (152D): “The priest shall expose the woman’s head” (Num 
5:18). Why? Because it is a custom for the daughters of Israel to have their head 
covered (r'shyhn mkwswt, literally: concerning their heads to be covered). And 
therefore he exposed her head and said to her: “You have separated yourself 
from the custom of the daughters of Israel, whose custom it is to be covered on 
their head mkwswt, and you have wandered in the ways of non-Israelite women 
(hgwym), who go about with an exposed head (r'shyhn prw'wt, literally: as to 
their heads exposed); see, you get what you wanted (namely an exposed head). ” 
I See Gen. Rab. 17 (12A) at § 1 Cor 11:4, #1, n. a. — See also the citations in 
notes b and c. 


b. Jerusalem Talmud Sotah 1.16B.28: How do we know that a woman should be 
dismissed (with a certificate of divorce) if she goes out with an exposed head 
r'shh prw'? Scripture teaches, “Because he has found something disgraceful in 
her” (Deut 24:1). — See the saying of Rab Sheshet (ca. 260) in b. Ber. 24A: 
(Exposed) hair on a woman is 'rwh = licentious. — Babylonian Talmud 
Sanhedrin 109B narrates how all people recoiled when they saw the woman of a 
house sitting at the door with unraveled hair. 


c. Mishnah Ketubbot 7.6: The following (wives) are dismissed without the 
prescribed marital sum: ... The one who goes out while her head is exposed 
wr'shh prw'. — Whether yr'shh prw' is translated: “while her head is exposed 
(uncovered)” or “while her hair is unraveled,” there is no difference in content, 
because the exposure of the head consists in the disbanding of the hair; see on 
this below. || Tosefta Ketub. 7.6 (269): (R. Meir [ca. 150] said,) “If she (a wife) 


goes out while her head is exposed ..., she is to be dismissed without the 
prescribed marital sum, because she has not behaved toward him (the husband) 
according to the law of Moses and of Israel.” || Tosefta Sotah 5.9 (302): (R. Meir 
said,) “It is a godless man who sees his wife going out while her head is exposed 
(and nevertheless does not separate from her).... It is an obligatory 
commandment to dismiss her (by divorce).” — Parallel passages are found in b. 
Git. 90A; Num. Rab. 9 (152B). 


d. Mishnah Baba Qamma 8.6: If someone exposes a woman’s head pr' r'sh h'shh 
on the street, he pays 400 zuz.... It once happened that someone exposed a 
woman’s head on the street, and she came before R. Aqiba (f ca. 135), and he 
declared him guilty to give her 400 zuz. He said to him, “Rabbi, give me time 
(deferral of payment).” And he gave him time. He observed her, how she stood at 
the entry to her yard (and he went in) and he smashed before her a flask that had 
1 as of oil. Then she exposed gillethah her head and took up the oil with her 
hand and put her hand on her head. Then he called witnesses against her and 
came before R. Agiba. He said to him, “Rabbi, I am to give this woman 400 zuz 
(who exposed and dishonored herself)?” He answered him, “You said nothing; 
for if someone injures himself although he is not justified to do so, he is still free 
(from the obligation to compensate); others are obligated to do so if they have 
injured him.” 


e. See b. Ketub. 72A inn. l. 


f. Jerusalem Talmud Megillah 1.72A.52: It once happened that Simeon b. 
Qimhit?!? (a high priest) went forth with the king of the Arabs on the eve of the 
Day of Atonement at the entrance of darkness (from the sanctuary). Then a bit of 
spit sprayed from his (the king’s) mouth onto his (the high priest’s) frock and 
made him (Levitically) unclean?! (so that he could not officiate). His brother 
Judah went in and provided the high priestly service in his stead. So their mother 
(Qimhit) saw two sons as high priest in one day. Qimhit had seven sons, and they 
all provided the high priestly service. Then the scholars had it asked of her: 
“What good works do you have (that such an honor has been bestowed on you in 


your sons)?” She answered them, “May this and that come over me if the beams 
of my house ever say the hair of my head or the fringe of my shirt!” (She kept 
her head covered even in her house.) It was said, “All flours are flour, but the 
flour?!4 of Qimhit (qymch' dqymchyt, wordplay) is fine flour.” And the following 
was applied to her, “All honor is bestowed on the king’s daughter in the 
innermost part of the house; her dress is made of gold weavings” (since high 
priests in clothes made of gold issued from her) (Ps 45:14). Parallel passages 
are found in y. Yoma 1.38D.7 (see § John 18:13, first S-B footnote); y. Hor. 
3.47D.12; Pesig. 174A; Lev. Rab. 20 (120A); Tanh. 'chry mwt 164B; TanhB 'chry 
§ 9 (33A); Num. Rab. 2 (139A). Instead of Simeon b. Qimhit, we read Ishmael b. 
Qimhit in t. Yoma 4.20 (189); b. Yoma 47A; and Abot R. Nat. 35 (9B). 


g. The eighth curse of Eve is as follows in b. ‘Erub. 100B: She shall be veiled 
like a mourner 'twph k'bl. — On this passage Rashi says, “She is ashamed to go 
out with an exposed head br'sh prw'.” — In the parallel passage Pirge R. El. 14 
(7D): On her head she should be covered mkwsh like a mourner. — The 
following passages give an overview about the veiling of a mourner. Babylonian 
Talmud Mo’ed Qatan 15A: A mourner is obligated to veil (atiphah) the head, 
because the All Merciful One said to Ezekiel said, “You shall not cover your 
moustache” (Ezek 24:17), which entails that the whole (rest of the) world is 
obligated to do so. || According to Pirge R. El. 17 (9B) a mourner was recognized 
by having his moustache covered shpmw mkwsh (cf. Lev 13:45). || Jerusalem 
Talmud Mo’ed Qatan 3.82D.6: (A mourner) must cover his mouth; specifically, 
he should cover yksynh it below millera'. Rab Hisda (f 309) said, “Lest it be 
said, ‘He has pain in his mouth’ (and that is why he covers it, but not because of 
mourning).” || Babylonian Talmud Mo‘ed Qatan 24A: Samuel (t 254) said, “... 
Any veiling 'typh, that is not like the veiling of the Ishmaelites, is not a veiling.” 
Rab Nahman (7 320) showed: “Up to the beard dimples” (i.e., according to 
Rashi, “Up to the dimples in the cheeks below the mouth”). || Rashi on b. Mo‘ed 
Qat. 24A: “While the mourner is veiled mkwsh in the days of his mourning, on 
the Sabbath he must expose his nose and his moustache and his sideburns in 
order to show that mourning does not take place on the Sabbath.” 


h. On the words in m. Sabb. 8.3— “Whoever (on the Sabbath) carries out (from a 
private area into a public one) as much makeup as is needed to cover one eye (is 


guilty to present a sin offering)” —Rab Huna [t 297] remarks in b. Sabb. 80A: 
“For decent women put makeup on (only) one eye.” Rashi says, “Decent women 
who go about veiled m'wtpwt expose mglwt only one eye in order to be able to 
see, and they put makeup on this.... It is not necessary for the female inhabitants 
of a village to be secluded so much; for there one does not find banter and 
frivolity (exuberance), ... and they do not cover their face and they put makeup 
on both their eyes.” 


i. Meg. 10B: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220) 
said, “Every young woman who lives decently (in seclusion) in the house of her 
father-in-law, merits that kings and prophets issue from her. How do we know 
this? Because it is written about Tamar, ‘Judah saw her and took her for a 
prostitute, because she had covered ksth her face’ (Gen 38:15). Because she had 
covered ksth her face (in that hour) he would have taken her for a prostitute? 
Rather, since she had (earlier) covered ksth her face in the house of her father- 
in-law, so that he did not know her, she had been deemed worthy for kings and 
prophets to issue from her.” — The beginning of this explanation is also in b. 
Sotah 10B. | TanhumaB wyshb § 17 (94A): R. Yohanan (f 279) said, “Because 
(Tamar) covered ksth her face as long as she was in the house of her father-in- 
law (Judah did not recognize her). On the basis of this passage (Gen 38:15) our 
teachers said, ‘A man needs to come to know his daughter-in-law (lest he fall 
because of her).’ ” | Genesis Rabbah 85 (54D): R. Hiyya b. Zabda (an Amorite 
of uncertain time) said, “A man must be mindful of getting to know (the 
appearance of) his wife’s sister and his female relatives, lest he stumble because 
of one of them.” From whom do you learn that? From Judah (namely in Gen 
38:15). | Exodus Rabbah 41 (97D): R. Simeon b. Lagish (ca. 250) said, “As a 
bride decently lives reserved all the days she resides in the house of her father so 
that no man gets to know her mkyrh, but when she prepares to go under the 
wedding canopy, she exposes mglh her face as if to say, ‘Whoever knows a 
testimony about me, let him come and witness against me (against the moral 
purity)’: so a student of the scholars must decently live reserved as a bride and 
be known by his good works as a bride who unveils herself mprsmt (by exposing 
her face in the wedding chamber).” — See a parallel passage with differences in 
Midr. Song. 4:11 (115B) at § Matt 9:15 B, n. g. 


k. Mishnah Sabbat 6.6: Arab Jewish women may (on the Sabbath) go out 
shrouded re'uloth (because the shroud is a part of their everyday dress). (Rashi 
says, “Arab women usually veil their head and their face with the exception of 
the eyes”). 


l. Babylonian Talmud Ketubbot 72A: According to the Torah, the little knitting 
basket appears to be enough (for women to cover their head; see above at SNum 
5:18 § 11 inn. a, where ashes appear to be sufficient to cover the head). But 
according to Jewish law (which here goes beyond the law of Moses), even a little 
knitting basket is prohibited (as a head covering). R. Asi (ca. 300) said that R. 
Yohanan (f 279) said, “With a little knitting basket there is nothing of an 
exposed head prw' r'sh (i.e., it suffices as a head covering).” R. Zeira (ca. 300) 
demurred, “Where? If one should say, ‘On the street,’ we have the Jewish law 
(which rejects the little knitting basket as insufficient); rather, in the yard (the 
little basket suffices). Yet, if this were so (that women must keep their head 
covered even in the yard), our father Abraham would no longer have any 
daughter who could dwell with her spouse (they would all have to be dismissed, 
since the women are little concerned with covering their head in their own 
homestead).” Abbayye (f 338/39)—or as it is also said, Rab Kahana (probably 
the younger, ca. 300)—said, “From one yard to another or in a passage (that is 
not taken by many people a woman may cover herself with the little knitting 
basket, but not in a public area).” 


m. See y. Meg. 1.72A.52 in n. f. — The Patriarch Gamaliel (II, ca. 90) testifies 
about the wife of R. Agiba (f ca. 135) that she sold her hair braids so that her 
husband could occupy himself with the study of the Torah; see y. Sabb. 6.7D, 56; 
y. Sotah 9.24C.8. 


n. Mishnah Ketubbot 5.8: The husband has to give his wife a small covering 
kippah for her head, a waistband for her hips and shoes from one feast to 
another (i.e., on each of the three great festivals). — The kyph was thus a 
necessary and quickly worn out piece of clothing for every woman. That it was 
made out of wool is attested to by the expression kyph shl tsmr in, for example, b. 


Sabb. 57B.25, 26, 27. | Jerusalem Talmud Sabbat 5.7B.45: As the kyph with 
which she (the woman) covers her eyebrows. || Tosefta Sabbat 4.7 (115): R. 
Simeon b. Eleazar (ca. 190) said, “With any small covering hippuy under her 
hair a woman may go out on the Sabbath (since there is no concern that she will 
pull it out to show to other women; for in doing so she would unravel her 
hairstyle), but with a small cover over her hair she may not go out on the 
Sabbath.” — By a small covering under the hair, the kyph is meant. 


o. shavis “headband,” frequently called in, for example, t. Kelim B. Bat. 5.15 
(595) shbys shl shbkh “headband of the net,” evidently because the net was 
fastened on it. In this Tosefta passage, it is also asked, “And how long does it 
(the shbys) measure? So long that it reaches from one ear to the other.” | 
totapheth. — Mishnah Sabbat 6.1: A woman may not go out (on the Sabbath)... 
into a public area ... with a headband twtpt, nor with bands (sanbutin, other 
reading: sarvitin) on it if they are not sewed on. — Mishnah Sabbat 6.5: A 
woman may go out (on the Sabbath) ... into the yard ... with a headband and 
with bands on it if they are sewed on. — More generally it says in t. Sabb. 4.6 
(115): R. Eliezer (ca. 90) said, “A woman may go out (on the Sabbath) ... with a 
headband twtpwt and bands srbytyn they are sewed on.” — Babylonian Talmud 
Sabbat 57B appears to refer to this baraita: “... Awoman may go out (on the 
Sabbath) ... with a headband twtpt and bands fastened on it srbytyn.” — Then 
follows in b. Sabb. 57B: What is a headband twtpt and what are bands srbytyn? 
R. Abbahu (ca. 300) said, “A headband goes from one ear to the other; the 
bands reach to the chin.” 


p. Inm. Sabb. 6.1, kevul is listed among the things with which a woman may not 
go into a public area on the Sabbath. Already R. Yannai (ca. 225) declares in b. 
Sabb. 57B that he does not know what should be understood by kbwl, whether 
the “slave rope” or a small woolen cover. However, R. Abbahu (ca. 300) says in 
b. Sabb. 57B.26, “The opinion of the one who said that it means the small cover 
of wool is plausible.” Then it says further that a baraita reads the same: “A 
woman may ... go out into the yard ... (on the Sabbath) with a kbwl.” (On this, 
see m. Sabb. 6.5 in the foregoing n. o.) R. Simeon (ca. 150) said, “Also with a 
kbwl into a public area.” R. Simeon b. Eleazar (ca. 190) said as a general rule, 
“With everything that is beneath the hairnet shbkh she may go out; with 


everything that is above the hairnet she may not go out (on the Sabbath)” (and 
the kbwl is among the things below the hairnet, so she may go out with it). — 
Accordingly, the kevul was a small woolen cover that was worn above the hair 
braids but under the net, as the kippah was worn under the hair braids. 


q. The net is mentioned together with its bands in, for example, m. Sabb. 15.2: In 
tying certain knots (on the Sabbath), one does not make oneself subject to 
punishment.... So, a woman may tie knots in ... the bands of the net chutei 
sivkha. — That the net was located over the kevul is attested to by the general 
rule of R. Simeon b. Eleazar at the end of the previous n. p. 


r. Concerning the bands on the headband twtpt see n. 0; concerning those on the 
net see n. q. — It is said generally in m. Sabb. 6.1: A woman may not go out (on 
the Sabbath into a public area) with bands of wool, with bands of linen, with 
ribbons on her head. — This would have meant bands and ribbons on the 
headband and net. | Tosefta Kelim Baba Batra 5.16 (595): Metal plates, 
(metallic) platelets, and (other) jewelry on the headband shbys are clean and are 
liable to uncleanness when they are connected with the headband; the ribbons 
on it (on the headband) are clean; stitches (by which the ribbons are bound to 
the headband) are considered a connection (so that the ribbons become unclean 
with a headband). 


s. Mishnah Sotah 1.6: The measure a person uses to measure will be used (by 
God) to measure him: she primped herself for sin, so she dishonors (defaces) 
niwwelah God. — Mishnah Sotah 1.7: If she was clothed with white clothes, she 
will be clothed with black. If there were gold items on her, necklaces, nose rings 
and other rings, they will be removed from her to disgrace her.... Everyone who 
wishes to see her may come and see her, except for her male and female slaves, 
because her heart is proud toward them (and consequently she would all the 
more not confess her guilt). And all the women may see her; for it says, “All the 
women are warned not to act according to your fornication” (Ezek 23:48). | 
Sifre Numbers 5:18 § 11 (SA): R. Yohanan b. Berogah (ca. 110) said, “One does 
not dishonor mnwwlym the daughters of Israel beyond what is written in the 


Torah (namely in Num 5:18): ‘A linen cover (curtain) was spread out between 
him (the priest) and the people....’ He was answered, ‘As she did not look after 
God’s honor, her honor will not be looked after, but rather she defiled it with this 
entire dishonor: whoever wished to see her was allowed to, with the exception of 
her male and female slaves, because her heart is proud toward them. Both men 
and women, both relatives and those distant to her may see her; for it says, “All 
the women are warned ...” (Ezek 23:48).’ ” || Tosefta Sotah 3.2 (295): She stood 
before him (her paramour), so the priest sets her before all (the people), so that 
they may see her disgrace; cf. b. Sotah 8B. 


t. Numbers 5:18: “The priest shall set the woman before Yahweh ypr' 't r'sh 
h'shh.” Rabbinic interpreters understood pr' here in the sense of “expose”: “The 
priest shall expose the woman’s head.” This results from their making, in 
addition to the head, also the woman’s breasts an object of pr’. A baraita in b. 
Sotah 8A: “(The priest) shall expose the woman’s head” (Num 5:18). Here I 
hear only about her head; from where do we hear about her body? Scripture 
teaches: h'shh “the woman” (i.e., the woman herself, Num 5:18). The same is 
found in Num. Rab. 9 (155B). — The “commandment of exposure” mtswt pry'h, 
which is mentioned sometimes in the case of the Sotah, should therefore be 
understood to include both the exposure of the head and that of the chest. Sifre 
Numbers 5:18 § 11 (5A): “ ‘(The priest) shall expose the woman’s head’ (Num 
5:18). The priest turned behind her and exposed her in order to fulfill in her the 
commandment of exposure.” These are the words of R. Ishmael (f ca. 135). — 
The same is found a few lines further with R. Yohanan b. Beroqah (ca. 110). — 
Correspondingly, the passages that deal with the execution of the commandment 
of exposure regularly report also of the exposing of the woman’s chest; see n. u. 


u. The priest seized her clothes. If they were torn, they were torn, and if they 
were ripped, they were ripped, until he exposed mglh her heart (i.e., her chest), 
and destroyed (pulled down, swtr) her hair. R. Judah (ca. 150) said, “If her heart 
(bosom) was beautiful, he did not expose it l' hyh mglhw, and if her hair was 
beautiful (sumptuous), he did not destroy it l' hyh swtrw (lest the sensuality of the 
young priests and other onlookers be aroused).” — The opinion of R. Judah was 
not recognized. — The same is found in t. Sotah 1.7 (293); Num. Rab. 9 (155B). | 
Babylonian Talmud Sotah 8A: What does Scripture mean to teach with “He shall 


expose her head” (Num 5:18)? This teaches that the priest destroyed swtr her 
hair. — The same is found in Num. Rab. 9 (155B). | In t. Sotah 3.3 (295) it says 
more precisely about destroying the hair: The priest removed the small cover 
kippah from her head and laid it under his feet. — The same is found in b. Sotah 
8B. When the kyph, which lay under the hair braids, was pulled off, the braids 
fell from the head, and the head was thereby exposed prw'. Conversely, the head 
was considered to be covered mkwsh as long as the hair was arranged properly. 
Thus, when it says in, for example, b. Ketub. 72A that a woman should not go out 
bprw' r'sh, it is one and the same thing whether bprw' r'sh is translated “with an 
exposed head” or “with unraveled hair”; for the exposed head of a woman is 
one whose hair is unraveled and thus became disarrayed. However, 
linguistically, it has to be maintained that for the rabbinic scholars pr' hr'sh first 
meant “to expose the head.” This is shown specifically by the following 
passages. In Pesiq. 77A (see the passage with parallels at § 1 Cor 11:4, #2, n. m) 
it is said of men who hear a royal edict: pwr'wn r'shyhm = “they bared their 
heads,” and not “they unraveled their hair,” so that it became disarrayed. — Of 
a virgin bride, it says in m. Ketub. 2.1 that on the wedding day her head is 
exposed r'shh prw'. This entails also that her hair is unraveled, that is, was not 
arranged in the normal hairstyle; but the translation has to maintain that r'shh 
prw' means “her head was exposed.” That it has to be translated in this way is 
shown by Exod. Rab. 41 (97D)—see the passage in n. i—where Resh Laqish 
replaces it with “she exposes mglh her face.” — In the passage b. Ketub. 72A, 
presented in n. l, R. Yohanan says, “With the little knitting basket there is nothing 
in the way of a prw'r'sh.” This is true if prw' r'sh designates the exposed head; 
for the exposure of the head is eliminated by the basket being set on it; but it 
would not be true if prw'r'sh meant the unraveled hair that was in disarray; for 
unraveled hair remains unraveled hair, even if a little basket is put on top of it. 
— In SNum 6:5 § 25 (8B) we read about the words: “By letting his hair freely 
grow long” (Num 6:5). Why is this said? Because it says, “The leper in whom 
the defect is shall have his clothes torn and his hair shall be prw'” (Lev 13:45). 
prw' means “he shall let his hair grow long.” You say: prw' means “he shall let 
his hair grow long”; or should prw' not rather be understood according to its 
wording (in its customary sense)? (It is then decided that it means “to let grow 
long,” that is, pr' is taken in the meaning “to unravel” as “to let grow wild”.) — 
What pr' means “according to its wording” is not, however, said; but in view of 
the meaning “to unravel” or “to let grow wild” we can understand by the 
“wording” only the meaning “to expose.” So also Friedmann ad loc: shyh' 
r'shw mgwlh = “his head shall be exposed.” Here we have proof from the 
sources that the ordinary meaning (the wording) of pr' for the rabbinic scholars 


was “to expose.” Only in the case of Lev 10:6; 13:45; and 21:10 was pr' 
interpreted as = “unravel,” that is, “to let grow wild”; see Tg. Onk. and Tg. Yer. 
I on the passages mentioned. Yet R. Aqiba (f ca. 135) also wants to understand 
pr' in Lev 13:45 with the meaning “expose”; see SLev 13:45 (260A); b. Mo‘ed 
Qat. 15A. Likewise, R. Alexandrai (ca. 270) in Midr. Lam. Intro. 21 (34B) 
interpreted the words wr'shw yhyh prw' in Lev 13:45 in an allegorical 
interpretation as “his head shall be exposed.” This is proven not only by the 
passage adduced “He uncovered the cover of Judah” (Isa 22:8), but rather also 
the added explanation “one uncovered what was concealed” gly dksyyh; see 
Midr. Eccl. 10, 18 (49A). — In the passages of Leviticus mentioned, the LXX 
understood pr' as “expose,” as in Num 5:18. 


v. Pesiqta Rabbati 26 (129B): Like a high priest to whom the lot fell to make her 
drink the water of jealousy. The woman was brought to him, and he exposed pr' 
her head and undid prsm her hair. Then he took the cup to make her drink. He 
looked at her (and saw) that it was his mother.... — Here one clearly recognizes 
that the covering and the veiling of a woman consisted in her hairstyle. As long 
as the headdress was arranged properly, the priest did not know who stood 
before him; for the headdress veiled her face. Only when he undid the hair was 
the head exposed and he recognized his mother. 


Comment: Lightfoot’s (2:907) opinion that Jewish women would have 
participated in the religious gatherings in the temple unveiled cannot be 
established from the rabbinic sources. The passage adduced by Lightfoot, b. 
Qidd. 81A, reads as follows: (R.) Abin (ca. 325) said, “The crowd (and the 
improper behavior of the multitude that happens in a crowd) occurs in the year at 
the festival sqb' dsht' rygl'.” — According to the context, this is about the 
improper interaction of the two genders at the great religious gatherings. Rashi 
and the Tosafists remark on R. Abin’s saying that the men and women would 
have cast glances at each other at these gatherings. The Tosafists also add that 
some say, “Therefore, after Passover and the Feast of Booths they used to fast.” 
— The promiscuous temper that was widespread between men and women in the 
temple at the Feast of Booths is complained about elsewhere as well; see t. 
Sukkah 4.1ff. in the excursus “The Feast of Tabernacles,” #V, middle. However, 
it cannot be concluded from this that the women would have visited the temple 


without wearing a veil. Their veil was certainly not so firm and tight that they 
could not have been loosened at any moment. 


11:5 B: For it is one and the same thing with a shorn 
woman. 


A shorn woman was considered ugly and blemished. 


Mishnah Nazir 4.5: If one of the types of blood (from Num 6:14) has been 
sprinkled for her (the Nazirite woman), her husband can no longer override her 
(Nazirite) vow. R. Agiba (f ca. 135) said, “Even if only one of all the animals 
(Num 6:14) has been slaughtered for her, he can no longer dissolve her vow. In 
which case are these words valid? For sheering in purity (Num 6:18), but in the 
case when sheering happens because of impurity (see Num 6:9) he may dissolve 
it; for he can say, ‘I do not like a blemished woman 'shh mnywlt.’ ” Rabbi (f 
217?) said, “Even in the case of sheering in purity (Num 6:18) he can dissolve it; 
for he can say, ‘I do not like a shorn woman 'shh mgylht.’ ”—This is changed 
somewhat in t. Naz. 3.14 (287). |I Sifre Deuteronomy 21:12 § 212 (112B): “She 
shall sheer her head and prepare her nails” (Deut 21:12). R. Eliezer (ca. 90) said, 
“She shall cut (the nails)”; R. Agiba (f ca. 135) said, “She shall let them grow 
long.” R. Eliezer said, “Here there is discussion of an action concerning the head 
and an action concerning the nails. As the action that is mentioned concerning 
the head deals with doing away with something, so too the action that is 
mentioned concerning the nails deals with a doing away (so a cutting).” R. 
Agiba said, “There is discussion of an action concerning the head and an action 
concerning the nails. As the action that is mentioned concerning the head (i.e., 
the sheering) is a disfigurement niyuwl, so too the action that is mentioned 
concerning the nails is a disfigurement (thus it means letting grow long).” 
However, a proof for the words of R. Eliezer is: “Mephibosheth, the son of Saul, 
went down to meet the king (David); he had prepared neither his feet nor his 
beard (by cutting his nails ...)” (2 Sam 19:25). — The same is found as a baraita 
in b. Yebam. 48A. 


11:6: But if it is shameful for a woman to have (her 


hair) cut or to be shorn. 


See the citations at § 1 Cor 11:5 B. 


11:7 A: While he (the man) is the image and glory of 
God. 


Numbers Rabbah 3 (140D): “You shall inspect ... every male” (Num 3:15). Why 
every male? And why does he not mention females? Because the glory kbwd of 
God arises from men. 


11:7 B: Woman is the glory of man. 


Rashi on Isa 44:13 “According to beauty of human beings” ktp'rt 'dm: this refers 
to the woman; for she is her husband’s glory tp'rt. — So too b. Ketub. 66A can 
say vice versa: In an insult to his wife there is an insult to him (the husband, read 
lyh instead of lh). 


11:10 A: Therefore a woman is required to have 
authority over her head. 


According to the halakah, an exposed head rosh parua’, by which the bride 
revealed herself in the wedding procession on her wedding day, was a proof of 


her virginity.a If we add that an uncovered head otherwise was regarded as a 
symbol of freedom (see § 1 Cor 11:4, #1, n. d), the bride’s appearing with an 
exposed head signified that she was a free virgin who up until then had never 
been under the authority reshuth of a man.b Only with her marriage does she 
pass over into a man’s power nknsh Irshwt hb'l, so that from then on her 
husband’s authority is over her rshwt b'lh 'lyh.c The covering of her head serves 
as an outward sign of this changed status of a woman: by a married woman only 
going out with a covered head according to Jewish law (see § 1 Cor 11:5 A), she 
acknowledges that a man’s authority is upon her.d It is from this perspective that 
the apostle speaks when he says in 1 Cor 11:10: “A woman is obligated to have 
an authority, that is, a sign acknowledging the authority of a man, namely the 
head covering, on her head.” As can be seen, the head covering itself, the symbol 
of a man’s authority, is thereby designated metonymically as “authority” exousia 
= reshuth. In his essay, “Die ‘Macht’ auf dem Haupte 1 Cor 11, 10,” Gerhard 
Kittel assumes that exousia is the literal translation of the Aramaic shltwnyh, 
which according to y. Sabb. 6.8B.48 means something like “headband” or 
“veil.”215 According to Kittel, the apostle rendered this word literally with 
exousia, assuming that its root shlt is connected with shalat = “to have 
authority,” so that this word in 1 Cor 11:10 should not be translated with 
“authority” at all, but rather simply with “shroud” or “veil.” — In this case, 
though, the metonymic usage of exousia would be avoided; but would a Greek 
reader ever have understood exousia to denote a veil? 


a. Mishnah Ketubbot 2.1: If a woman who is widowed or divorced says 
(concerning her husband): “You married me as a virgin,” and yet he says, “No, 
rather I married you as a widow,” and in case there are witnesses that she went 
out (on her wedding day) in a wedding procession (himuna = hinuma = 
hymenaion) and with an exposed head, her prescribed marital sum (to which she 
was entitled as a widow or divorcée) amounts to 200 zuz. — 200 zuz was the 
amount that was due to a woman married as a virgin (see § John 2:1 A, #4, C). 
If this sum is awarded her in an adversarial proceeding against her husband, it 
is thereby recognized that she was a virgin when she married. Her virginity is 
proven not only by the wedding procession but also by her appearing, as 
confirmed by witnesses, on her wedding day with an exposed head. In 
accordance with this, R. Simeon b. Lagish (ca. 250) says in Exod. Rab. 41 (97D) 
—see the passage at § 1 Cor 11:5 A, n. i—that a virgin bride shows herself under 
the wedding canopy with an exposed face, as if she intended to say, “Whoever 


knows of testimony against me (against my moral purity), let him come and 
testify against me!” — Thus, here too the bride’s exposed head is a sign of her 


virginity. 


b. The commentary pny mshh on y. Ketub. 2.21B.4 offers the singular opinion 
that a bride’s head being uncovered on her wedding day was a sign of mourning 
for Jerusalem; see § Matt 9:15 B, n. g, S-B footnote. — Babylonian Talmud 
Sanhedrin 58B is noteworthy: When Rab Dimi (ca. 320) came (namely from 
Palestine to Babylonia), he said, R. Eleazar (ca. 270) said that R. Hanina (ca. 
225) said, “A Noachide (= non-Israelite) who has designated a slave girl for his 
slave (as a wife) and then has intercourse with her will be killed for this. From 
what point in time? Rab Nahman (f 320) said, ‘From the time she was named 
the girl of so and so (the slave in question).’ From what point in time is she 
released again? Rab Huna (f 297) said, ‘From the time she uncovered her head 
on the street.’ ” — Thus, a woman’s head being uncovered indicates her 
singleness. 


c. See “to hand over to the authority of a man,” in, for example, m. Ketub. 7.7f. 
at § John 2:1 A, #3, n. u; see m. Ned. 10.5 at § John 2:1 A, #5, n. p. — The 
expression “The authority of her husband is upon her,” is found in, for example, 
t. Qidd. 1.11 (336): What are the obligatory commandments for the son 
concerning the father? He feeds him and gives him to drink, he clothes him and 
covers him, he leads him in and out, he washes his face and his hands and his 
feet, whether man or woman (regardless of whether the person in question is a 
son or daughter, every child has to fulfill these duties); Except that a man (son) 
has in his hand the possibility to do this, while a woman (the daughter as a 
married woman) does not have in her hand the possibility to do this because the 
authority of her husband is upon her (who can forbid her to fulfill these duties). | 
Sifra Leviticus 19:3 (343A): Why is it said in Lev 19:3: “'ysh (a man = 
everyone) shall have respect for his mother and his father (and not 'ysh w'shh = 
man and woman)?” Because the man has the possibility to do this, while the 
woman does not have the possibility to do this, because the authority of others 
(above all of her husband) is upon her. 


d. See b. Sanh. 58B in n. b. 


11:10 B: Because of the angels. 


1. Considered by itself, the requirement that a woman have a covering on her 
head because of the angels could have its basis in the fact that the angels should 
not be aroused to sexual desire by seeing a woman uncovered. Traditions, 
according to which members of the spirit world burned with sensual passion for 
the daughters of the children of men and then had sex with them, circulated in 
various forms in the ancient synagogue.a However, these traditions always 
pertain only to evil spirits or fallen angels. Yet in 1 Cor 11:10 the apostle speaks 
of angeloi per se, and since in his usage elsewhere he understands this to refer 
only to good angels, the idea of their theoretical sexual attraction is completely 
ruled out as an explanation of the words dia tous angelous.b 


a. Eve used to have sexual intercourse with the devil and the demons, 
specifically with the latter for 130 years; see § Matt 4:1 B, #2, n. c and in the 
excursus “Ancient Jewish Demonology,” #2, A, at the end. — The “sons of 
God” in Gen 6:2ff., which were explicitly understood by the older 
pseudepigrapha, Josephus, and some rabbinic passages to include angels, take 
for themselves as wives daughters of men and sire giants with them; see the 
citations at § Jude 7 and in the excursus “Ancient Jewish Demonology,” #2. — 
Ashmedai, king of the demons, has intercourse with Solomon’s wives; see b. Git. 
68A in the excursus “Ancient Jewish Demonology,” #3, n. e. — The book of 
Tobit recounts how the evil spirit Asmodeus (= the just-named Ashmedai), 
aroused with sensual passion, kills seven rivals from the world of men, lest they 
take Sarah, Raguel’s daughter, for themselves (Tob 3:8, 17; 6:14ff.; 8:1). — 
Babylonian Talmud Berakot 54B: Rab Judah (f 299) said, “Three things need 
guarding (from the evil spirits). These are a sick man, a woman who has recently 
given birth, and newlyweds (literally: a groom and a bride).” Some have said, 
“Also a mourner”; some have said, “Also students of the scholars at night.” — 
Rashi names the envy or jealousy of a demon as the reason for the bridal couple. 
Like Asmodeus, the demon thus begrudges the man the bride that he himself 


would like to possess. Therefore he looks for a way to harm them both. 


b. In contrast to the evil spirits, the angels are denied sexuality; see Pesiq. Rab. 
43 (179B); B. Hag. 16A and Gen. Rab. 8 at § Matt 22:30 B. 


2. A particular class among the angels of service is constituted by the guardian 
angels who are attached to individual people; see § Matt 18:10 B and § Acts 
12:15. There were different opinions about their number. R. Abin (I, ca. 325) and 
R. Aha (ca. 320) speak of one guardian angel (see Midr. Eccl. 10:20 and 
parallels at § Matt 18:10 B, two-thirds down). R. Eliezer b. Yose the Galilean 
(ca. 150) knows of two of them (see t. Sabb. 17.2f. at § Matt 18:10 B); likewise, 
R. Yose b. Judah (ca. 180) and Rab Hisda (f 309), see b. Sabb. 119B at § Matt 
18:10 B, as well as R. Zeriga (ca. 300) in b. Hag. 16A at § Matt 18:10 B, toward 
the end and the baraita in b. Ta‘an. 11A at § Matt 18:10 B, toward the end. 
According to R. Eliezer b. Yose the Galilean (ca. 150), both guardian angels are 
good angels or angels of peace; see t. Sabb. 17.2f. and t. ‘Abod. Zar. 1.17f. at § 
Matt 18:10 B; Rab Hisda appears to be of the same opinion in b. Sabb. 119B at § 
Matt 18:10 B. However, according to R. Yose b. Judah, one is a good angel and 
the other is a bad angel in b. Sabb. 119B at § Matt 18:10. R. Isaac (ca. 300) 
represents the view that the number of guardian angels increases depending on 
the multitude of the fulfillments of commandments that a person has to show: “If 
a person does all the commandments, many angels are given to him” (Tanh. 
mshptym 99A at § Matt 18:10 B). R. Joshua b. Levi (ca. 250) speaks of one 
thousand and ten thousand angels who protectively surround the Israelites (Tanh. 
mshptym 99A); yet he elevates from their midst one whom he calls “image” of 
the man and in whom he probably sees the actual guardian angel of the person in 
question; see Midr. Ps. 55 § 3 at § Acts 12:15, #2 and Tanh. mshptym 99A at § 
Matt 18:10 B. R. Levi (ca. 300) seems to have thought about our question 
similarly to R. Joshua b. Levi; see Tanh. mshptym 99A at § Matt 18:10 B. Lastly, 
b. Ber. 60B deals with guardian angels without naming them or giving a specific 
number.?!¢ — The noblest task of the guardian angels is to keep the person from 
the pestering of the demons; see Tanh. mshptym 99A at § Matt 18:10 B and 
Midr. Ps. 55 § 3 at § Acts 12:15, #2. They accompany him on all his paths, 
particularly on journeys, in order to avert dangers from him; see t. Sabb. 17.2f. at 
§ Matt 18:10 B; Gen. Rab. 59 (37B) at § Matt 18:10 B, near end; for this reason 


they are often designated as angels who accompany human beings 
(accompanying angels); see t. Sabb. 17.2. and b. Sabb. 119B at § Matt 18:10 B 
and b. Hag. 16A; b. Ta‘an. 11A at § Matt 18:10 B, near end. Yet the guardian 
angels also participate in a person’s correct halakic good conduct. If, on Friday 
evening when he returns home from the synagogue, an Israelite finds the 
Sabbath lamp lit and the table covered and everything prepared properly, the 
good guardian angel says, “May it be just so on the next Sabbath!” And the evil 
angel answers contrary to his will, “Amen!” Yet if he does not find everything in 
the right way, the evil angel says, “May it be just so on the next Sabbath!” And 
the good angel answers contrary to his will, “Amen!” See b. Sabb. 119B at § 
Matt 18:10 B. Here the good angel clearly emerges as the protector of pious 
custom: it distresses him when a house unauthorizedly flouts the tried and true 
order for celebrating the arrival of the Sabbath, while the evil angel feels 
satisfaction in this case. Further, the guardian angels, whether indirectly or 
directly, have to give an account before God and testify about all the doings of 
the person he is commanded to guard; see Midr. Eccl. 10:20 and b. Hag. 16A at § 
Matt 18:10 B, toward end. Depending on the standing of the person before God, 
they proclaim for him salvation and peace or cursing and punishment; see b. 
Sabb. 119B and b. Ta‘an. 11A at § Matt 18:10 B. Finally, though, the guardian 
angels can, when a person’s measure is full, also become enforcers of the divine 
punitive will against him; in this case, they give him into the power of the evil 
spirits; so R. Levi in Tanh. mshptym 99A at § Matt 18:10 B. — Since the 
guardian angels also had their place in the faith of the early Christian 
communities (see Matt 18:10 and Acts 12:15), it is not difficult to draw certain 
lines of connection between the Jewish conceptions about them listed above and 
1 Cor 11:10: a woman should remember that, as those appointed by God to 
protect all natural arrangements in the world, the angels have an obvious interest 
in a woman recognizing and keeping the primordial order of creation which 
included her subordination to a man. For this reason, a woman should not grieve 
the angels by removing her head covering, which is the sign of her subjection to 
a man, and thus revealing that she disregards that ancient order of creation. She 
would compel the angels, certainly to their pain, to accuse her before God and 
appear as witnesses against her. For this reason, a woman should keep her head 
covered, not least “because of the angels,” so that they can exercise their office 
joyfully and not have to turn from guardian angels into accusing angels. 


3. On 1 Cor 11:10, Wetstein cites the following passage from Johann Christoph 


Wagenseil: Malus est angelus, qui vocatur Usiel, si videat mulierem nudato 
capite. R. Simeon f. Yohai: Si mulieris capillus nudus est, veniunt mali spiritus, 
eique insident, et omnia, quae in domo sunt, perdunt.?!” — Literally, the passage 
in its entirety reads thus in Wagenseil: “The chkmy hqblh [those who are wise in 
the kabbalah, knowledgeable in the tradition] write that every woman should be 
strongly warned about chastity and bprt [in particular] with the hair, how much 
evil sorrow comes from it, from heaven and earth, upon herself and upon her 
husband and upon her children, and brings poverty into the house. Writing about 
which r’ shm'wn bn ywch'y, when a hair goes out from a woman [namely from 
the headdress so that it streams loosely on her head], the evil rwchwt [spirits] 
come and sit on it and destroy everything in the house, and the gmr' [Gemarah] 
counts three things in a woman as a disgrace; when they scream high [= loudly], 
and when they show their body, and when her hair goes out from her.” — As 
shown by the reference to those “wise in the kabbalah,” the passage is of a later 
date. However, that some attention was already given in an earlier time to the 
fluttering hair on a woman’s head is proved by b. Sabb. 57B, where a special 
headband (istema = stemma or bizeyoni) is mentioned that was designed 
specifically to hold together and cover the hair that fluttered loose around a 
woman’s head parochei. Later generations then fashioned their own ideas about 
these hairs; according to the citation above, for example, the evil spirits rested on 
them to wreak the greatest calamity in the house. This assumption is grounded in 
the idea that according to the Gemarah the hairs that are loosed from the 
headdress are a disgrace. This refers to the saying of Rab Sheshet (ca. 260) in b. 
Ber. 24A: “A woman’s hair is something unchaste erwah.” And by every 
measure in which a person sins, he is punished: since the woman sinned with her 
hair, the evil spirits then take possession of it. — The above citation contributes 
in no way to explaining the words dia tous angelous in 1 Cor 11:10; not simply 
because of its late origin, but above all because it deals with evil spirits, whereas 
1 Cor 11:10 refers to good angels. 


11:12: For as the woman is from the man, so too does 
a man come by a woman, but everything comes from 
God. 


Genesis Rabbah 22 (14D): R. Ishmael (f ca. 135) asked R. Agiba (t ca. 135) and 
said to him, “Since you have served Nahum of Gimzo (ca. 90) 22 years (as a 
student), according to whom the words akh (only) and raq (only) exclude and the 
words eth- (with) and gam (also) include, what does the eth- mean that is written 
here (Gen 4:1: qnyty 'ysh 'tyhwh)?” He answered him, “If it said, qnyty 'ysh y’y, 
the matter would be difficult (it would have to be translated ‘I have brought forth 
aman of Yahweh’); but it says 't y”y = ‘with Yahweh(’s help)....’ Originally 
Adam was created from the earth and Eve was created from Adam m'dm; from 
then on (humans were formed) by our image according to our likeness, not a 
man without a woman and not a woman without a man and neither without the 
Shekinah (divinity).” — In y. Ber. 9.12D.49, 52 and Gen. Rab. 8 (6C), R. Simlai 
(ca. 250) is the author. 


11:14: If a man wears long hair, it is a dishonor to 
him. 


1. Ezekiel 44:20 decrees the following concerning the priests: “They will not 
shear yegallechu their head bald and they will not let their hair grow wild. They 
shall cut kasom yivsemu their hair properly.”2!® The haircut stipulated for the 
priesthood here, which evidently intends to keep the medium between being 
shorn bald and long-flowing hair, probably corresponded by and large to the 
hairstyle of the entire Jewish male world in Jesus’ days. Thus, they wore, as we 
would say, half-length hair; yet it must be maintained that this half-length hair 
was, compared to our conceptions, long rather than half-length.a 


a. Krauß refers to the following passages in this connection.?!° According to m. 
Naz. 1.2, the life-long Nazirite could have his hair shorn as soon as it became a 
burden to him. Rashi remarks on this (b. Naz. 4A) that he had it cut every 30 
days. This accords with the view that R. Nehorai (ca. 150) represents in b. Naz. 
5A; see § Luke 1:15 D, notes g and h. If it had been customary to wear short 
hair, it could not have been so long after 30 days that the Nazirite would have 
been able to experience it as a burden; only if the hair was already long from the 


start could it have reached an onerous length. — In m. Ohal. 3.4, it says: “If a 
dead man is found outside (a house) but his hair is inside, the house is unclean” 
(For the hair clinging to a corpse makes something unclean just as the corpse 
itself does). The casuistry would hardly have designed this case if men’s hair was 
short-shorn everywhere. — In m. Maks. 1.5, R. Yose (ca. 150) declares: “If 
someone presses his hair (to dry it, perhaps after getting wet in a downpour) 
with his mantle, what flows down (in the sense of Lev 11:38) is apt to make 
unclean an object onto which it falls.” This case also presupposes that longer 
hair is customary. 


2. However, hair was not allowed to grow beyond a certain length. It was feared 
that one became unsightly by hair that was too long or, as it is said more often, 
defaced menuwwal. For this reason, it was cut as soon as it began to hang ina 
wild and disordered fashion around the head. 


Numbers Rabbah 10 (160B): Why did God command the Nazirite not to sheer 
his hair (see Num 6:5)? Because sheering him makes him appear fine and 
handsome; as it says of Joseph, “He was shorn and changed his cloths” (Gen 
41:14). Yet letting the hair grow long signifies pain and mourning (as is shown, 
e.g., in the case of one on whom the ban is imposed or in the case of a mourner, 
who had to let their hair grow long and wild). Therefore, God said, “Since this 
Nazirite abstained from wine to keep himself from fornication, he shall let his 
hair grow long in order to appear ugly and to mortify himself, so that the evil 
inclination might not charge against him (Literally: not jump on him).” | 
Numbers Rabbah 10 (160C): Letting the hair grow long is a defacement (niwwul 
= atimia in 1 Cor 11:14); for he does not scrub his head (to clean it). I Mishnah 
Ta anit 2.7: “It was forbidden for the division of priests who served and those 
who assisted with the sacrifices to be shorn or to change their clothes; but on the 
oth (day of the week) they were allowed to do it to honor the Sabbath.” 
Concerning this, it is asked in b. Taʻan. 17A: What was the reason? Rabbah bar 
bar Hana (ca. 280) said that R. Yohanan (f 279) said, “Lest they report to their 
posts defaced (mnwwlyn, i.e., with uncut hair).” — Parallel passages are found 
in b. Moʻed Qat. 14A; y. Mo’ed Qat. 3.81C.34. || Mishnah Moʻed Qatan 3.1: 
“The following may be shorn on the inter-festival days (of Passover and the 
Feast of Tabernacles): whoever comes from abroad or out of captivity, whoever 


is released from prison, one on whom the ban was imposed whom the scholars 
have absolved; likewise, one who has had himself absolved of a vow by a 
scholar, a Nazirite (whose status as a Nazirite has already passed) and a leper 
who passes from his uncleanness to his cleanness. (Sheering is allowed for all of 
these because they previously had no opportunity for it.) ... However, it is 
forbidden for all other people.” Babylonian Talmud Mo’ed Qatan 14A says 
about this: Why is it forbidden to all other people?... Lest they come to the 
festival defaced mnwwlyn (= unshorn). — In y. Mo’ed Qat. 3.81C.31, R. Simon 
(ca. 280) is the author. — Good practice thus required that everyone who 
attached some importance to his appearance have his hair cut before the festival. 
In particular, the upper-class man was obliged to get his hair cut more frequently. 
A baraita in b. Sanh. 22B: A king has his hair cut daily (see Isa 33:17), the high 
priest from one preparation day of the Sabbath to the next (i.e., every Friday, to 
honor the Sabbath), the ordinary priest once every 30 days (which is inferred 
from the word correspondence in Ezek 44:20 and Num 6:5). — The same is 
found in b. Ta‘an. 17A; see Num. Rab. 10 (161B); Mek.Exod. 15:1 (43A). 


3. Artificially curling the hair, which had been considered beautiful at an earlier 
time, was later viewed as something foppish and sinful. 


The judgment from the earlier period. See t. Ned. 1.36D.43 at § Acts 18:18 B, 
#2, n. c. — The judgment of later generations. Genesis Rabbah 22 (15A): R. 
Ammi (ca. 300) said, “The evil inclination (= the devil) does not go about on the 
sides but rather in the middle of the street, and if he sees someone who gropes 
about with his eyes (moves his eyes right and left), clips around on his hair and 
raises himself on his heels, he says, ‘He belongs to me’ hdyn dydy. What is the 
scriptural basis? ‘If you have seen a man who is wise in his (own) eyes—the fool 
(i.e., the evil inclination) has hope because of him’ (so Prov 26:12 according to 
the midr.).” | Genesis Rabbah 87 (55C): “The wife of his master raised her eyes 
to Joseph” (Gen 39:7). “So, men of understanding, listen to me!” (Job 34:10). 
What is God’s stratagem? “He repays a man for his action” (Job 34:11). R. Meir 
(ca. 150), R. Judah (ca. 150), and R. Simeon (ca. 150) said, “ ‘And the wife of 
his master raised her eyes to Joseph’; what is written before the passage? ‘And 
Joseph was fine in form and fine in appearance’ (Gen 39:6). Like a hero who 
stood on the street and groped about with his eye (see the previous citation) and 


clipped around on his hair and raised himself on his heel. He said, “This becomes 
me, this makes me look good, a handsome hero (is what I am like)!’ Then it was 
said to him (by God), ‘If you are a hero, if you are fine, behold, a she-bear (= 
Potiphar’s wife) is before you, get up, strike her down (read qphynh instead of 
qpchnyh)!’ ... God said to Joseph, ‘You are a bachelor (and have become proud); 
on your life, I will arouse the she-bear against you!’ ” | Mishnah Sotah 1.7, 8: A 
man is measured by the measure with which he measures.... Absalom 
swaggered with his hair, so he remained hanging by his hair. — Parallel passages 
are found in t. Sotah 3.16 (297); Mek.Exod. 15:1 (43A). ll See Pesiq. Rab. 26 
(129A) at § Luke 7:33f. 


11:15 A: If a woman has long hair, it brings honor 
(glory) to her. 


That a woman lets her hair grow long is counted among the curses that were laid 
upon Eve after the fall;a yet it cannot be concluded from this that long hair on a 
woman was interpreted as atimia. On the contrary, long and full hair was, 
according to Jewish judgment, an adornment for a woman,b while, conversely, 
shorn hair was viewed as a disfigurement for a woman.c 


a. Babylonian Talmud ‘Erubin 100B: Rab Isaac b. Abdima (ca. 300) said, “Eve 
was cursed with ten curses.... In a baraita it has been taught: She must let her 
hair grow long like Lilith (a demoness of the night, the queens of the shedim; see 
the excursus “Ancient Jewish Demonology”). — In the parallel—see § Rom 
8:20f., n. g—Pirge R. El. 14 (7D): She may not cut her hair except because of 
whoredom. 


b. Midrash Song of Songs 4:1 (109A): R. Levi (ca. 300) said, “... If a woman 
binds her hair together in the back (in braids), it is an adornment takhshit for 
her.” 


c. See passages at § 1 Cor 11:5 B. 


11:15 B: Her hair is given to her instead of a covering. 


Sifre Deuteronomy 31:14 § 305 (130A): It once happened that Rabban Yohanan 
b. Zakkai (f ca. 80) rode on a donkey, and his students walked behind him. Then 
he saw how a girl gathered up the barley corns under the feet of the animals of 
the Arabs. When she saw Rabban Yohanan b. Zakkai, she wrapped herself in her 
hair, stepped in front of him and said to him, “Rabbi, take care of me!” — See 
the whole passage at § John 3:1, #1, n. d. 


11:16 A: Argumentative. 


philoneikos perhaps = maqsheh, Aram. magsha'ah, maqsheya, “one who likes to 
make objections,” or = qanteran, ginteran “quarrelsome.” — The students of R. 
Meir (ca. 150) had made themselves unpopular by their obsession with raising 
objections all the time. R. Judah (ca. 150) therefore tried to exclude them from 
the house of learning as “quarrelsome ones.”a One of them, Ephraim, in fact 
received the epithet maqsha'ah = “the objection raiser,” “the dispute addict.”b 
People were averse to spats and disputes because it was typical for them to 
spread and perpetuate themselves.c 


a. A baraita in b. Naz. 49B: After the death of R. Meir, R. Judah said to his (own) 
students, “The students of R. Meir shall not come here (into the house of 
learning), for they are quarrelsome qntrnyn, and they come here not to study 
Torah, but rather they come to overcome me in the halakoth.” 


b. Genesis Rabbah 48 (30C): (“Abraham took sour milk and sweet milk and the 
young steer ...” [Gen 18:8].) And where was the bread (which is mentioned 
beforehand in verse 5)? Ephraim Makshaah from the students of R. Meir said in 
the name of R. Meir, “She (Sarah) had received menstruation and the dough had 
become unclean (so the promised bread had to be eliminated). ” 


c. Babylonian Talmud Sanhedrin 7A: “The beginning of a quarrel is like when 
floods are unleashed” (Prov 17:14). Rab Huna (f 297) said, “A dispute tinnera 
is like the channel of a water breakthrough: if it expands, it keeps expanding. ” 
Abbayye, the elder (f 338/39), said, “It is like a board at the edge of a body of 
water (read Igml' dgwd' instead of: Igwd' dgml'): if it lies there once, it keeps 
lying there.” 


11:16 B: We have no such custom. 


synéetheia presumably = suneitha in Gen. Rab. 50 (32A): R. Isaac (ca. 300) said, 
“A great dispute arose (between Lot and his wife) about the salt. He said to her, 
‘Give these guests a little salt.” But she answered him, ‘Do you want to introduce 
this bad custom swnyt' bysh' here too?’ ” 


11:19: For it is necessary that there be factions among 
you, so that those who are approved among you may 
be revealed. 


Factions machalogqoth (sing. machalogeth) were considered evil. See t. Sotah 
14.1ff. at § Rom 2:21-23; see t. Sanh. 7.1 = the baraita in b. Sanh. 88B in the 


excursus “The Day of Jesus’ Death,” B, #1; see also § Matt 12:25. — Only one 
dispute that led to factions was recognized as legitimate, namely one that was 
conducted for God’s sake, that is, without self-serving secondary purposes. See 
m. Abot 5.17 at § Matt 21:25, middle. 


11:20: The Lord’s Supper. 


In rabbinic literature, holy communion may be mentioned in Midr. Eccl. 1:8 
(9A). See § Matt 4:13. 


11:22: And do you humiliate those who have nothing? 


The ancient synagogue took care in several ways to carefully take into account 
the feelings of the poor. 


A baraita in b. Mo’ed Qat. 27A: In an earlier time the rich sent (the food for a 
meal of mourning; see the excursus “Works of Love”) to the house of mourning 
in silver and gold plates and the poor in baskets of peeled wicker; but since the 
poor were ashamed mtbyyshyn because of this, it was ordered that everyone 
should bring something in baskets of peeled wicker for the sake of the honor of 
the poor. In a baraita: In an earlier time the rich provided in a house of mourning 
something to drink from white glasses (i.e., they sent drinks to the meal of 
mourning in vessels of white crystal glass) and the poor from (cheap) colored 
glasses; but since the poor were ashamed mtbyyshyn because of this, it was 
ordered that everyone should provide drinks from colored glasses for the sake of 
the honor of the poor. — The 2nd baraita is also in t. Nid. 9.17 (651). | 
Babylonian Talmud Moʻed Qatan 27A: In an earlier time, the face of the rich 
(who had passed away) was left uncovered (on the bier), while the face of the 


poor was covered, because their face was black due to famines; but since the 
poor were ashamed mtbyyshyn because of this, it was ordered that everyone’s 
face should be covered for the sake of the honor of the poor. In an earlier time, 
the rich were carried out on biers with straps (or thongs to the grave site) and the 
poor in a wicker basket; but since the poor were ashamed because of this, it was 
ordered that everyone be carried out in a wicker basket for the sake of the honor 
of the poor. — The 2nd part is also in t. Nid. 9.16 (651). I At the dances of the 
virgins in the vineyards of Jerusalem on the 15th of Ab and on the Day of 
Atonement white dresses had to be borrowed so that the women who did not 
own them would not be ashamed. See Ta‘an. 4.8 at § John 2:1 A, #3, n. 1. In the 
baraita in b. Taʻan. 31A, it says about this: The king’s daughter borrowed (the 
white dress) from the daughter of the high priest, and she borrowed from the 
daughter of the presiding priest, and she from the daughter of the one anointed 
for war, and she from the daughter of the common priest, and all (other) Israelite 
women from each other, lest she who did not have one be ashamed. | See further 
b. Hag. 5A; y. Seqal. 5.49B.2 at § Matt 6:36. 


11:23: I received from the Lord what I delivered to 
you. 


paralambanein = qibbel, paradidonai = masar. 


Mishnah ’Abot 1.1: Moses received qibbel the Torah (specifically both the 
written and the oral Torah) from Sinai and delivered it umesarah to Joshua, 
Joshua to the elders, the elders to the prophets, and the prophets delivered it 
mesaruha to the men of the great synagogue (according to tradition, a group of 
120 men that led the Jewish community in the time after Ezra). — For further 
examples see m. ‘Abot 1.3; m. Pe ah 2.6 = TanhB bmdbr § 27 (11A); m. Zebah. 
1.3. | On the institution of holy communion, see the excursus “The Feast of the 
Passover.” 


11:31: If we judged ourselves, we would not be 
judged. 


See TanhB mshptym 8 4 (41B): R. Eleazar (ca. 270) said, “If there is justice 
below, justice is not administered above; but if there is no justice below, justice 
is administered above (this should be read). How so? If those below execute 
justice, justice is not administered above; for this reason God said, ‘Keep justice 
below, lest you cause me to execute justice from above.’ ” — The same with 
variations is found in Deut. Rab. 5 (202A); Midr. Ps. 72 § 3 (163A); very briefly 
in Gen. Rab. 26 (17A). 


11:32: If we are judged, we are chastised by the Lord, 
lest we be condemned with the world. 


In the apocrypha and pseudepigrapha we often encounter the notion that the 
judgments of God that come upon the pious are intended as disciplinary 
punishments for their good. 


2 Maccabees 6:12: “I admonish the readers of this book not to let themselves be 
cast down by these misfortunes, but rather to remember that the punishments are 
not meant to destroy but rather to chastise paideia our people.” || Judith 8:27: 
“For as he tested them (the fathers) to examine their hearts, so too he has not 
punished us, but rather for a warning eis nouthetésin the Lord chastises those 
who are near to him.” | Wisdom 12:22: “While you chastise paideuon us, our 
enemies afflict us in ten thousand ways, so that we remember your goodness 
when we judge krinontes, but when we are judged krinomenoi, we hope for 
mercy.” — Wisdom 12:2: “You punish elencheis lightly those who have fallen, 
and reminding them of where they have fallen short, you reprimand noutheteis 
them so that, when they have been freed from evil, they may believe in you, O 


Lord.” || Sirach 18:13: “He has mercy on those who accept chastisement 
paideian.” || Psalms of Solomon 3:3f.: “Righteous men remember the Lord at all 
times; they acknowledge his judgments are just. A righteous man does not take it 
lightly when he is chastised paideuomenos by the Lord; his delight is constantly 
before the Lord.” — Psalms of Solomon 8:25f., 29: “Yes, God, you have shown 
your judgment to us in your righteousness; our eyes have seen your judgments, 
O God. We have praised your eternally glorious name as righteous; for you are 
the God of righteousness, you judge Israel with chastisement en paideia.... We 
have indeed proven to be obstinate, but you have been our disciplinarian 
paideutés.” — Psalms of Solomon 10:1ff.: “Blessed is the man whom the Lord 
remembers with reprimand en elenchō and whom he averts from the evil way 
with the rod, so that he may be pure of sin and not do it. Whoever offers his back 
to the rod will be pure; for the Lord is good to those who accept chastisement 
paideian. For he levels the ways of the righteous and does not devour them with 
chastisement en paideia.” — Psalms of Solomon 13:7ff.: “The chastisement hé 
paideia of the righteous as a consequence of (their) ignorance cannot be 
compared with the downfall of the godless. The righteous man is chastised 
paideuetai secretly, lest the godless rejoice over the righteous. He warns the 
righteous as a beloved son and chastises him as a firstborn. For the Lord 
preserves the righteous, and he repays their transgressions with chastisement en 
paideia.” — Psalms of Solomon 16:11: “May grumbling and faint-heartedness in 
distress stay far from me when you chastise me for improvement en tō se 
paideuein eis epistrophén when I have sinned.” 


11:33: Wait for one another. 


393 66 


If one wishes to understand ekdechesthai in the sense of “await,” “wait for” = 


himtin, the following parallel passage can be invoked: 


Babylonian Talmud Berakot 5B: Abba Benjamin (a Tannaim of uncertain time) 
said, “When two enter (the synagogue) to pray and one of them is done earlier 
with his prayer and does not wait for the other wl' hmtyn 't chbrw, but rather 
goes away, his prayer is shattered before his face; as it says, ‘You who strike 


yourself in the face, should the earth become desolate because of you?’ (So Job 
18:4 according to the midr.) And not only this, but also he causes the Shekinah 
(divinity) to be removed from Israel; as it says, ‘And the rock moves away from 
its place’ (Job 18:4); and ‘rock’ is nothing other than God; as it says, ‘You 
neglected the rock that begat you’ (Deut 32:18). Yet if he waits for him hmtyn 
lw, what is his recompense?” R. Yose b. Hanina (here the elder, at any rate a 
Tannaim, is intended) said, “He becomes worthy of these blessings; as it says, ‘If 
you would have listened to my commandments, ... your seed would be as the 
sand and the descendants of your body as its grains ...; and your prosperity 
would be like a stream and your righteousness like the waves of the sea’ (Isa 
48:18f.).” 


12:2: To dumb idols. 


See Lev. Rab. 6 (109C) at § Rom 1:23 A, #2, D, n. c; Mek.Exod. 15:11 (49A) at 
$ Rom 1:23 A, #2, D, n. d; Sib. Or. 4:7 at § Rom 1:23 A, #2, D, n. f, toward the 
end; Jub. 12:1ff. and 2 En. 66:1 at § Rom 1:23 A, #2, D, n. g. 


12:3: May Jesus come under a curse! 


anathema = “to fall prey to destruction, a curse,” see § Rom 9:3. 
— In a Hebrew NT available to us (London 1852), anathema 
Iésous is rendered with leyeshua' cherem = “the ban for Jesus.” 
There is no common corresponding expression at the time of the 
apostle. Then, anathema Iēsous would have been translated with 
arur yeshu,a Aram. lit yeshub = “may Jesus be cursed!” or with 
machoram yeshuc = “may Jesus be under the ban!” An authority 
of the 3rd century teaches us that in the expression “cursed arur 
be so and so!,” there is entailed a ban, a curse, and an oath.d — 
On the narrative in b. Sanh. 107B that Jesus was placed under the 
ban by his reputed teacher Joshua b. Perahiah, see § Matt 2:14. 


a. Jerusalem Talmud Megillah 3.74B.66: Rab (ft 247) said, “(After the reading 
of the Esther scroll at the feast of Purim,) one must say, ‘Cursed arur be Haman, 
cursed arurim his sons!’ ” || Babylonian Talmud Sotah 37B: Cursed 'rwryn be 
his father and mother! || A baraita in b. Sotah 49B: Cursed 'rwr be the man who 
breeds pigs, and cursed w'rwr the man who teaches his son Greek wisdom! — 
See the parallel b. B. Qam. 82B in detail at § Matt 8:30, n. b. | Babylonian 
Talmud Sanhedrin 52A: One says, “Cursed 'rwr be the one who produced such a 


(disgraceful daughter)! Cursed be the one who reared such a one! Cursed be the 
one from whose loins such a one issued forth!” — The author is R. Meir (ca. 
150). 


b. Genesis Rabbah 5 (5A): Cursed lyytyn be the breasts that suckled him! | 
Targum Onkelos Genesis 27:29: “May those who curse you be cursed litin, and 
may those who bless you be blessed!” 


c. Jerusalem Talmud Mo’ed Qatan 3.81D.38: May this man be banned 
machoram! | Jerusalem Talmud Mo ‘ed Qatan 3.81D.40: (R. Simeon b. Lagish 
[ca. 250] said to robbers who had stolen figs,) “May these people be banned 
mchrmyn!” They answered him, “May this man (= you) be banned mchrm!” 


d. Babylonian Talmud Sebu ‘ot 36A: In a baraita it has been taught: “Cursed” 
arur (be so and so)! This entails a ban nidduy, a curse gelalah, and an oath 
shevu'ah. A ban, for it is written, “Curse Meroz, says the angel of Yahweh, curse, 
yes, curse its inhabitants!” (Judg 5:23). And Ulla (ca. 280) said, “Barak put 
Meroz under the ban shmtyh with 400 (blasts of the) trumpet. A curse, for it is 
written, ‘And those men shall stand there for the curse’ (Deut 27:13). 
Furthermore, it says, ‘Cursed be the man who makes a carved or cast image’ 
(Deut 27:15). An oath, for it is written, ‘Since Joshua pronounced this oath at 
that time, by saying, “Cursed be the man before Yahweh who arises and builds 
up this city Jericho!” ’ (Josh 6:26).” 


12:5: Different kinds of services. 


On diakonia see b. Hor. 10A: Rabban Gamaliel (ca. 90) directed his mind to 
putting (R. Eleazar chsm' and R. Yohanan b. Gudgeda, two students, who lived 
in the most bitter poverty) in the top place (conferring an office upon them). 


When he landed (after a sea voyage), he sent for them but they did not come. He 
sent for them again, and they came. He said to them, “Did you suppose that I 
meant to give you a dominion serarah? I intend to give you a service avduth; for 
it says, ‘And they spoke to him and said, “If you become a servant eved of this 
people today ...” ’ (1 Kgs 12:7).” 


12:12ff. (Metaphor of the body and its members). 


The metaphor of the body and its members in rabbinic literature. 


Tosefta Ta‘anit 2.5 (217): As long as Rabban Gamaliel (ca. 90) was alive, the 
halakah was commonly in accordance with his words. After the death of Rabban 
Gamaliel, R. Joshua (ca. 90) sought to do away with his words. Then R. 
Yohanan b. Nuri (ca. 110) rose to his feet and said, “I see that the body is judged 
in accordance with the head btr rysh' gyp' 'zyl: as long as Rabban Gamaliel was 
alive, the halakah was commonly in accordance with his words. Now when he is 
dead, you want to do away with his words!” R. Joshua answered him, “We will 
not listen to you. If the halakah had been determined in accordance with the 
opinion of Rabban Gamaliel, no one could raise an objection against it.” — See 
a parallel in b. “Erub. 41A, although here it mistakenly mentions R. Simeon b. 
Gamaliel (ca. 140). See also Pirge R. El. 42 (24A): Everything is judged 
according to the head hkl hwlk 'chr hr'sh. | Midrash Psalm 14 § 1 (56A): “For the 
leader of music. Of David. The fool says in his heart, ‘There is no God’ ” (Ps 
14:1). This is what Scripture said, “I, Yahweh, search the heart; I test the 
kidneys” (Jer 17:10). Why does (Scripture) mention the heart and the kidneys of 
all the members? Yet the eyes are judged according to the heart; as it says, “That 
you not follow after your heart and your eyes” (Num 15:39). And likewise the 
ears and (all) 248 members are judged according to the heart, and the heart 
completes the thought according to the counsel of the kidneys. For this reason, 
Scripture mentions only heart and kidney in the verse “and God searches the 
heart and tests the kidneys.” — It should be observed how here heart and 
kidneys take the place of the head. || Midrash Psalm 39 § 2 (128A): “I said, ‘I 


will guard my ways lest I sin with my tongue’ (Ps 39:2). It happened with the 
king of Persia that he was dying and became excessively emaciated. The doctors 
said to him, “There is no recovery for you until someone brings you the milk of a 
lioness lby'h and you drink it until you have recovered.’ He sent for king 
Solomon, the son of David, and they took with themselves a lot of gold in their 
hand. Immediately Solomon sent servants and had Benaiah, the son of Jehoiada 
summoned. He said to him, ‘How can we find the milk of a lioness?’ Benaiah 
said to him, ‘Give me ten goats.’ Then he and the king’s servants went to a lion’s 
den. There, there was a lioness who suckled her young. On the first day he 
stayed far away and threw one to her, and she ate it. On the second day, he got a 
little closer and threw her another one, and so on day after day. At the end of the 
ten days he went and he got right next to her until he played with her, and he 
fingered her udder and took some of her milk and went on his way. They came to 
Solomon, and he dismissed them in peace, and they went their way. When they 
had gotten half the way behind them, that doctor saw in his dream, how his 
members fought with one another. The feet said, ‘Not one among all the 
members is like us; for if we did not go, the body could not bring the milk.’ The 
hands answered and said, ‘Not one is like us; for if we had not fingered (the 
udder), (the body) could not bring the milk.’ The eyes said, ‘We are above all; 
for if we did not show the way to it (the body), nothing at all would have 
happened.’ The heart answered and said, ‘I am above you all; for if I had not 
given counsel, you would have not benefited from the matter.’ The tongue 
answered and said, ‘I am better than you; for if there were no speaking, what 
would you do?!’ Then all the members arose and responded to the tongue, ‘How 
is it that you do not shy away from comparing yourself with us, you who sit ina 
place of gloom and darkness and have no bones in yourself as all (the other) 
members?’ The tongue answered them, ‘Today you will (still say) that I am 
master among you!’ When the man woke from his sleep, he kept the dream in his 
heart and went further on his way. He came to the king and said to him, ‘Here 
you have milk from a dog kalba, which we have sought for your sake so that you 
may drink it.’ Immediately the king became angry with him and commanded that 
he be hanged. When he went to be hanged, all the members began to tremble. 
Then the tongue said to them, ‘Did I not tell you today that there is nothing in 
you? If I save you, will you confess to me that I rule over you?’ They said to it, 
“Yes!” Immediately the tongue said to those who should hang him, ‘Lead me 
back to the king!’ They led him back to the king. He said to him, ‘Why did you 
command that I be hanged?’ He answered him, ‘Because you brought me milk 
from a dog kalbetha.’ He said to him, ‘What does it matter to you if it leads to 
your healing?!’ And also, the lioness leviya is also called “dog” kalbetha. He 


took some of it and drank and was healed, and it turned out that it was lion’s 
milk, and he let him go in peace. Then all the members said to it (the tongue), 
‘Now we confess to you that you rule over all the members.’ This is what is 
written, ‘Death and life is in the hand of the tongue’ (Prov 18:21). David said, ‘I 
said, “I will guard my ways lest I sin with my tongue” ’ (Ps 39:2).” — Here too 
the heart takes the place of the head. I Babylonian Talmud Sabbat 61A: Whoever 
intends to anoint his whole body anoints his head first, because it rules (as king) 
over all his members. 


12:14: The body is not one member, but rather many. 


It was thought that the body of a man had 248 members and the 
body of a women had 252 members. 


Genesis Rabbah 69 (44B): (“My soul thirsts for you, my flesh yearns for you” 
[Ps 63:2].) The rabbis said, “As my soul thirsts for you, so the 248 members 
rm”h 'ybrym, that are a part of me, yearn for you.” || Babylonian Talmud 
Nedarim 32B: Rammi bar Abba (ca. 270) said, “It is written ‘Abram’ and it is 
written ‘Abraham.’ At first God made him rule over 243 members (numerical 
value of 'brm), and in the end (after circumcision) he made him rule over 248 
members (numerical value of 'brhm = 248); these (5 members that he gained 
dominion over in the end) were the two eyes, the two ears, and the tip of the 
(male) member.” || Babylonian Talmud Bekorot 45A: Rab Judah (f 299) said that 
Samuel (f 254) said, “It once happened with the students of R. Ishmael (t ca. 
135) that they dissected?” a prostitute who had been condemned by the king (by 
the government) to be burned. They examined and found 252 members in her. 
He said to them, “You have examined a woman? (and with her it is thus;) for 
Scripture added to her two door pivots and two doors (beyond what is in a 
man).” In a baraita: R. Eliezer (ca. 90) said, “As a house has door pivots, so a 
woman has door pivots; as it says, ‘She knelt down and gave birth, because her 
door pivots turned in her’ (so 1 Sam 4:19 according to the midr.).” R. Joshua (ca. 
90) said, “As a house has doors, so a woman has doors; for it says, ‘It (the night 


when Job was conceived) did not close the doors of my mother’s womb’ (Job 
3:10).” I See also b. Mak. 23B; Pesiq. 101A at § Matt 22:36, #1, notes d and e; 
Midr. Ps. 14 § 1 at § 1 Cor 12:12ff. 


12:17: If the whole body (were) an eye. 


Babylonian Talmud “Abodah Zarah 20A: ... If a person were all eyes like the 
angel of death ml' 'ynym kml'k hmwt. It has been said of the angel of death that 
he is completely full of eyes shkylw ml' 'ynym.... — See the whole passage at § 
Matt 5:28 A, third paragraph and § Matt 4:1 B, #3, C at the beginning (b. ‘Abod. 
Zar. 20B). 


12:26: If one member suffers, all the members suffer 
too. 


Mekilta Exodus 19:6 (71A): Just as when one lamb suffers because of one of the 
others, the others feel (perceive) it, so too all the Israelites feel it when one of 
them is killed, and they are pained because of it. It is not so with the nations of 
the world. Instead, when one of them is killed, all rejoice over his fall. | 
Leviticus Rabbah 4 (107D): Hezekiah (ca. 240) taught, “ ‘Israel is a scattered 
lamb’ (Jer 50:17). The Israelites are compared with a lamb: just as when a lamb 
is struck on its head or on one of its members m'bryw, all its members feel it, so 
too all the Israelites feel it when one of them sins.” || Jerusalem Talmud Sotah 
1.17A.51: The measure by which a person measured will be measured to him 
(by God).... She (the woman suspected of adultery) began to sin first with the 
hips and then with the stomach; therefore, the hips are struck first and then the 
stomach (cf. Num 5:27), and the whole rest of the body does not go free (m. 
Sotah 1.7). R. Abba b. Pappi (ca. 350) applied this in a farewell speech: “If with 
the measure of punishment that is smaller (than the measure of goodness) one 
member suffers and all the other members feel it br 'chd lwgh wsh'r kl h'ybrym 


mrgyshyn, how much more does it apply with the measure of goodness (that all 
other members feel it when one member experiences something good)!” 


13:1 A: With tongues ... of angels. 


It is said of the voice of angels that they reach from one end of the world to the 
othera and that no human can endure them.b Rabban Yohanan b. Zakkai (f ca. 
80) was credited with understanding even the speech of angels;c yet it was 
presupposed about the angles themselves that only the holy language was 
understandable to them.d At the most, the angel Gabriel constitutes an exception, 
insofar as he alone is in control of all seventy languages of the world.e 


a. ‘Abot de Rabbi Nathan 2 (2B): If the voice of Gabriel, who is one of a 
thousand times a thousand and ten thousand times ten thousand who stand 
before him (God), does from one end of the world to the other, how much more 
does this go for the king of all kings, the Holy One—blessed be He!—who 
created the whole world, who created those above and who created those below! 


b. Exodus Rabbah 28 (88C): R. Samuel b. Nahmani (ca. 260) said that R. 
Jonathan (ca. 220) said, “What does ‘The voice of Yahweh in power’ (Ps 29:4) 
mean? Can this be said? Is it not true that no creature can stand before the voice 
of an angel; as it says, ‘And his body was as Tarshish ... and the voice of his 
words was like the voice of the roar (of great waters)’ (Dan 10:6)?! And as for 
God, of whom it is written, ‘Do I not fill heaven and earth?’ (Jer 23:24), should 
it be necessary for him to speak with power? Rather, ‘the voice of Yahweh in 
power’ (means:) with the power of all (other, i.e., ordinary) voices.” 


c. Babylonian Talmud Baba Batra 134A: It was said of Rabban Yohanan b. 
Zakkai (f ca. 80) that he did not leave behind (and therefore understood and 
mastered) Scripture and the Mishnah, the Gemarah (here = tradition), the 
halakah and the haggadah, the subtleties of the Torah and of the scholars, the 
inferences from the lesser to the greater and from word correspondences, the 
calculation of the solstices and of the letter values (of individual words), the 


parables of the millers and the fox fables, the speech of demons and the speech 
of palm trees? and the speech of the angels of service. — The same is found in 
b. Sukkah 28A; in Abot R. Nat. 14 (5B), the last sentence is missing. 


d. Babylonian Talmud Sotah 33A: Rab Judah (f 299) said, “No one should ever 
pray for his needs in the Aramaic language; for R. Yohanan (f 279) said, 
‘Whoever prays for his needs in the Aramaic language, the angels of service 
(who bring prayer before God) do not attend to him, because the angels of 
service do not understand the Aramaic language (but rather only the holy = 
Hebrew language).’ There is no contradiction (with the sentence in m. Sotah 7.1: 
The following things may be said in any language: ... the Shema, the [Eighteen 
Benedictions] prayer, etc.). In the one case (in the case of the saying of Rab 
Judah and R. Yohanan) it deals with the prayer of an individual (which needs the 
support of an angel), and in the other case (in the Mishnah) it deals with the 
prayer of the community.” — The saying of Rab Judah and R. Yohanan is also 
found in b. Sabb. 12B. — Against the idea that the angels do not understand 
Aramaic, other passages assert that even in the temple voices were heard in the 
Aramaic language. The objection is refuted with the remark that these voices are 
a voice from heaven (bath-qol), and so are not the speech of an angel, or that the 
speaker was the angel Gabriel, who had knowledge of all languages. See b. 
Sotah 33A at § Luke 1:11 A. 


e. See b. Sotah 33A with parallels at § Luke 1:11 A; b. Sotah 36B at § Luke 1:19 
A, #4, n. g. 


13:1 B: Sounding bronze. 


See b. B. Mes. 85B: Ulla (ca. 280) said, “This is what people say (in a proverb), 
‘The stater (a coin) in the flask calls: “Cling! Cling!” ’ ” (Unimportant people 
make the biggest fuss about themselves.) — Genesis Rabbah 16 (11B): R. 
Joshua of Sikhnin (ca. 330) said in the name of R. Levi (ca. 300), “People say to 


the Euphrates, ‘Why does your voice (your rushing) not sound widely?’ It 
answers, ‘I do not need it to; my works make me known....’ People say to the 
Hiddekel (Tigris), ‘Why does your voice sound widely?’ It answers, ‘May at 
least my voice be heard and heeded!’ People say to the fruit trees, ‘Why does 
your voice not sound widely?’ They answer, ‘We do not need it to; our fruits 
testify for us.’ People say to the non-fruit-bearing trees (i.e., to the trees whose 
fruits are inedible for humans), ‘Why does your voice sound widely?’ They 
answer, ‘So that our voice may be heard and we may be seen.’ ” — Partial 
parallels are found in SDeut 1:8 § 6 (66B); Midr. Eccl. 10:11 (48B). 


13:1 C: A noisy cymbal. 


1. kymbalon in the LXX in the plural = tseltselim (2 Sam 6:5; Ps 150:5), = 
metsiltayim (1 Chr 13:8; Ezra 3:10; cf. Neh 12:27); in rabbinic literature = 
tsiltsal, Aram. tsaltsela, cymbal, basin. — On kymbalon alalazon see Ps 150:5: 
betsiltselei shama’, with cymbals of sound = with resounding cymbals; LXX: en 
kymbalois euéchois with beautiful-sounding cymbals; targum: betsaltselawan 
desham'in bilchodeihon, with cymbals that one listens to alone (because 
according to m. ‘Arak. 2.5—see further below—they were present in the temple 
in only one exemplar). A different reading in Levy is: btsyltslwn dmshm'yn 
Ibdwch', with cymbals that are sounded for merriment.??2 — Also, Ps 150:5: 
betsiltselei theru'ah, with cymbals of noise; LXX: en kymbalois alalagmou, with 
cymbals of noise; targum: betsaltselawan demashme'in beyabbava, that are 
sounded with noise (or: “in mourning,” in contrast to: “for merriment,” see the 
reading in Levy above). 


2. The cymbals in the temple service. 


Josephus, Jewish Antiquities 7.12.3: “The cymbals kymbala were wide and large 
made of bronze chalkea.” || Mishnah ‘Arakin 2.5: The cymbal was there alone 
hatstsiltsal livad, that is, it existed in only one exemplar. — On this, see b. ‘Arak. 


13B: How do we know this? R. Asi (ca. 300) said, “Scripture says, ‘And Asaph 
played loudly with the cymbals bamtsltayim’ (1 Chr 16:5); thus, there were two 
(because of the dual ending); but since they performed only one task (one 
cymbal cannot do anything without another) and only one man used them, they 
were Called ‘one’ (the cymbals were spoken of in the singular tsiltsal).” — tsltsl 
'chd is also found in t. “Arak. 2.1 (544). I Tosefta ‘Arakin 2.3 (544): The cymbal 
tslts] in the sanctuary was made of copper nechosheth and damaged since the 
days of Moses. The scholars had master workmen (experts) who come from 
Alexandria in Egypt, who restored it; but its voice (its sound) was not as lovely 
as it had been. — The parallel y. Sukkah 5.55C.42 adds: Then (the repair) was 
eliminated and the cymbal was once again as it had been. — There is a parallel 
in b. ‘Arak. 10B as a baraita. | Mishnah Seqalim 5.1: Ben Arza was appointed 
(as head) over the cymbal. || Jerusalem Talmud Seqalim 5.48D.51: When the 
head of the priests waved cloths, Ben Arza struck the cymbal (as a sign that the 
Levites should strike up the temple song). || Jerusalem Talmud Sukkah 5.55B.52: 
The sound of the (temple) cymbal was heard from Jericho (i.e., as far as Jericho). 


13:2: So that I move mountains. 


On the saying “to uproot mountains” = “to make the impossible possible,” see § 
Matt 17:20. 


13:3 A: If I used all my possessions to feed (the poor). 


In principle, no limits were imposed on benefaction. “The following things have 
no (legal) measure: the edges of a field (which are meant for the poor), the first 
fruits, festal pilgrimages (and the sacrifices to be brought for them), works of 
love and study of the Torah” (m. Pe ah 1.1). Nevertheless, in order to avert the 
impoverishment of the benefactor, certain norms had been established that 
prevented giving all one’s possessions for beneficent purposes; see a little on this 


at § Luke 18:12 B, #3, and in detail in the excursus “Ancient Jewish Private 
Charity.” 


13:3 B: And if I hand over my body to be burned. 


paradidonai = masar. See examples at § John 10:11 B and § Acts 15:26. — The 
purpose of this handing over is to sanctify the divine name; see § Matt 6:9 C, 
notes n and o; b. Ber. 20A at § John 9:16 B. — On burning, see Num. Rab. 2 
(137D) and b. Pesah. 53B at § Matt 6:9 C, n. 0; b. Sanh. 92B at § Matt 6:9 C, n. 
a. 


13:3 C: But if I do not have love, I gain nothing. 


Babylonian Talmud Sukkah 49B: R. Eleazar (ca. 270) said, “Alms tsdgh will be 
repaid only according to the measure of love chsd that is contained in them; as it 
says, ‘Sow for alms and harvest according to the measure of love’ (Hos 10:12).” 


13:5 A: It does not seek its own. 


See § 1 Cor 10:24. || Deuteronomy Rabbah 11 (206D): R. Isaac (ca. 300) said, “If 
an ignorant man hedyot speaks to another, it will harm him. And Moses said, 
‘Why, O Yahweh, should your wrath burn against your people?’ (Exod 32:11). 
But his heart was pure within him; for he did not seek what he himself did not 
need, but rather what the Israelites needed.” || Midrash Psalm 2 8 2 (13A): R. 
Isaac (ca. 300) said, “If a person says to another, ‘Why are you doing such and 
such?,’ the other one gets angry. But the righteous say to God, ‘Why?,’ and he 


does not get angry and they will not be punished. And why will they not be 
punished? Because they seek good not for themselves shl' bygshw twbh I'tsmn, 
but rather for Israel’s sake.” 


13:5 B: It does not reckon evil. 


Here belongs also bearing a grudge for wrong experienced; see SLev 19:18 at 8 
Matt 5:22, C. 


13:7: It covers everything (see § 1 Pet 4:8). 


13:8 A: Love never falls away (never ceases). 


Mishnah ’Abot 5.16: Any love that depends on something, if the thing ceases 
batel, so too the love ceases uvetelah ahavah. But a love that does not depend on 
something never ceases einah betelah le'olam. What is a love that depends on 
something? This is the love of Amnon and Tamar (cf. 2 Sam 13). And one that 
does not depend on something? This is the love of David and Jonathan. 


13:8 B: But whatever prophecies there may be, they 
will be done away with. 


See y. Meg. 1.70D.51; Pesig. 79A; b. Nid. 61B at § Matt 5:18 B, #1, under 


discussion about noneternal portions of the writings more broadly called the 
Torah. 


13:12 A: Now we look through (= by means of) a 
mirror. 


esoptron = mirror. In rabbinic literature, the most common expressions for 
“mirror” are mar'ah, the Aramaic michzitha and the loanword ispheqlarya, 
sepheqlarya = speklarion. 


1. mar'ah. 


Tosefta Sabbat 13.16 (130): On the Sabbath one may not look in a mirror bmr'h 
(because one could thereby be misled to carry it); but if it is fixed on the wall, 
see, it is allowed.?? | Genesis Rabbah 4 (4A): A Samaritan asked R. Meir (ca. 
150) and said to him, “... Is it possible that the one of whom it is written, ‘Do I 
not fill heaven and earth?’ (Jer 23:24), spoke with Moses between the two 
(carrying) rods of the ark of the covenant?” He answered him, “Fetch me a big 
mirror mr'wt gdwlwt (i.e., a magnifying mirror made of highly polished metal)!” 
Then he said to him, “Look at your image in it!” He saw it was big. Then R. 
Meir said, “Fetch me a small mirror mr'wt gtnwt (a minification mirror)!” He 
fetched him a small mirror; he said to him, “Look at your image in it!” He saw it 
was small. Then he said to him, “If you who are flesh and blood can change into 
any size you choose, how much more does this go for the one who spoke and the 
world came into being—blessed be He! Consequently, if he wishes, ‘Do I not fill 
heaven and earth?’ and if he wishes, he speaks with Moses between the two rods 
of the ark of the covenant.” || Mishnah Kelim 14.6: If (by polishing and buffing) 
one has made a mirror mr'h in the cover of a metal container, R. Judah (ca. 150) 
declares it clean. However, the scholars declare it unclean. If a mirror mr'h that 
has been shattered no longer reflects most of the face (literally: “lets one see” 


mar'eh), it is clean. — Similar content is found in t. Kelim B. Mes. 4.12f. (583). 


2. michzitha. 


Targum Onkelos Exodus 38:8: “He made the iron basin and its frame out of ore 
(copper), from the mirrors michzeyath (so read instead of mchzyn) of the women 
who came to pray at the entrance of the tent of meeting.” | Targum Isaiah 3:23: 
“The mirror mchzyt' and the fine linens (read qarpesayya with Dalman instead of 
qrtsy') and the crowns and the covers.” || The Hebrew form machazuwth is found 
in Mek.Exod. 18:21 (68A); see further below #3, b. 


3. ispeqlarya (sepheqlarya) means a. in general, mirror; b. specifically, the mirror 
of the astrologers; g. glass (glass slabs, window glass). 


a. Mishnah Kelim 30.2: A mirror 'spqlry' is clean; but a basin that has been made 
into a mirror is unclean. If, however, it has been made as a mirror from the 
beginning, it is clean. — A similar claim is found in t. Kelim B. Bat. 7.7 (597). ll 
Targum YeruSalmi I Exodus 38:8: “He made the iron basin and its frame from 
ore from the women’s copper mirrors 'spqlyry nchsh'.” 


b. Mekilta Exodus 18:21 (68A): R. Eleazar of Modiim (f ca. 135) said, “ ‘Yet 
you, look for tchzh capable men from the whole people’ (Exod 18:21), namely 
by a mirror b'spalry’, by the sort of mirror machazith kings usually look into (for 
their astrological calculations and determinations).” | Genesis Rabbah 91 (57C): 
“Jacob saw that there was grain in Egypt” (Gen 42:1). Was Jacob then in Egypt, 
so that he saw the grain in Egypt; as it says, “He saw that there was grain in 
Egypt”? And did he not say to his sons, “Behold, I have heard that there is grain 
in Egypt” (Gen 42:2)? Yet since the day Joseph was stolen, the holy spirit (of 
prophecy) had moved from him so that he saw and yet did not see, so that he 
heard and yet did not hear (his seeing and hearing were piecemeal in comparison 


with his earlier prophetic gifting). And why is it not said, “There is ‘food’ in 
Egypt”? For Scripture says, “There is ‘grain’ shever in Egypt” (Gen 42:1); and 
was it not already said, “The whole land of Egypt hungered” (Gen 41:55)? What 
does Scripture mean to teach by saying: “There is grain shbr in Egypt”? Yet do 
not read: “There is shever,” but rather: “There is sever (hope).” For he saw in the 
(astrological) mirror b'spqlry' that there was hope in Egypt. And who was this? 
This was Joseph. 


g. Jerusalem Talmud Berakot 8.12B.44: If a light nr is in his breast or in a lantern 
or between glass spqlry', one sees the flame without using its light; one uses its 
light without seeing the flame. One never speaks praise about it until one sees 
the flame and uses its light. — In the parallel b. Ber. 53B, “between glass” is 
missing. | Targum YeruSalmi I Exodus 19:17: “Moses led the people toward the 
Shekinah of Yahweh from the camp, and at once the Lord of the world tore the 
mountain free and set it in the air, and it was translucent like glass k'spqlry', and 
they were under the mountain.” || Babylonian Talmud Sotah 30B: “From the 
mouth of children and infants you have established a power” (Ps 8:3). R. Meir 
(ca. 150) said, “How do we know that even the children sang the song (in Exod 
15) in the womb? Because it says, ‘In the assemblies they praised Yahweh as 
God from the source of Israel’ (in the womb; so Ps 68:27 according to the midr.). 
Yet they did not see! (How can it then say, ‘This is my God’ [Exod 15:2]?)” R. 
Tanhum (ca. 380) said, “Their (the pregnant women’s) body became for them as 
bright (translucent) glass k'spqlry' hm'yrh, so that they saw.” — In the parallel 
passage Midr. Ps. 8 § 5 (39A), Rab (t 247) is named as the author instead of R. 
Tanhum. — In a similar content in another passage we find zekhokhith = glass 
instead of 'spqlry'. Specifically, as is narrated in Midr. Ps. 8 § 4 (38B), when at 
the making of the covenant at Sinai God demanded of Israel guarantors for the 
diligent observance of the Torah, and specifically guarantors who were not 
burdened with any debt, they said to God, “Who are those who are not indebted 
to you?” He said to them, “The children!” Immediately they brought the children 
in the womb and from the mother’s breast, and their (the pregnant women’s) 
bodies congealed as into glass kzkwkyt, and they (the embryos) saw God from 
their bodies and spoke with him. || A baraita in b. Yebam. 49B: All the prophets 
looked through glass that was not bright (translucent) b'yspqlry' sh'ynh m'yrh, 
but our teacher Moses looked through bright (translucent) glass. || Leviticus 
Rabbah 1 (106A): What is the difference between Moses and all the other 
prophets of Israel? R. Judah b. Ilai (ca. 150) and the rabbis. R. Judah said, “The 


prophets looked from the midst of nine glass panes 'yspqlrywt; as it says, “The 
sight of the appearance that I saw was like the appearance that I saw when I 
came to destroy the city, and appearances as the appearance I saw at the river 
Chebar’ (Ezek 43:3) (the nine glass panes are inferred from the nine-fold 
appearance of the verb rh and its derivatives in this verse; here the plural 
“appearances” is counted twice). Moses, however, looked out from one glass 
pane; as it says, ‘I let (Moses) look and not in riddles’ (Num 12:8; here r'h occurs 
only once).” The rabbis said, “All the prophets looked out of a wet (fogged) 
glass pane; as it says, ‘I have multiplied visions and given images (parables) by 
the prophets’ (Hos 12:11). (The multiplicity of revelations to the prophets and 
the speech of these in visions and parables is a proof that they have beheld what 
has been revealed to them not in clear and definite outlines but rather in blurred 
ones—as through a fogged glass pane.) But Moses looked out from a clear glass 
pane; as it says, ‘He saw the form of Yahweh’ (Num 12:8).” R. Phineas (ca. 360) 
said in the name of R. Hoshaiah (I, ca. 225; II, ca. 300), “Like a king who 
reveals himself to a member of his court in his image; for in this world the 
Shekinah (divinity) has revealed itself to individuals, but in the future, ‘The 
glory of Yahweh will be revealed, and all flesh will see it, for Yahweh’s mouth 
has spoken it’ (Isa 40:5).” ll Tanhuma tsw 143A: “If a prophet arises for you, I, 
Yahweh, will manifest myself in a vision” (Num 12:6); my Shekinah (divinity) 
will be revealed to him not by a bright (translucent) glass pane b'spqlry' m'yrh, 
but rather in a dream and vision. || Babylonian Talmud Sanhedrin 97B: Abbayye 
(ft 338/39) said, “In every generation the world does not have less than 36 
righteous people who can welcome the face of the Shekinah (as the Israelites did 
formerly at the Red Sea); as it says, ‘Blessed are all who hope in him Iw’ (Isa 
30:18); lw is 36 in its numerical value.” Really? Yet Raba (t 352) said, “The line 
(of the righteous) before God is 18,000 parasangs long; as it says, ‘All around 
18,000’ (Ezek 48:35)!” There is no contradiction: in the one case (with Abbayye) 
it deals with those who look through a bright (translucent) glass pane b'yspqlry' 
hm'yrh, and in the other case with those who look through a glass pane that is 
not bright (translucent).” — There is a parallel in b. Sukkah 45B. 


13:12 B: In a riddle, but then face to face. 


The underlying text is Num 12:8: “I speak to him (to Moses) mouth to mouth, 
and let him see and not in riddles bechidoth.” — Septuagint Numbers 12:8: “I 
will speak with him mouth to mouth, in (personal) appearance en eidei (umar'eh 
interpreted = bemar'eh) and not in riddles di. ainigmaton.” — Targum Onkelos: 
“Word for word I speak with him, in (personal) appearance becheizu (= bmr‘h) 
and not in riddles bechidwan.” — Targum YeruSalmi I: “Word for word I speak 
with him, for he separated himself from intercourse, and as a visible appearance 
cheizu and not in a hidden way did I reveal myself in the thorn bush.” — See 
also Lev. Rab. 1 (106A) at § 1 Cor 13:12 A, #3, g. — On seeing God, see § Matt 
5:8 B. 


13:13: Greater than all these (= the greatest of these) 
is love. 


The rabbinic scholars sometimes counted piety chasiduth and sometimes 
humility anawah as the greatest among all the virtues gdwlh mkwln; see b. 
‘Arak. 16B and b. ‘Abod. Zar. 20B at § Matt 18:15, n. e and the second S-B 
footnote within that section. 


14:8: If a trumpet gives an unclear sound, who will 
prepare for war? 


The call to men fit to bear arms for war occurs by means of 
blasting the shophar (trumpet). See Judg 3:27; 6:34; 1 Sam 13:3; 
Jer 4:5; Ezek 7:14. 


14:11: A barbarian. 


barbaros, see § Rom 1:14, #2. 


14:16 A: The one in the position of an uninformed 
person. 


1. ididtés = hedyot (so ordinarily, Dalman hidyot). This loanword, 
which appears not infrequently in rabbinic literature, denotes a. 
the (profane) person as opposed to the divinity; b. the private 
citizen as opposed to the king; g. the layperson as opposed to any 
expert or learned person and d. specifically the ignorant person as 
opposed to one knowledgeable in the law. 


a. Mishnah QidduSin 1.6: The claim of the Most High (to an item purchased 


from the temple funds begins) with the payment of the purchase money; the 
claim of a person hdywt (the ordinary buyer) with the actual taking possession. 
His (the person’s) pledge before the Most High (that such and such will be 
devoted to God) is tantamount to its (the item’s) transfer to the person hdywt (the 
ordinary recipient). — A parallel passage is found in t. Qidd. 1.9 (335). I The 
Most High gavoah opposite hdywt is also found in t. Meg. 3.2 (224); 3.5 (224); t. 
Hag. 2.10 (235); t. B. Qam. 4.3 (351); SNum 28:26 § 148 (55A); Num. Rab. 8 
(149A); see Mek.Exod. 19:19 (73A). ll Pesigta 158B: R. Alexandrai (ca. 270) 
said, “If a person hdywt uses a broken vessel, it is a disgrace for him; but the 
Holy One—blessed be He!—is not so. Rather, all his objects are broken vessels: 
“Yahweh is near to those who are brokenhearted’ (Ps 34:19); ‘the one who heals 
the brokenhearted’ (Ps 147:3); ‘a broken and shattered heart you will not despise’ 
(Ps 51:19).” 


b. Mishnah Sanhedrin 10.2: Three kings and four private citizens hedyototh have 
no share in the future world (which commences with the resurrection). The three 
kings are: Jeroboam, Ahab, and Manasseh.... The four private citizens are 
Balaam, Doeg, Ahithophel, and Gehazi. I Mekilta Exodus 17:14 (63A): Moses 
said before him, “Lord of the world, has a decision been made that I shall not 
enter there (Canaan)? “Therefore you shall not bring this community into the 
land’ (Num 20:12) (means:) with the status of kings; so I will enter as a private 
citizen khdywt!” He answered him, “A king does not enter as a private citizen!” 
— This juxtaposition of mlk and hdywt appears a few more times in the 
subsequent negotiation. It is also found in, for example, b. Ber. 34A, B; Tanh. 
'mwr 171B; see also the next citation. See further t. Sabb. 7.18 at § 1 Cor 16:19, 
n. o. — Here we may also draw in the frequent designation of the ordinary 
priests as khohen hedyot; as such he is contrasted with the high priest. Mishnah 
Yoma 7.5: The high priest serves in eight garments and the ordinary one 
hahedyot in four: in a robe, in trousers, in a turban, and in a belt. In addition, the 
high priest wears the breastplate (of decision) chshen and the ephod ephod and 
the overgarment me'il and the leaf on the forehead tsits. In these they consulted 
the Urim and Thummin; but they did not consult them for (in the interest of) a 
private citizen Ihdywt, but rather only for a king and for a court and for one 
whom the community (the whole) needed. | Babylonian Talmud Yoma 12A: This 
would be acceptable according to the opinion of one who says, “The high 
priest’s belt was the same as the belt of the ordinary priest khn hdywt; but 
according to the opinion of one who says, “The high priest’s belt was not the 


same as the belt of the ordinary priest, what can be said?” || Mishnah Makkot 3.1: 
(In the case of punishment by scourging, the following are forbidden:) a widow 
of the high priest (see Lev 21:14), a divorced woman (see Lev 21:7), and one 
who has removed the shoe from an ordinary priest. 


g. Mishnah Sanhedrin 7.10: Whoever misleads (to idolatry will be stoned). This 
refers to a layperson hdywt who misleads a layperson. — On this, b. Sanh. 67A 
remarks: “Whoever misleads. This refers to a layperson.” The reason (he is 
stoned) is because he is a layperson. If he were a prophet, he would be executed 
by strangulation. (Layperson here = nonprophet, but prophet = an expert person.) 
“Who misleads a layperson.” The reason (he is stoned) is because he misled an 
individual. If he had misled the multitude, he would be executed by 
strangulation. See on this y. Yebam. 16.15D.33 at d. || Babylonian Talmud 
Sanhedrin 3A: Disputes about assets are judged by three lay judges hedyototh, 
theft and bodily injuries by three legal experts mumehin (approved, appointed 
judges). | Mishnah Mo’ed Qatan 1.8: A layperson hdywt (who is not a tailor by 
trade) may stitch (on the interfestival days) as ordinarily. The tailor by craft 
umman may make only uneven stitches (so that his stitching is not ordinary 
stitching). 


d. Jerusalem Talmud Yebamot 16.15D.53: “Whoever misleads (to idolatry will 
be stoned). This refers to a hediot who misleads a hediot” (m. Sanh. 7.10, see 
above in g). Yet if he is a scholar chakham, then not? If he is misled, he is not a 
scholar; and if he misleads, he is also not a scholar. — In contrast to chakham, 
the hdywt is ignorant. — So too in Deut. Rab. 11 (206D); see § 1 Cor 13:5 A; 
also, SNum 12:8 § 103 (28A): Do not the imprudent and ignorant qly hd't 
whhdywtwt act this way? — In this sense hdywt is ultimately synonymous with 
am ha'arets, that is, like this term, it designates a person who knows nothing 
about the law and does not like to know anything (see § John 7:49). So t. Ta an. 
4.12 (221): On the 9th of Ab (the day of the destruction of Jerusalem), no 
greeting is offered to the chaverim (the members of the pharisaic covenant with 
the law for the observation of the commandments about tithing and purity), to 
the ignorant hdywtwt but with limp lip (i.e., unclearly). — In the parallel b. 
Ta‘an. 14B in a baraita (see § 1 Cor 11:4, #2, n. d), it says 'my h'rts instead of 
hdywtwt. — See further Exod. Rab. 36 (95C) at § John 7:49, #1, n. d and Midr. 


Prov. 6:20 (28B) at § John 7:49, #8, n. g. 


2. In accordance with rabbinic usage, ididtés in 1 Cor 14:16 could 
very well refer to one who was a layperson compared to an orator. 
Yet the connection ididtai é apistoi in 1 Cor 14:23f. makes it more 
probable that by ididtés the apostle understood someone who was 
ignorant, who had been removed from Christianity up until that 
time. 


14:16 B: How should he say Amen! to your 
thanksgiving? 


1. On the various meanings of amen see § Matt 5:18 A. 


2. According to Jewish custom, at religious celebrations the whole 
community had to say “Amen!” in the following instances: 


a. After the individual blessings that the prayer leader recited in 
connection with the prayers or on other occasions.a This applied 
only for religious services that took place in the synagogues. In the 
temple service, instead of “Amen,” people said, “Blessed be the 
name of his glorious kingdom forever and ever!”b 


b. After each of the three sections in which the priests issued the 
Aaronic blessing of Num 6:24—26.c This too applied only for 
religious services in synagogues; in the service in the temple, the 
priestly blessing was said in one section,d and if the name of 
Yahweh crossed the priest’s lips, the people fell down and said 
“Blessed be the name of his glorious kingdom forever and ever!”e 


3. Outside of the religious service, the individual Israelite had to 
answer with “Amen!” in the following instances: 


a. Any blessing that he witnessedf (e.g., at a common meal). With 
his “Amen!” he expressed that he too made the blessing he heard 
his own; 


b. Any adjuration that he heard from another’s mouth; he 
thereby recognized the adjuration as binding for him. If, for 
example, the adjuration had been that its hearer should give 
testimony in a specific legal case, his “Amen!” obliged him to 
actually appear as a witness before the court;g 


g. A blessing that was spoken over him. His “Amen!” expressed 
the desire that the blessing be fulfilled;h 


d. A curse or an imprecation when he agreed with them.i 


4. After prayers that closed without a blessing, the Amen! was not 
common in the mouth of the one who prayed or of the one who 
heard the prayer. However, there are some examples; see these at 
§ Matt 5:18 A, #1. 


5. Special issues when saying Amen. The one who said the blessing 
could not join in with the subsequent Amen! of those present.k 
The Amen! itself was supposed to be spoken in a prolonged way, 
not quickened or abbreviated. It was absolutely prohibited if the 
preceding blessing had not been heard. Such an Amen! was called 
an “orphaned” Amen when it was nevertheless spoken.| 
Moreover, the one who answered with “Amen!” was not supposed 
to speak louder than the one who had presented the blessing.m 


6. The passages in n. n, which deal with the praise and 
recompense given for saying Amen, show the value that was 
attributed to the practice.n 


a. A baraita in b. Sukkah 51B: R. Judah (ca. 150) said, “Whoever has not seen 
the double column hall (of the synagogue) in Alexandria in Egypt has not seen 
the glory of Israel. It was said, ‘It was like a great basilica, one portico inside 
another. Sometimes 120 myriads of people were there, twice as many as had 
gone out from Egypt. Moreover, there were 71 golden armchairs there 
corresponding to the 71 members of the great Sanhedrin, and each one was 
worth not less than 21 myriads of gold talents. In the middle there was a wooden 
rostrum beimah (see § Matt 27:19 A), and the overseer of the synagogue stood 
on it with cloths in his hand, and when the moment came when the people had to 
answer with “Amen!,” he waved with a cloth and all the people answered 
“Amen!” ° ” | Babylonian Talmud Ta ‘anit 16B, in connection with m. Ta‘an. 
2.2ff., depicts the course of a fasting religious service in the land (outside of the 


temple district) and in the temple. With respect to the former, it says, “The elder 
(who was to say the prayers) said before them (the community) 24 blessings 
(thanksgivings): the 18 said every day (i.e., the Prayer of Eighteen 
Benedictions), plus six he added. These six were seven, as we have learned: In 
the seventh he said, ‘Blessed be you who shows mercy to the land!’ (m. Ta‘an. 
2.4).” Rab Nahman b. Isaac (f 356) said, “What is the seventh? The seventh 
serves to extend (lengthen), as it has been taught: ‘He extends with “Israel’s 
Redeemer.” ’ ”?24 And for his conclusion he said, “May the one who heard 
Abraham on Mount Moriah hear you and listen to the voice of your cry on this 
day, ‘Blessed be the Redeemer of Israel.” After him, the people answered, 
‘Amen!’ The overseer of the synagogue said to them, ‘Blow the trumpet, you sons 
of Aaron! Blow the trumpet!’ Then he (the praying elder) said, ‘May the one who 
heard our ancestors at the Sea of Reeds hear you and listen to the voice of your 
cry on this day; blessed be the one who remembers the forgotten!’ After him, the 
people answered, ‘Amen!’ The overseer of the synagogue said to them, ‘Make 
noise, you sons of Aaron! Make noise!’ And so happened with every single 
blessing: with the one he said, ‘Blow the trumpet tq'w!’ and with the other he 
said, ‘Make noise hry'w!’ In which case do these words apply? For the land; but 
in the sanctuary it was not so.” (See the continuation of the passage in n. b.) | 
Babylonian Talmud Sotah 39B: R. Zerah (= Zeira, ca. 300) said that Rab Hisda 
(F 309) said, “The caller (who calls on the co-workers during the religious 
service to wait on their office when the sequence arrives at them) may not call 
on the priests (to issue the Aaronic blessing) before the Amen! has ceased in the 
mouth of the community (after the penultimate benediction modim anachnu in 
the Prayer of Eighteen Benedictions), and the priests may not begin with the 
blessing until the calling has ceased in the mouth of the caller, and the 
community may not answer Amen! until the blessing has ceased in the mouth of 
the priests, and the priests may not begin with the other blessing (the blessing 
had to be spoken in three sections in the land) until the Amen! has ceased in the 
mouth of the community (after the 1st or 2nd section of the blessing)....” R. 
Zerah also said that Rab Hisda said, “The community may not answer Amen! 
until the blessing has ceased in the mouth of the reader (of Scripture), and the 
reader may not read from the Torah until the Amen! has ceased in the mouth of 
the community (in response to his blessing before the Scripture reading). ” 


b. Babylonian Talmud Ta ‘anit 16B (continuation of b. Ta‘an. 16B in n. a): In the 
sanctuary the people did not answer Amen! How do we know that the people did 


not answer Amen! in the sanctuary? Because it says, “ ‘Arise, bless Yahweh your 
God from everlasting to everlasting, and may your holy name be praised which 
is exalted above every blessing and every praise’ (Neh 9:5). Should there, with 
all the blessings, be only one praise (with which the people respond to all the 
previous blessings)? Scripture teaches, ‘Which is exalted above every blessing 
and every praise’: with every (single) blessing, give him (in response) a praise. 
How then in the sanctuary (in the case of a religious service of fasting)? He (the 
leader of prayer) said, ‘Blessed be Yahweh Elohim, the God of Israel, from 
everlasting to everlasting, blessed be the redeemer of Israel!’ And after him the 
people answered. ‘Blessed be the name of his glorious kingdom forever and 
ever!’ Then the synagogue overseer said to them, ‘Blow the trumpet, O priests, 
you sons of Aaron! Blow the trumpet!’ Then he (the leader of prayer) said, ‘May 
the one who heard Abraham on Mount Moriah hear you and listen to the voice 
of your cry on this day! Blessed be the God of Israel, who remembers the 
forgotten!’ After him the people answered, ‘Blessed be the name of his glorious 
kingdom forever and ever!’ The synagogue overseer said to them, ‘Make noise, 
O priests, you sons of Aaron! Make noise!’ And so it was with every blessing. 
With the one he said, ‘Blow the trumpet!’ and with the other he said, ‘Make 
noise!,’ until he had finished them.” R. Halapta (ca. 120) observed this custom 
in Sepphoris and R. Hananiah b. Teradion (f ca. 135) in Sikhni; but when the 
matter came before the scholars, they said, “This custom has been observed only 
at the east gate and on the temple mountain.” — Parallels are found in a baraita 
in b. Ta‘an. 16B.31; 16B.35 in a baraita; t. Ta‘an. 1.9ff. (215); t. Ber. 7.22 (17); 
y. Ber. 9.14C.10; b. Ber. 63A.7; b. Sotah 40B; the sentence about R. Halapta and 
R. Hananiah in the Babylonian Talmud is also found in m. Ta‘an. 2.5. 


c. See b. Sotah 39B above in n. a. || Mishnah Berakot 5.4: Whoever comes before 
the ark (as the leader of prayer) should not answer Amen! after the priests (i.e., 
after the three sections in which the blessing was spoken by the priests) because 
of confusion (lest he become confused and err in what he himself had to say after 
them). 


d. See m. Tamid 7.2 in the excursus “The Memra of Yahweh,” #3, B, n. a, a and 
the S-B footnote in that section. 


e. See b. Ta‘an. 16B in n. b and m. Yoma 6.2 at § Matt 6:13 C, #1. 


f. In b. Ber. 47A it is taught as a tannaitic tradition: The one who (at a banquet) 
breaks the bread may not break it until the Amen! has finished in the mouth of 
those who respond. (Before the bread is broken a blessing is said over the bread: 
“Blessed be you, Yahweh our God, who makes bread proceed from the earth!” 
This blessing is answered with “Amen!” by those participating in the meal. Only 
after this Amen! has faded may the bread be broken.) || Jerusalem Talmud 
Berakot 3.6A.12 = Jerusalem Talmud Mo ‘ed Qatan 3.82B.55: If a mourner says 
the blessing (at table), the people do not then answer Amen! And if others say 
the blessing, he (the mourner) does not answer Amen! What you say applies only 
on work-days; but on the Sabbath (on which mourning customs are not 
observed; see, for example, y. Mo‘ed Qat. 3.82B.26) ..., if he says the blessing, 
the people then answer Amen! and if others say the blessing, he then answers 
Amen! || Mishnah Berakot 8.8: People answer Amen! after an Israelite says a 
blessing; but people do not answer Amen! after a Samaritan says a blessing until 
the whole blessing has been heard (he may have said something unseemly. — 
The same is found in t. Ber. 3.26 (8). || Genesis Rabbah 66 (42C) in a baraita: If 
a goy (non-Israelite) blesses God (hshm = the name), people then answer Amen! 
(But if he blesses him) with a name (with the name of an idol), people do not 
then answer Amen! — The same is found in y. Sukkah 3.54A.13. In y. Ber. 
8.12C.45 we find only the first sentence. || Babylonian Talmud Berakot 53B: 
Samuel (f 254) asked Rab (f 247), “What about saying Amen after school 
children?” He answered him, “People say Amen! after all people, except for 
school children, because they (their blessings) are performed for practice (and 
are not meant as actual blessings). Yet these words apply except when they read 
the Haftarah (a reading from the prophets), but when they read the Haftarah 
(when they say the blessings that belong with the reading from the prophets), 
people answer Amen!” 


g. See m. Sebu. 4.3 at § Matt 5:18 A, #1, n. a, end; y. Sotah 2.18B.1 and b. Sebu. 
36A at § Matt 5:18 A, #1, n. a, beginning. — Yet it did not necessarily have to be 
an adjuration that one acknowledged as binding by saying Amen; by saying 


Amen, one could affirm someone else’s proper explanation or word. Babylonian 
Talmud Ketubbot 66B: Rab Judah (t 299) said that Rab (f 247) said, “It 
happened with the daughter of Nagedimon b. Gurion (see § John 3:1) that the 
scholars determined (for the time of her widowhood) 400 gold coins daily for the 
spice box. Then she said to them, ‘You make such determinations for your 
daughters?’ (The sum was not enough for her.) And they answered after her, 
‘Amen!’ ” (Thereby they affirmed their determination.) — Yet it says in b. Ketub. 
65A: R. Abbahu (ca. 300) said that R. Yohanan said, “It happened with the 
daughter-in-law bkltw of Nagedimon b. Gurion that the scholars determined 2 
seahs of wine (1 seah = 13.13 liters) for her as an ingredient for the cooking pot 
from one preparation day for the Sabbath to the next (so weekly). Then she said 
to them, ‘You make such determinations for your daughters?’ It has been taught 
that she was waiting for levirate marriage. And they did not answer after her 
Amen!” — On the daughter of Nagedimon b. Gurion, see § John 3:1, #1, n. d; 
there you will also find parallels to our passage. — See further b. Sebu. 36A at § 
Matt 5:18 A, n. a. 


h. Jerusalem Talmud Sukkah 3.54A.14: R. Tanhuma (ca. 380) said, “If a non- 
Israelite gwy blesses you answer after him Amen!; for it is written, ‘You are 
blessed by all the nations’ (so Deut 7:14 according to the midr.). A goy 
encountered R. Ishmael (f ca. 135) and blessed him. He said to him, ‘Your word 
(the answer to be given to you) has been said long ago.’ Another encountered 
him and cursed him. He said to him, ‘Your word has been said long ago.’ His 
disciples said to him, ‘Rabbi, as you spoke to the one as you spoke to the other.’ 
He said to them, ‘Is it not written, “May whoever curses you be cursed, and may 
whoever blesses you be blessed?” ’ (Gen 27:29).” — Parallels are found in y. 
Ber, 8.12C.46; Gen. Rab. 66 (42C). — See further b. Sabb. 119B at § Matt 18:10 
B. 


i. Mishnah Sotah 2.5: (“The priest shall implore the woman with an oath of 
cursing.... And the woman shall say, ‘Amen! Amen!’ ” [Num 5:21, 22].) To what 
is she saying Amen! Amen! ? Amen! to the cursing; Amen! to the adjuration. | A 
baraita in b. Sotah 37B: “You shall give the blessing on Mount Gerizim and the 
curse on Mount Ebal” (Deut 11:29).... As the former and the latter answer and 
say “Amen!,” so the former and the latter also answer the blessing and say, 


“Amen!” | See b. Sebu. 36A and b. ‘Abod. Zar. 65A at § Matt 5:18 A, #1, n. a. 


k. Tosefta Megillah 4.27 (227): Whoever presents the benedictions that go with 
the Shema and says the blessings over fruits and the commandments,” shall not 
answer Amen! after himself (to his own blessings), and if he answers, see, it is a 
type of ignorance drkh habboruth. || A baraita in b. Ber. 5.9C.59: Whoever 
presents the benedictions that go with the Shema, and whoever comes before the 
ark (as the leader of prayer), and whoever raises his hands (as the priest for 
blessing), and whoever reads from the Torah, and whoever reads the closing 
reading from a prophet, and whoever says the blessing over any of all the 
commandments that are said in the Torah: he shall not answer Amen! after 
himself; and if he answers, see, he is uneducated vor. One author taught, “See, 
he is an uneducated man”; There is (another) author who taught, “See, he is a 
wise man.” Rab Hisda (f 309) said, “Whoever said, ‘See, he is a wise man,’ 
means this about someone who answers Amen! (all the way) at the end; and 
whoever said, ‘See, he is uneducated,’ means this about someone who answers 
Amen! after every single blessing.” 


l. Tosefta Megillah 4.27 (227): One should answer neither an orphaned Amen 
mn yethomah (see further below), nor a broken off Amen ’ qetuphah (perhaps 
amei without n). Ben Azzai (ca. 110) said, “Whoever answers an ‘orphaned’ 
Amen, his children will be orphaned; whoever answers a ‘broken off’ 
(interrupted), his days (life) will be broken off (shortened); whoever answers a 
‘protracted’ arukhah one, (God) will lengthen his days and years.” | A baraita in 
b. Ber. 47A: One should answer neither an expedited Amen ’ hatuphah (perhaps 
amen or emen), nor a broken off Amen, nor an orphaned Amen; one should also 
not (hastily) throw a blessing from one’s mouth. Ben Azzai said, “Whoever 
answers an orphaned Amen, his children will be orphaned; an expedited one, his 
days will be expedited; a broken off one, his days will be broken off; but whoever 
draws (his voice) out long when saying Amen, his days and his years will be 
lengthened.” — See further parallels y. Ber. 8.12C.42 and y. Sukkah 3.54A.11. | 
Jerusalem Talmud Sukkah 3.54A.12: What is an “orphaned” Amen? R. Huna 
(ca. 350) said, “This refers to one who is obligated to say the blessing, and he 
answers (Amen!) without knowing what it is about.” (An orphaned Amen is thus 
an Amen that is given in response without the one responding having heard the 


preceding blessing.) — The same is found with a somewhat different text in y. 
Ber. 8.12C.44. 


m. Babylonian Talmud Berakot 45A: Rab Hanan b. Abba (ca. 250) said, “How 
do we know that the one who answers Amen! may not raise his voice louder than 
the one who says the (preceding) blessing? Because it says, ‘Glorify Yahweh 
with me (thus not beyond me) and let us exalt his name together (thus not more 
than each other)’ (Ps 34:4).” 


n. Deuteronomy Rabbah 7 (203D): There is nothing greater before God than the 
Amen that the Israelites answer. || Deuteronomy Rabbah 7 (204A): R. Judan (ca. 
350) said, “Whoever answers Amen! in this world will be worthy to answer 
Amen! in the future age.” | Babylonian Talmud Berakot 53B: Rab (t 247) said to 
his son Hiyya, “My son, hurry up and say the blessing (do not be sluggish with 
it)!” And likewise, Rab Huna (f 297) said to his son Rabbah, “Hurry up and say 
the blessing!” This means that he who says the blessing is more excellent than 
the one who answers Amen! But in a baraita it has been taught that R. Yose (ca. 
150) said, “Greater is the one who answers Amen! than the one who says the 
blessing!” R. Nehorai (ca. 150) said to him, “By heaven! It is so; you can 
recognize it by the following: for look, the squires go and instigate war and the 
heroes go and win the victory.” (Those who say the blessing began in order to 
win God’s favor; but those who answer Amen! actually obtain it.) This applies 
conditionally. For in a baraita it has been taught: Both the one who says the 
blessing and the one who answers Amen! are included in the wording (namely of 
Neh 9:5: “Arise, bless Yahweh your God” pertains to those who say the 
blessing, “and they shall praise your glorious name ...” pertains to those who 
answer with Amen!; both categories are accordingly of equal worth); but those 
who hurry to say the blessing are greater than the one who answers Amen! — A 
parallel passage is found in b. Naz. 66A. | Babylonian Talmud Sabbat 119B: R. 
Joshua b. Levi (ca. 250) said, “Whoever answers with all his strength— ‘Amen! 
May his great name be praised! ’—his judicial decree is torn apart (by God; God 
overturns the punishments imposed on him); for it says, ‘Israel’s repayment was 
overturned because the people proved willing; praise Yahweh!’ (so Judg 5:2 
according to the midr.). Why was the repayment overturned? Because they 
praised Yahweh (with blessings and the Amen! that follows them).” R. Hiyya b. 


Abba (ca. 280) said that R. Yohanan (t 279) said, “Even if the stain of idolatry 
were upon him (the one who answers Amen!), (God) forgives him. It is written 
here (Judg 2:5): ‘For overturned repayment,’ and there (Exod 32:25) it is 
written: ‘For the people were exuberant.’ (Just as peroa' in Judg 5:2 refers to 
forgiveness, so too with parua' in Exod 32:25 there is the indication that there 
will be forgiveness for the people despite their idolatry.) Resh Laqish (ca. 250) 
said, “Whoever answers Amen! with all his strength, (God) will open the gates 
of the garden of Eden for him; for it says, ‘Open the gates, so that a righteous 
people that answers Amen! may come in’ (so Isa 26:2 according to the midr.); do 
not read shwmr 'mwnym (= that maintains loyalty), but rather sh'wmryn 'mn = 
that says Amen!” || Jerusalem Talmud Sebu ‘ot 4.35C.31, 34: From what point in 
time (i.e., from what age) will the Israelites’ little children be made alive again 
(resurrected) ?... It has been taught in the name of R. Meir: “From the point 
when it knows to answer Amen! in the synagogue. What is the scriptural basis? 
‘Open the gates, so that a righteous people that answers Amen! may come in’ 
(Isa 26:2; see the previous citation).” — There is a parallel in b. Sanh. 110B, 
though here it says explicitly about Isa 26:2: Do not read: shwmr 'mwnym, but 
rather sh'wmr 'mn = that says Amen! || Numbers Rabbah 4 (142D): It once 
happened that a man stood in a synagogue, and his son stood opposite him, and 
all the people answered after the prayer leader (literally: after the one who had 
come before the ark) “Hallelujah!” But his son answered words of absurdity 
devarim shel taphluth. They said to him, “See how your son answers words of 
absurdity!” He answered them, “What should I do to him? He is a child and 
jokes around.” On the following day he acted again in the same way. All the 
people answered after the prayer leader “Amen! Hallelujah!” and his son 
answered words of absurdity. They said to him, “See how your son answers 
words of absurdity!” He answered them, “What should I do to him? He is a child 
and jokes around.” For the whole eight days of the festival he answered words of 
absurdity, and he did not say a single word to him. And that year and the next 
year and the third year had not passed when that man died and his wife died and 
his son died and his grandchildren and 15 people from his house parted from the 
world, and there remained only a couple of the man’s sons: one was lame and 
blind, and the other was insane and godless. 


14:19: Five words. 


On the number five, see the detailed essay by Gerhard Kittel 
entitled “Die Fiinfzahl als gelaufige Zahl und als stilistisches 
Motiv.”22” Kittel names examples from the NT for the round 
number character of five: the five words in 1 Cor 14:19 = a few 
words; the five sparrows in Luke 12:6; the five in a house in Luke 
12:52; the five yokes of oxen in Luke 14:19; the five pounds in 
Matt 25:15; the five virgins twice in Matt 25:2; the five days in 
Acts 20:6; 24:1, presumably = a few days. The same may be the 
case with the five months in Rev 9:5; the five Samaritan men in 
John 4:18; the rich man’s five brothers in Luke 16:28; the live 
loaves at the feeding in Matt 14:17; 16:9; and Paul’s fivefold 
flagellation in 2 Cor 11:24. — Kittle refers to the following 
passages from rabbinic literature: 


Mishnah Baba Mesi a 4.12: The merchant may take (buy grain) from five 
threshing floors and put them in storage, wine from five winepresses and put 
them in a vat. — Here five is a round number for “several.” || Mishnah Yebamot 
15.7: “If someone has gotten engaged to five (= several) women and does not 
know which one he is engaged to while each one says, ‘He got engaged to me,’ 
he must give each one a certificate of divorce and put down the amount of the 
prescribed marital sum for them. Then he may depart (the matter is settled for 
him).” These are the words of R. Tarfon (ca. 100). R. Agiba (f ca. 135) said, 
“There is no way to let him escape his transgression until he gives a certificate of 
divorce and sets down the amount of the prescribed marital sum for each one.” 
“If someone has stolen from five people (= from several people) and does not 
know from whom he stole, while each one says, ‘He robbed me,’ he may put 
down the plunder before them and then depart.” These are the words of R. 
Tarfon. R. Agiba said, “There is no way for him to escape his transgression until 
he compensates each one for the theft.” — In the discussion about this Mishnah, 
b. Yebam. 118B adduces the further tradition: R. Tarfon and R. Aqiba did not 
have differing opinions about someone who has purchased something from five 
(= several) people and does not know from whom he purchased it: he may put 
down the purchasing price for them and depart. I Tosefta Sabbat 8.31 (121): 


“Whoever carries out two date kernels (on the Sabbath makes himself guilty), 
and for livestock, if it was enough to fill a pig’s mouth with; and how many fill a 
pig’s mouth? One.” Others said, “We count five.” (If the kernels are meant to 
serve as counting markers, one makes himself guilty if he goes out with five.) — 
The same is found in b. Sabb. 90B as a baraita in the following form: “Whoever 
carries out date kernels, if it is for planting (he makes himself guilty) with two, if 
it is for eating, then with however many fill a pig’s mouth; and how many fill a 
pig’s mouth? One. If it is for heating, then with however many it takes to cook a 
small egg; if it is for counting, then with two.” Others said, “With five.” — In 
the last two passages, though, five is certainly intended as a definite, and not a 
round, number. 


14:20: Do not be children in understanding. 


Babylonian Talmud Sotah 46B: “Five small boys came out of the city” (2 Kgs 
2:23). What does “small boys” mean? R. Eleazar (ca. 270) said, “(They are 
called ‘boys’ n'rym) because they were empty mnw'rym of the fulfillments of the 
commandments; ‘small’ gtnym because they were among those who are small in 
faith qtny 'mnh.” || In the same way, it was conversely said ziqnei thorah = elders 
in Torah knowledge. Mishnah Qinnim 3.6: R. Simeon b. Aqashya (a Tannaim of 
uncertain time) said, “The older the elders from the ordinary people (‘am 
ha’ares) become, the more their insight dims; as it says, ‘He removes speech 
from the eloquent and takes away the insight of the aged’ (Job 12:20). However, 
it is not so with the elders in Torah knowledge, but rather the older they become, 
the surer their insight becomes; as it says, ‘Wisdom is among the aged, and 
length of life is insight’ (Job 12:12).” — See the similar saying of R. Ishmael b. 
Halapta (ca. 180) in b. Sabb. 152A (so read instead of 152B) at § John 7:49, #1, 
n. a. | Here the expression “orphan boy” can also be related to the designation of 
someone who is not adequately instructed about a principle. Babylonian Talmud 
‘Abodah Zarah 13B.24: R. Jacob (probably b. Abun, ca. 325) bought a sandal 
(from a gentile), R. Jeremiah (ca. 320) bought a loaf of bread (from a gentile; in 
fact both did so during a gentile fair, which was forbidden in certain cases). Then 
the one said to the other, “You orphan boy yathma, did your teacher act this 
way?” Then the other said to him, “You orphan boy, did your teacher act this 


way?” | A second example is found in b. Ketub. 17B; see § Matt 6:17 A, #1, n. b. 


14:21: It is written in the law. 


Since the apostle cites a passage from the prophet Isaiah, he 
intended nomos in the broader sense = Holy Scripture or OT. 
twrh = OT is also used in rabbinic literature; see § John 10:34 and 
§ Rom 3:19 A. Here a few additional supporting texts follow. 


Babylonian Talmud Sanhedrin 91B: “Then Joshua built 'z ybnh Yahweh an altar” 
(Josh 8:30). It does not say “he built” bnh, but rather “he will build” ybnh. From 
this passage we have a proof from the Torah for the resurrection of the dead. 
(The book of Joshua thus belongs to the Torah; therefore Torah = OT.) | 
Babylonian Talmud Sanhedrin 104B: “May this not happen to you, all you 
wanderers” (so Lam 1:12 according to the midr.). Raba (t 352) said that R. 
Yohanan (f 279) said, “From this passage we have a proof from the Torah for 
wishing away another’s calamity (Lam = Torah).” ll A baraita in b. “Erub. 58A: 
R. Joshua b. Hananiah (ca. 90) said, “You have nothing that would be better for 
measuring than iron chains; but what should we do? For, look, the Torah says, 
‘In his hand was a measuring line’ (Zech 2:5)” (thus, Zech = Torah). | 
Babylonian Talmud Moʻed Qatan 5A: R. Simeon b. Pazzi (ca. 280) said, “Where 
does the Torah refer to marking graves? Scripture teaches, ‘If he sees a human 
bone, he will erect a marker next to it’ (Ezek 39:15)” (Torah = Ezek). | 
Babylonian Talmud Yebamot 4A: R. Eleazar (ca. 270) said, “Where can the 
semukhin (i.e., the hermeneutical method of interpreting two adjacent passages 
of Scripture by using the content of both for each) be proved from the Torah? 
Because it says, ‘(His ordinances) are joined together semukhin forever and ever, 
made with truth and rightness’ (Ps 111:8)” (Torah = the book of Psalms). — The 
same is found in b. Ber. 10A with R. Yohanan (f 279) as the author. || Babylonian 
Talmud Gittin 36A: The witnesses sign the certificate of divorce to preserve the 
world (i.e., for the sake of order). To preserve the world? It happens on the basis 
of Torah! For it is written, “Write it on a bill (of sale) and sign it!” (Jer 32:10). 


(The passage is cited thus; so, Torah = Jer.) — Reference may also be made to b. 
Bek. 50A.24 and 28, where R. Hoshaiah (ca. 225) and Abbayye (t 338/39) 
adduce Ezek 7:22 as a Torah citation; in b. “Arak. 11A.25, Ps 19:9 is counted 
among the words of the Torah. 


14:23: But if amateurs or unbelievers have come (into 
the church assembly). 


A similar case is discussed in Deut. Rab. 8 (205A) as follows: “Wisdom is too 
high for fools; therefore, he does not open his mouth in the gate” (Prov 24:7).228 
What does “Wisdom is too high for fools” mean? R. Tanhuma (ca. 380) said, “A 
fool comes into the synagogue and sees them, how they negotiate with each 
other about the teaching, and he does not understand what they say. Then he is 
ashamed, as it says, ‘In the gate he does not open his mouth.’ By ‘gate,’ nothing 
other than the Sanhedrin is meant; for it is written, “His sister-in-law shall go to 
the elders at the gate’ (Deut 25:7).” — A different explanation goes as follows. 
The rabbis said, “A fool comes into the synagogue and sees them busy with the 
Torah, and he says to them, ‘How does a person begin to study the Torah?’ They 
answered him, ‘He first reads the (Esther) scroll,?”° then the book of the Torah, 
then the prophets, and then the hagiographa.’ When he has finished Scripture, he 
studies the exposition of the Mishnah, then the Halakoth (the individual halakic 
laws), and then the Haggadoth (the nonhalakic interpretations of Scripture). 
When he hears this, he (the fool) says in his heart, ‘When am I supposed to study 
all that?’ and goes away from the gate. Hence, ‘In the gate he does not open his 
mouth.’ ” 


14:25 A: He will fall on his face and worship God. 


See § Matt 2:2 B; § Matt 9:18; and § Luke 22:41 B, #2 and #3. 


14:25 B: Truly, God is among you! 


Underlying this statement are scriptural words like Isa 45:14;a 
Zech 8:23;b see also Deut 4:7.c We may also compare passages 
where the pagan recognition of the superiority of the Jewish belief 
in God leads to the glorification of God and Israel.d 


a. Midrash Song of Songs 4:8 (114B): R. Ishmael b. Yose (ca. 180) said, “My 
father (so read) said, ‘Even pharaoh, the king of Egypt, and Tirhakah, the king of 
Cush, were both in that miracle. Namely, they had come to help Hezekiah. But 
when Sennacherib noticed, what did Sennacherib, the blasphemer, do with them? 
In the evening he bound them, and in the middle of the night the angel went out 
and struck the armies of Sennacherib with the plague; as it says, “The angel of 
Yahweh went out and struck 185,000 in the camp of the Assyrians” (Isa 37:36). 
In the morning Hezekiah set off early and found them in chains. He said, “They 
appear to have come to help me!” Then he freed them, and they went and told of 
God’s wonders and mighty deeds. This is what is written, “Thus says Yahweh, 
‘The acquisition of Egypt and the gain of Cush’ ” (Isa 45:14). “The acquisition 
of Egypt”: this is pharaoh; “the gain of Cush”: this is Tirhakah, the king of 
Cush; “and the Sabeans, those long men” (Isa 45:14): these are their masses of 
armies; “will come over to you”: this is Hezekiah and his army; “and fall before 
you”: they were given over to you long ago; “they will go behind you, coming in 
chains,” in hand shackles (read bekhiromanigiyya, from cheiromanikon “hand 
shackle,” instead of bgrqwmnygqy'); “and they will prostrate before you”: this is 
Jerusalem; “and they will pray for you”: this is the sanctuary. And what did they 
say? “God is only in you and there is no other God at all” (Isa 45:14).’ ” — 
This exposition, albeit more briefly, is also actually found in the short text S. 
‘Olam Rab. 23, which is attributed to the father of R. Ishmael. 


b. Sifre Numbers 15:38 § 115(34B): R. Hanina b. Antigonos (ca. 150) said, 


“What does (Scripture) say about everyone who fulfills the commandment about 
the show threads? ‘In those days,’ it is said, ‘ten men from every tongue of the 
gentiles will seize the tips of a Judean’s tunic (saying, “We will to go with you; 
for we have heard God is with you”)’ (Zech 8:23).” | See b. Sabb. 32B at § Rom 
3:9 A, #3, B, n. k, middle. 


c. See y. Ber. 9.13B.22 at § Matt 7:7 A, #2, n. a, first third. 


d. For examples, see Pesiq. 11B at § Matt 19:6; y. B. Mes. 2.8C.27 at § Rom 
2:24, #2. | At § Matt 4:17 A, #1, end, there is a conversation of R. Meir with a 
commander, cited from Midr. Abba Gurion, 2nd version 41A. The latter ends the 
conversation with the words: “You have overcome me. You are truth and your 
Torah is truth!” || Pesiqgta 98A: A Samaritan came and asked R. Meir (ca. 150), 
“Do you not say that your father Jacob is the truth?” He answered, “Yes! For it 
is written; ‘You will bestow truth on Jacob’ (Mic 7:20).” The Samaritan said, 
“Jacob set apart the tribe of Levi (namely for God as a tithe), so one of ten 
tribes. Should he not have set apart (given as a tithe) also one of the remaining 
two tribes?” “You think,” responded R. Meir, “that there were twelve. I think 
that there were fourteen; for it says, ‘Ephraim and Manasseh shall belong to me 
like Reuben and Simeon’ (Gen 48:5).” The Samaritan retorted, “Do you not 
thereby support my words even better? When you have added flour, you add 
water to it as well!” (If there were 14 tribes, then, beyond the first ten, there 
were four more for tithing!) R. Meir said to him, “Will you grant me that there 
were four mothers (the mothers of the sons of Jacob)? So, four firstborns are 
deducted from them (the 14 tribes). For a firstborn if not tithed, because he is 
already holy (devoted to God), and what is holy does not release what is holy (so 
there remain 10 tribes for tithing, and Jacob accomplished this fully by setting 
apart the tribe of Levi).” Then the Samaritan cried out, “Salvation to your 
nation in whose midst you reside!” — Parallels are found in Gen. Rab. 70 
(45A); TanhB r'h § 12 (12B). 


14:26: Everyone has a psalm. 


A baraita in b. Pesah. 117A: “All songs and hymns that David said in the book of 
Psalms, he said concerning himself,” according to the words of R. Eliezer (ca. 
90). R. Joshua (ca. 90) said, “He said them concerning the community tsivur (= 
the whole).” However, the scholars said, “Some of them concerning the 
community and some of them concerning himself: those that are spoken in the 
singular, concerning himself; those spoken in the plural, concerning the 
community. Those that mention singing nitstsuah (cf. Imntsh in the headings) or 
a melody nigun (see ngynh in the headings) pertain to the future; those 
designated as mshkyl (a didactic poem) were spoken by an interpreter. The 
heading ‘of David, a song’ teaches that the Shekinah (spirit of prophecy) rested 
on him, and then he said the song (in question). The heading ‘a song of David’ 
teaches that he said the song, and then the Shekinah rested on him. This intends 
to teach you that the Shekinah does not rest on someone in indolence, nor in 
distress, nor in jest, nor in levity, nor in pointless (idle) speech, but rather only 
with a word of joy in a commandment; as it says, ‘But now fetch me a string 
musician! And it happened that when the string musician played, the hand of 
Yahweh came over him’ (2 Kgs 3:15).” — Concerning the psalms designated as 
mshkyl, the view is that they arose under the influence of the prophetic spirit in 
an assembly gathered for a religious service and were proclaimed directly to the 
community by an interpreter. Rashi on Ps 88:1 renders the tradition as follows: 
“In every case where it says mshkyl, (the psalm in question) was spoken by an 
interpreter; for the prophet had set an interpreter before himself, and when the 
spirit of prophecy came to him, he told the prophecy to the interpreter, and the 
latter made it known.” This assumption is based on a later custom in religious 
services, in which an interpreter presented loudly and openly what the presenting 
scholar told him beforehand in a whisper; see the excursus “The Ancient Jewish 
Synagogue Service.” 


14:27: If someone speaks in a tongue: two or at most 
three, and one after another, and someone should 
interpret. 


In the synagogue service, the Torah reading was read by seven on 
the Sabbath, by six on the Day of Atonement, by five on festival 
days, by four on new moon days and on the interfestival days of 
Passover and the Feast of Booths and by three on the afternoon of 
the Sabbath and in the weekday services (Mondays and 
Thursdays); in each case, they read one after the other. The 
reading of the prophetic lesson (Haftarah) and the interpreter’s 
office each required one person; see in more detail the excursus 
“The Ancient Jewish Synagogue Service.” — Here we highlight 
only a few passages to illuminate the ana meros in 1 Cor 14:27. 


Mishnah Megillah 4.1: If one reads the Esther scroll (on the feast of Purim) 
standing or sitting, whether one has read it or two have read it, they have done 
their duty (in reading). — Rashi: “Or two have read it”: at the same time yachad. 
— Bertinoro (f 1510): “Two”; since the Esther scroll is beloved, they (the 
hearers) direct their thoughts to it and listen (so that they understand what is 
read, even if two read from it simultaneously). Accordingly, it cannot be doubted 
that at least the Esther scroll was allowed to be read by two people 
simultaneously. | Tosefta Megillah 4.20 (227): (It is always so) that one reads 
from the Torah and one interprets (translates into Aramaic), and one shall not 
read and two interpret, nor shall two read and one interpret, nor shall two read 
and two interpret. (It is always so) that one reads from the prophets (the 
Haftarah) and one interprets, and one shall not read and two interpret, nor shall 
two read and two interpret. From the Esther scroll one reads and one interprets, 
one reads and two interpret, two read and two interpret. — Parallels are found in 
a baraita in b. Meg. 21B: From the Torah one reads and one interprets; it shall 
not be that one reads and two interpret. From the prophets one reads and two 
interpret; it shall not be that two read and two interpret. From the Hallel (see 8 
Matt 21:9) and from the Esther scroll even ten may read and ten interpret. What 
is the reason? Since it is beloved, they direct their thoughts to it and listen (= 
Bertinoro above). — Rashi: “It shall not be (with a Torah lesson) that one reads 
and two interpret,” and certainly two may not read, and the reason is that two 
voices (simultaneously) are not heard (= understood). “From the prophets one 
reads and two interpret”; for the interpretation (of the targum) is only there in 
order to allow the women and ignorant people (‘amme ha’ ares) to hear it, since 


they do not know the holy language, and the targum is the language of the 
Babylonians, and we must repeat it by interpreting the Torah (lesson), so they 
may understand the commandments; but in interpreting the prophets (lesson) no 
consideration is paid to all this (so two may interpret at the same time, even if 
this undermines understanding). — Jerusalem Talmud Megillah 4.74D.30: In a 
baraita it has been taught: From the Torah one reads and one interprets, and one 
does not read and two interpret, nor do two interpret and one read;?° nor do two 
read and two interpret. From the prophets one reads and one interprets, and one 
reads and two interpret; nor do two read and one interpret, nor do two read and 
two interpret. From the Esther scroll one reads and one interprets, one reads and 
two interpret, two read and one interprets, two read and two interpret. — 
Jerusalem Talmud Megillah 4.74D.26: In a baraita it has been taught: Two may 
not read from the Torah while one translates. R. Zeira (ca. 300) said, “Because of 
the blessing.” But in a baraita it has been taught: Two shall not interpret and 
one read! Can you also then say, ‘because of the blessing’? (No, since the 
interpreter did not have to say any blessing at all!) Rather (the reason is) that two 
voices (simultaneously) cannot enter an ear.” — The same is found in y. Ber. 
5.9C.44. — As emerges with perfect clarity from the added explanations, the 
passages deal with a potential simultaneous reading and interpretation of the 
Scripture lesson by two or more people. With the Torah lesson, this procedure is 
forbidden in all the passages; with the prophetic lesson it is permitted for two 
people to interpret simultaneously, as long as one reads (b. Meg. 21B and y. 
Meg. 4.74D.30); with the Esther scroll, two may read simultaneously (m. Meg. 
4.1); furthermore, two may interpret, whether one or two read (t. Meg. 4.20); 
even ten may read and interpret (b. Meg. 21B); similarly, y. Meg. 4.74D.30 
permits all the possible cases. | Falling completely outside the framework of the 
stipulations above is y. Meg. 4.74D.28 = y. Ber. 5.9C.47: In a baraita it has been 
taught: Two may read from the Torah, but two may not read from the prophets. 
R. Ulla (ca. 280) said, “There are readings (plural, so several readings) in the 
Torah (lesson), but there are not readings in (the) prophetic (lesson).” — Levy 
remarks: “The readings from the Pentateuch were originally commended, but the 
readings from the prophets (the Haftaroth) were not originally commended. 
Therefore, two people may read simultaneously from the Pentateuch, because 
the community directs its attention to it; this is not allowed with the Haftarah” 
(Chalddisches Wörterbuch, 4:379A). Levy thus assumes that even the Torah 
lesson could be read by two people simultaneously. The same is supposed by a 
gloss to the parallel passage y. Ber. 5 (ed. Amsterdam 1710, folio 24A); it refers 
to the custom where people who were not skillful in reading were supported by 
the synagogue overseer. Yet the old period knows nothing about this custom. — 


R. Ulla, who is evidently not aware of a simultaneous reading of the Torah 
lesson by two people, adopts another way of interpreting the baraita above: he 
understands it to refer to several people reading the Torah lesson one after the 
other and can accordingly add that, with the prophetic lesson, there were not any 
such readings by several people one after another. In any case, R. Ulla was 
wrong about the actual meaning of the baraita: above all, as has to be concluded 
from the baraita, two persons were never allowed to read the Torah lesson one 
after the other; the smallest number was three. — Yet as may be the case with 
the baraita above, it is clear also according to the other passages that in fact it 
was permitted in the ancient synagogue for several people to recite 
simultaneously the prophetic lesson and the Esther lesson and their targumim 
and that this also occurred. By contrast, the apostle determines for his 
community’s religious services that, when there are people who speak in 
tongues, only two, or at most three of them, should speak, and not at the same 
time, but rather ana meros, singly, in a sequence, one after the other (= kath. 
hena in verse 31); but one interpreter suffices. 


14:34 A: The women shall be silent in the assemblies. 


The ancient synagogue did not in principle forbid women from 
speaking publicly in religious gatherings, though they did forbid 
this in practice.a They should participate in the services to listenb 
and to learn the commandments from the targum presentation.c 


a. Tosefta Megillah 4.11 (226): Everyone is included in the number of the seven 
people (who are summoned to read the Torah lesson on the Sabbath), even a 
child, even a woman. (This implies that in principle women were also permitted 
to read; the following words show the actual practice:) A woman is not allowed 
to come (before the lectern) to read publicly. | A baraiata in b. Meg. 23A: All are 
included in the number of the seven people, even a child and even a woman. But 
the scholars said, “A woman shall not read from the Torah for the sake of the 
honor of the community.” — It appears that women were summoned to read the 


Torah lesson in order to be honored; however, according to custom, they had to 
forgo carrying out this office. || Sifre Deuteronomy 22:16 § 235 (117B): “The 
girl’s father shall speak to the elders” (Deut 22:16). From here it follows that a 
woman does not have the right to speak in the place of a man (or: instead of a 
man?). — Women were also forbidden to instruct children; see m. Qidd. 4.13; b. 
Qidd. 82A; y. Qidd. 4.66B.24 at § Rom 1:26 A, #2, n. b, end. 


b. A baraita in b. Hag. 3A: Once R. Yohanan b. Beroqah (ca. 110) and R. 
Eleazar Hasama (?) went to visit R. Joshua in Peqiin. He said to them, “What 
was new in the house of learning today?” They answered him, “We are your 
students and drink from your water (and you ask us? See § John 4:14, #3).” He 
said, “All the same, it is impossible for there to be nothing new in a house of 
learning. Whose Sabbath (presentation) was it?” “It was the Sabbath of R. 
Eleazar b. Azariah (ca. 100).” “What was the haggadic presentation about 
today?” They answered him, “About the section, ‘Assemble (the people, men 
and women and children and your foreigner in your gates’ [Deut 31:12]).” “And 
what did he present about it?” “ ‘Assemble the people, men and women and 
children’: if the men come to learn, and the women come to listen Ishmw', what 
do the children come for? To give recompense to those who bring them.” He said 
to them, “A precious pearl was in your hand, and you wanted to keep it from 
me!” — Parallels are found in t. Sotah 7.9 (307); Mek.Exod. 13:2 (23A); y. Hag. 
1.75D.34; y. Sotah 3.18D.59; Num. Rab. 14 (173C). 


c. See Rashi on b. Meg. 21B at § 1 Cor 14:27, first third. 


14:34 B: They shall be subordinate, as even the law 
says. 


Presumably with these words the apostle had Gen 3:16 in view. 
However, the term nomos cannot be pressed. Traditional custom 


was also regarded as Torah; see, for example, Ros Has. 19A: 
Words of tradition are as words of the Torah. 


14:35 A: If they want to learn something, they should 
ask their husbands at home. 


There was no unanimity on the question of whether women 
should be instructed in the Torah. The general persuasion was 
probably that there was at least no obligation for a father to have 
his daughters instructed in Scripture. 


Mishnah Sotah 3.4: Hardly has she (the woman suspected of adultery) drunk the 
water of jealousy before her face turns yellow, her eyes come out, and her veins 
swell (literally: she becomes full of veins). And one calls out, “Get her out! Get 
her out!,” lest she defile the court. If she has merit, this defers (the punishment) 
for her. Some merit keeps it suspended for a year, another kind of merit two 
years, another kind three years. On this basis Ben Azzai (ca. 110) said, “A person 
is obligated to teach his daughter Torah so that, if she must drink (the water of 
jealousy), she knows that merit suspends (defers) (the punishment).” R. Eliezer 
(ca. 90) said, “Whoever teaches his daughter Torah is like one who teaches her 
wantonness (she is only made shrewd about her punishment).” — On this, b. 
Sotah 21B says: R. Abbahu (ca. 300) said, “What is the scriptural basis for R. 
Eliezer? Because it is written, ‘I, Wisdom, make prudence dwell’ (shknty 
interpreted as piel): when wisdom enters a person, shrewdness armomith enters 
simultaneously.” || Jerusalem Talmud Sotah 3.19A.3: A matron asked R. Eliezer 
(ca. 90), “If, in the deed with the (golden) calf it was a matter of one and the 
same sin, why did they die three kinds of death?” He answered her, “A 
woman’s wisdom is only in her distaff; as it is written, “And every woman with a 
wise heart spun with her hands’ (Exod 35:25).” His son Hyrcanus said to him, 
“Since you had no word from the Torah to answer her, you have lost me 300 
kors of tithe per year (which that matron used to give him).” He answered him, 


“May the words of the Torah be burned, but they shall not be handed over to 
women!” — Parallels are found in Num. Rab. 9 (156C); b. Yoma 66B. | 
Babylonian Talmud QidduSin 29B: “A father is obligated to teach his son Torah” 
(b. Qidd. 29A); where do we learn this? Because it is written, “And teach it to 
your sons” (Deut 11:19; so the midrash); and if his father does not teach him, he 
himself is obligated to have himself taught, because it is written, “And study it” 
(Deut 5:1). And she (a mother or a wife), how do we know that she is not 
obligated (to make her son study Torah)? Because it is written, “And teach it” 
(Deut 11:19) and “Study” (Deut 5:1). Everyone who is commanded to study is 
commanded to teach (to have taught); and everyone who is not commanded to 
study is not commanded to teach. And she (a mother or a wife), how do we 
know that she is not obligated to have herself taught? (Because it is written, ) 
“And teach them” (Deut 11:19) and “Study” (Deut 5:1). Everyone who is 
commanded concerning another, to teach him, is commanded to have himself 
taught; and everyone who is not commanded concerning another, to teach him, is 
not commanded to have himself taught. And how do we know that others are not 
commanded to teach her (a woman)? Because Scripture says, “And teach it to 
your sons” (Deut 11:19), but not your daughters. 


14:35 B: It is shameful for a woman to speak in an 
assembly. 


See the saying of Samuel (t 254): The voice of a woman is a 
shameful (indecent) thing qwl b'shh 'rwh; see b. Ber. at 24A § 
Matt 5:28 A, first third. 


14:36: Has the word of God issued from you? 


Jerusalem Talmud Nedarim 6.40A.30: Hananiah, the son of the brother of R. 


Joshua (ca. 110, see Midr. Eccl. 1:8 at § Matt 4:13), decreed a leap year abroad 
(which was prohibited; see t. Sanh. 2.13; y. Sanh. 1.19A.1; y. Ned. 6.40A.25; b. 
Sanh. 11B). Rabbi (Judah I [f 217?], though for chronological reasons here this 
cannot possibly be correct) sent three letters for him to R. Isaac (ca. 150) and R. 
Nathan (ca. 160; both scholars must have stayed in Babylonia at that time). In 
one he wrote, “To the holiness of Hananiah” (i.e.: “To his holiness, Hananiah”); 
and in one he wrote, “The little goats that you left (here in Palestine) have 
become goats (great scholars)”; and in one he wrote, “If you will not accept 
(renouncing your unauthorized procedure), then go out to the wilderness of 
thorns (cf. Gen 50:10) and slaughter (sacrifices) and let Nehunyon (probably a 
leading figure in Babylonia; in b. Ber. 63B, we find Ahiyya instead) sprinkle (the 
blood on the altar; in other words: establish a different religious community and 
break with Judaism).” He read the first letter, and showed them honor; the 
second, and showed them honor; the third—he tried to bring them into contempt. 
They said to him, “You cannot do that, for you have already shown us honor.” R. 
Isaac arose and cried out, “Is it not written in the Torah, “These are the feasts of 
Hananiah, the son of the brother of R. Joshua’?” They answered him, “ “The 
feasts of Yahweh’ (is written; see Lev 23:4).” He said to them, “With us (in 
Palestine it is so)!” R. Nathan arose and made the decree (with the prophetic 
lesson), “Shall the Torah go out from Babylon and the word of God from Nehar 
Peqod” (= Nehar Pagor?; probably where Hananiah dwelt)? They answered him, 
“For the Torah will go out from Zion and the word of Yahweh from Jerusalem” 
(Isa 2:3). He said to them, “With us (it is so)!” Hananiah went and complained 
about this to R. Judah b. Batera in Nisibis. He said to him, “After them, after 
them (i.e., follow them)!” — The same is found in y. Sanh. 1.19A.7; differently 
in b. Ber. 63A. 


14:40: Everything should happen respectably and 
orderly. 


1. euschémonds perhaps = kehogena “in accordance with 
propriety” and kata taxin = kesederb “in the proper sequence.” 


a. Genesis Rabbah 93 (59B): R. Hama b. Hanina (ca. 260) said, “Joseph did not 
act rightly keshurah (because, according to Gen 45:1, he remained alone with 
his brothers); for if one of them had moved a footstep toward him, he would have 
immediately died.” R. Samuel b. Nahman (ca. 260) said, “He acted with 
propriety and rightly khwgn wkshwrh; he knew the integrity of his brothers. He 
said (to himself), ‘Far be it from my brothers to be suspected of shedding 

blood.’ ” 


b. Babylonian Talmud Yoma 73A, B: David did not inquire (of the Urim and 
Thummim) in the right order shl' ksdr; but he was answered in the right order 
ksdr. (David asked, “Will the inhabitants of Keilah deliver me into his hand? 
Will Saul come down ...?” [1 Sam 23:11]. The second question should have been 
asked first. God answered in the right order: “He will come down.”) When he 
realized that he had not asked in the right order, he asked once more in the right 
order; for it says, “Will the inhabitants of Keilah deliver me and my people into 
Saul’s hand?” (1 Sam 23:12). And Yahweh said, “They will.” 


2. The ancient synagogue was by no means lacking in stipulations 
about propriety and order in religious matters, especially in the 
life of religious services. Examples are found in the following 
passages: 


Babylonian Talmud Sotah 39B: Rab Hisda (f 309) said, “The priests (who had to 
issue the blessing with raised arms and outstretched fingers) may not bend their 
finger joints until they turn their face away from the community (after finishing 
the blessing). (Then follows the section of b. Sotah 39B presented at § 1 Cor 
14:16 B, #6, n. a, up until the marked break; this is filled out as follows:) R. 
Zeira also said that Rab Hisda said, “The priests may not turn their face away 
from the community until the prayer leader begins with (the last benediction of 
the Prayer of Eighteen Benedictions): ‘Give peace’ sim shalom; they may also 
not move their feet and go from there until the prayer leader has finished (the 


benediction): ‘Give peace.’ (Then comes the close of the citation presented at § 1 
Cor 14:16 B, #6, n. a, which is followed by the following words:) The interpreter 
may not begin with the targum, until the Scripture verse (that is read) comes to 
an end in the mouth of the reader, and the reader may not begin with the next 
verse until the targum has come to an end in the mouth of the interpreter....” R. 
Tanhum (b. Hanilai, ca. 280) said in the name of R. Joshua b. Levi (ca. 250), 
“The reader of the Haftarah (prophetic lesson) may not read from the prophets 
until the Torah scroll has been rolled up.” R. Tanhum also said that R. Joshua b. 
Levi said, “The reader may not uncover the lectern (remove the covering) in the 
presence of the community for the sake of the honor of the community.” R. 
Tanhum also said that R. Joshua b. Levi said, “The community may not leave 
until the book of the Torah has been taken and put in its place (where it is kept).” 
I Mishnah Berakot 9.5: One may not act imprudently opposite the east gate (of 
the temple), for it is precisely opposite the house of the Most High. And one may 
not go to the temple mountain with his staff or his footwear (cf. Exod 3:5) or his 
money bag or with dust on his feet; and he may not make it into a shortcut (the 
same is said of a synagogue in m. Meg. 3.3), and how much less (may he) spit 
there. ll See t. Sukkah 4.1ff. (198) in the excursus “The Feast of Tabernacles,” V, 
middle. | Sifre Deuteronomy 1:22 § 20 (69B): “You all approached me” (Deut 
1:22); in disorder (in a muddle) be'irbuveya. But it goes on to say, “You 
approached me, all your tribe heads and elders” (Deut 5:20); the young honored 
the elders, the elders honored the heads. But here it says, “You all approached 
me and said” (Deut 1:22); in disorder: the young shoved the elders, the elders 
shoved the heads. — Of course, approaching God in a confused muddle is meant 
as a reprimand. See b. ‘Abod. Zar. 2A: R. Hanina b. Papa (ca. 300), it has also 
been said R. Simlai (ca. 250), presented the following: “In the future God will 
bring the book of the Torah in his bosom and say, ‘Let everyone who devoted 
himself to the Torah come and receive his recompense!’ Immediately the nations 
of the world will gather and come in disorder b'rbwby’; as it says, ‘All the 
nations will gather at once (confusedly)’ (Isa 43:9). God will say to them, ‘Do 
not come in disorder (in a mix) before me, but rather every nation and its 
scholars shall come for itself!’ For it says, ‘And (nations) shall gather for 
themselves le'ummim’ (Isa 43:9). Yet le'om means nothing but dominion mlkwt; 
as it says, ‘And one sovereign le'om will be stronger than another’ (so Gen 25:23 
according to the midr.; Targum Onkelos also translates wmlkw mmlkw wtqp 
here = ‘and one dominion will be stronger than another’). Yet is there disorder 
(medley) before God? (Rashi: ‘Will they not all be surveyed with one glance?’) 
Rather, they shall not stand there in disorder (confusedly) so they may hear what 
he will say to them.” (See the continuation of the passage in the excursus 


“Depictions of the Judgment in Ancient Jewish Literature.”) 


15:3: That Christ died for our sins according to the 
Scriptures. 


1. On suffering and specifically on the vicarious suffering of the Messiah, see § 
Luke 24:26, I, #2—4. 


2. The rabbis would have rendered hai graphai with kithvei haqqodesh 
“Scriptures of holiness” = Holy Scriptures. hakkethuvim by itself is a 
designation of the hagiographa, that is, the Scriptures contained in the 3rd part of 
the OT. 


Mishnah Sabbat 16.1: One may save all the Holy Scriptures ktby hqdsh from a 
fire (on the Sabbath), whether they may be read or not. 


15:6: But several have fallen asleep. 


On the trope of “falling asleep” koimasthai, Aram. demakh, = “die,” see 
examples at § Matt 27:45, #1; see also § Matt 9:24. 


15:8: As to an untimely birth. 


ektroma “untimely birth” (miscarriage) = nephel (Aram. niphla, nephila), also = 
shelila, which in the first place means “embryo.” — Job 3:16 and Ecclesiastes 


6:3 nephel; in both passages, the LXX has ektrdma; the targum has npl' in the 1st 
passage, shlyl' in the 2nd. — Babylonian Talmud Sotah 22A paraphrases nephel 
with: qtn shl' klw lw chdshyw = “a child whose months (in the womb) have not 
finished.” This paraphrase is then interpreted with reference to certain students 
of the scholars; see the passage at § Matt 9:3 A, #2, n. a. However, this passage 
contributes nothing to the understanding of ektroma in 1 Cor 15:8; yet it proves 
that the metaphorical application of the expression “untimely birth” to certain 
adults was not unknown. 


15:9: I who am not adequate (worthy). (See § Luke 
15:19, 21.) 


15:15: We will be found. 


heuriskesthai = nimtsa, “to be found as one who.” So already 1 En. 108:10: “He 
has determined a recompense for them (the humble), because they were found as 
those who loved heaven more than their earthly life and praised me, while they 
were oppressed by evil men, while they had to hear abuse and blasphemy from 
them and were cursed.” — In rabbinic literature nmts' is used frequently in this 
sense; see, for example, SLev 10:3 (188A) at § Matt 11:19 B; t. Sanh. 1.2ff. at § 
Rom 4:15 A; y. Ber. 4.7D.28 at § Rom 10:11. | Sifre Deuteronomy 11:21 § 47 
(83A): “Which (the land of Canaan) Yahweh swore to your fathers to give them” 
(Deut 11:21); “to give you,” is not written here, but rather “to give them.” Here 
we will be found as those who learn (i.e., from this we can learn) the resurrection 
of the dead from the Torah. 


15:19: If we have hope in Christ only in this life, we 
are more wretched than all (other) people. 


See the saying of Raba (f 352) in b. Yoma 72B at § Matt 23:15 B. 


15:22: For as in Adam all die. 


See § Rom 5:15 A. 


15:23: Then those who are Christ’s at his arrival. 


The assumption that the dead will resurrect at the beginning of the messianic age 
was widespread in the ancient synagogue; see the excursus “General or Partial 
Resurrection of the Dead?” 


15:24: Then the end, when he will hand over the 
kingdom to his God and Father. 


Pirge Rabbi Eliezer 11 (6C): Ten kings have ruled from one end of the world to 
the other. The first king was God; for he reigns as king in heaven and on earth. 
(2nd—8th world rulers: Nimrod, Joseph, Solomon, Ahab, Nebuchadnezzar, 
Cyrus, Alexander of Macedonia.) The ninth king, this is the king, the Messiah; 
for he will reign as king from one end of the world to the other; as it says, “The 
stone that struck the image, became a great rock and filled the whole earth” (Dan 
2:35). The tenth king: The kingship returns to its lord. He who was the first king 
is the last king; as it says, “I am the first and I am the last, and aside from me 
there is no God” (Isa 44:6). And furthermore it is written, “Yahweh will become 


king over the whole earth” (Zech 14:9). The kingship returns to its owner and 
then “the idols will disappear completely” (Isa 2:18), “and Yahweh will be 
exalted on that day” (Isa 2:17), and he pasture his sheep and make them lie 
down. As it says, “I will pasture my sheep and I will make them lie down” (Ezek 
34:15, as cited by the midr.). And we will see him face to face; as it is written, 
“For they will see face to face how Yahweh returns to Zion” (Isa 52:8). Amen! 


15:25: Until he puts all enemies under his feet. 


On Ps 110:1 see the excursus “The 110th Psalm in Ancient Jewish Literature.” 


15:26: Death will be done away with as the last enemy 
(see § 1 Cor 15:54). 


15:28: So that God may be all in all. 


Sifre Deuteronomy 6:4 § 31 (73A): “Yahweh, our God, Yahweh is one” (Deut 
6:4); over all who come into the world. “Yahweh, our God,” in this world; 
“Yahweh is one,” in the future world. And likewise, it says, “And Yahweh will 
become king over all the earth; on that day Yahweh will be one and his name 
will be one” (Zech 14:9). | Babylonian Talmud Pesahim 50A: “And Yahweh will 
become king over all the earth; on that day Yahweh will be one and his name 
will be one” (Zech 14:9). Is he (God) not one now? R. Aha b. Hanina (ca. 300; 
read: R. Asi [ca. 300] in the name of R. Yohanan [f 279])?°3 said, “The future 
world is not like this world: in this world people say to good news, ‘Blessed be 
the one who is good and bestows good!’ And people say to bad news, ‘Blessed 
be the judge of truth (the truthful judge)!’ In the future world he is completely 


the one who is good and who bestows good! ‘And his name will be one.’ What 
does ‘one’ mean? Is his name not one now?” Rab Nahman b. Isaac (f 356) said, 
“The future world is not like this world: in this world it (the name) is written 
with yod he (yhwh) and read with aleph daleth (odony); but in the future world it 
is entirely one, it will be read with yod he, and it will be written with yod he.” | 
Targum Zechariah 14:9: “And the kingship of Yahweh will be revealed over all 
the inhabitants of the earth. At that time they will serve (before) Yahweh with 
one shoulder, because his name is valid in the world, and there is none beside 
him.” || See Pirge R. El. 11 (6C) at § 1 Cor 15:24. 


15:29: What will those who are baptized for the dead 
do? 


The passage, for example, adduced by Lightfoot (2:923A) to explain hyper ton 
nekron with the meaning of “over the dead” (b. Mo‘ed Qat. 27B) does not 
belong here, since the prepositional modifier used there, al gabbei, does not 
mean “over,” but rather “in the case of.” Rightly translated, the passage reads as 
follows: 


In an earlier period, in the case of 'l gby who had died during menstruation, 
people used to immerse the items (that she had come into contact with while she 
was alive, for the purpose of Levitical cleansing), and because of this the living 
menstruants felt ashamed. Then it was ordered that people should immerse items 
in the case of all women (who had died) for the sake of the honor of the living 
menstruants. In an earlier period people used to immerse (the items) in the case 
of those who were afflicted by a flow, and because of this those who were 
afflicted by a flow who were alive felt ashamed. Then it was decreed that people 
should immerse items in the case of all, for the sake of the honor of those who 
were afflicted by a flow who were alive. 


15:32: Let us eat and drink; for tomorrow we die. 


The citation follows LXX Isa 22:13 verbatim. — The base text: “Eat and drink, 
for (so they say) tomorrow we die!” — Targum Isaiah 22:13: “Let us eat and 
drink, because we will die, we will not live!” || See b. Ta‘an. 11A at § Luke 
12:19. | Tanhuma qdwshym 168B: “When you come into the land and plant all 
kinds of trees for food” (Lev 19:23). God said to the Israelites, “Even if you find 
the land full of all kinds of good, you should not say, ‘We will sit and not plant.’ 
Rather be mindful of the plantings; as it says, ‘When you plant all kinds of trees 
for food.’ As you will find plantings at your entry that others have planted, so too 
you will plant for your children, lest anyone say, ‘I am old; how many years will 
I still live. Why should I get up and labor for others? Tomorrow I will be 

dead!’ ” Solomon said, “He has made everything fitting for its time, and he has 
put eternity into their heart” (Eccl 3:11). ha'olam (eternity) is written without 
waw (instead of h'wlm). Why? If God had not veiled h'lym (interpretation of 
h'lm without w) from the heart of men the (day of) death, no one would plant, for 
he would say, “Tomorrow I will be dead, so why should I get up and labor for 
others?” Therefore God veiled the day of death from the hearts of the children of 
men, so that he might build. If he merits it, it will be for himself; if he does not 
merit it, for others. 


15:33: Bad company corrupts good morals. 


See the proverb in b. Sanh. 93A: If two bits of firewood are dry and one fresh 
(moist), the dry ones set the fresh one on fire. 


15:35 A: How will the dead be resurrected? 


This question also occupied the school of Shammai and of Hillel. 


Genesis Rabbah 14 (10C): “And he formed” wyytsr (Gen 2:7). (Why is wyytsr 
written with two yod’s?) This refers to two formations, one formation in this 
world, and one formation in the future world. The school of Shammai and the 
school of Hillel. The school of Shammai said, “His (humanity’s) formation (at 
the resurrection) in the future world is not like his formation in this. In this world 
it begins (in the womb) with skin and flesh and ends with tendons and bones; but 
in the future it begins with tendons and bones and ends with skin and flesh. For 
so it says with Ezekiel’s dead, ‘I looked, and behold, tendons and flesh grew on 
them and skin covered them’ (Ezek 37:8).” R. Jonathan ([ca. 140?] or Ben 
Eleazar? [ca. 220]) said, “From Ezekiel’s dead we learn nothing. Who were 
Ezekiel’s dead like? Like someone who gets in a bath: what he first takes off, he 
puts first (back) on.” The school of Hillel said, “His formation in the future 
world is just like his formation in this world. In this world it begins with skin 
and flesh and ends with tendons and bones; the same in the future: it begins with 
skin and flesh and ends with tendons and bones. For so Job says, ‘Will you not 
pour me out like milk?’ (Job 10:10)? ‘You have poured me out’ is not written 
here, but rather ‘you will pour me out’; and ‘as whey you have made me curdle’ 
is not written here, but rather ‘you will make me curdle’; ‘with skin and flesh 
you have clothed me’ is not written here, but rather ‘you will clothe me’; ‘with 
bones and tendons you have woven me’ is not written here, but rather ‘you will 
weave me.’ Like a bowl that is full of milk; as long as no one puts abomasum in 
it (as curdling material), the milk sways back and forth; but after the abomasum 
is added, it is drawn together and stands still. This is what Job said, “Will you not 
pour me out like milk ..., clothe me with skin and flesh ...?’ (Job 10:10f.).” — 
The same is found in Lev. Rab. 14 (115B). 


15:35 B: With what sort of body will they come? 


The Syriac Apocalypse of Baruch deals with this question in detail: first the dead 
rise in their former corporeality, so that they may be identified; but then they will 
be changed from one glory into another. 


2 Baruch 50:1—51:10: “Hear, Baruch, this word, and write everything that you 
learn in the memory of your heart! For surely the earth will give back the dead 
then (at the time of the resurrection of the dead) that is now receives in order to 
keep them, while changing nothing in their appearance (in their form); but rather 
as it has received them, it will give them back in the same way, as I (God) have 
handed them over to her, just so will she make them rise. For then it will be 
necessary to show those who live that the dead have come to life (again), and 
that they those who had departed have come (back). And when those who know 
(each other) now have recognized one another, the judgment will be mighty.... 
And after the determined day has passed, then the appearance of those who are 
in debt will change (and) also the glory of the appearance of those who act 
rightly. For the appearance of those who behave godlessly now will become 
worse than it is, as they must (also) suffer torment. Also the glorious appearance 
of those who now have acted righteously on the basis of my law, who had insight 
in their life and who had planted the root of wisdom in their heart—their 
splendor will then shine in various forms, and the appearance of their faces will 
change into their luminous beauty so that they may accept and receive the 
immortal world that is then promised to them. For all the more will those who 
then draw near have to sigh because they neglected my law and stopped up their 
ears lest they hear wisdom and be able to accept insight. When they see that 
those over whom they regard themselves as now being exalted are exalted and 
are glorified more than they will be, the former and the latter will be changed: 
the latter into the splendor of the angels, and the former will all the more waste 
away, into eye-popping appearances and forms too (wonderful) to be looked at. 
For first they look at them and then they (themselves) go to suffer torment. But 
those who have been saved by their behavior (from this) and those for whom 
now the law has been their hope and insight their desire and faith their wisdom, 
wonderful things will appear to them when the time for them comes; for they 
will see the world which is invisible to them now, and they will see the time that 
is hidden from them now. And time will not make them age either; for in the 
(heavenly) heights of that world they will dwell and be like the angels and be 
comparable to the stars. And they will be changed into all possible forms that 
they could (only) wish for themselves: from beauty into magnificence and from 
light into the splendor of glory.” 


15:36: Ignorant. 


aphron perhaps = shoteh (fool); the latter particularly in the expression shwth 
shb'wlm = “Fool in the world” = you biggest fool in the world! — See some 
examples at § Matt 5:22 E, n. b. 


15:37: A naked grain. 


See b. Sanh. 90B at § Matt 10:5 B, #2, n. g, b. | Babylonian Talmud Ketubbot 
111B: R. Hiyya b. Joseph (ca. 260) said, “The righteous will then rise in their 
clothes. An inference from the lesser to the greater from the wheat grain: If the 
wheat grain that comes (literally: is buried) naked arwmah into the earth comes 
out in who knows how many clothes, how much more does it go for the 
righteous that they will rise in their clothes!” | Pirge Rabbi Eliezer 33 (17C): R. 
Eliezer (ca. 90) said, “All the dead will rise at the resurrection of the dead and 
come up in their clothes. Where do you learn this from? From the seed of the 
earth by an inference from the lesser to the greater from the wheat grain ...” (as 
in the previous citation). | Jerusalem Talmud Ketubbot 12.35A.11: Antoninus?%4 
asked Rabbi (Judah I [f 217?]): What does “It is changed like the clay of the 
seal” (Job 38:14) mean?” He answered him, “He who brings back the generation 
(at the resurrection) clothes it (too).” — Rabbi understood the Job passage as 
follows, “It will be changed, like loam, into a (new) character (into a new form), 
and then they will stand each in his own robe (that God gives to them).” 


15:39: Not every flesh is the same flesh, but rather 
there is one for humans, another flesh for animals, 
another flesh for birds, another flesh for fish. 


The diversity of flesh is expressed halakically in, for example, the following 
way: 


Mishnah Hullin 8.1: “ ‘No flesh may be cooked in milk’ (cf. Deut 14:21; Exod 
23:19; 34:26), except for the flesh of fish besar dagim and of locusts (whose 
flesh is not to be viewed as actual flesh). It is also prohibited to bring together on 
one table (flesh) with cheese, except for the flesh of fish and of locusts. Whoever 
swears Off flesh by a vow is permitted the flesh of fish and locusts (for the same 
reason as before). Birds oph may be brought together on a table with cheese, but 
not eaten together.” These are the words of the school of Shammai. The school 
of Hillel said, “They may neither be put on it together nor eaten together.” | 
Pesigta 35B: R. Jacob of Kefar Neburaya (ca. 350; on this reading, see Buber on 
the passage) had taught in Lydda as halakah that fish were subject to ritual 
slaughtering. When R. Haggai (ca. 340) heard this, he had him come and said to 
him, “On the basis of which passage do you teach this?” He answered, “On the 
basis of ‘The waters shall teem with one swarm of living beings and flying 
animals shall fly over the earth’ (Gen 1:20). Just as birds are subject to ritual 
slaughtering, so too fish are subject to it (because they are named as a swarm in 
the water alongside the winged animals in Gen 1:20, so that what applies to one 
also applies to the other).” R. Haggai commanded, “Put him down so he may be 
lashed (because of his false halakic teaching).” He responded, “A person who 
has taught the words of the Torah should be lashed?” The former said, “You 
have not taught beautifully (rightly).” He said, “And how is it with them (fish)?” 
He said to him, “That follows from this passage of Scripture, ‘Can small 
livestock and cattle be slaughtered (ritually) for them so that it would be enough 
for them? Or can all the fish of the sea be gathered for them?’ (Num 11:22).” 
(The word “slaughter” is written only in the case of the small livestock and 
cattle, but not in the case of fish.) He said to him, “Only strike efficiently, for 
this is good for the acceptance (of the right teaching; read with Buber begileta = 
‘for the acceptance’ instead of bqylt').” Parallels are found in Gen. Rab. 7 (5D); 
Num. Rab. 19 (186A); Midr. Eccl. 7:23 (37B); TanhB chqt § 15 (56A); Pesiq. 
Rab. 14 (61A). 


15:41: For one star differs from (another) star in 


glory. 


Sifre Deuteronomy 11:21 § 47 (83A): Likewise, it says, “A song for the ascents” 
(Ps 121:1). “A song of ascents” is not written here, but rather “a song for the 
ascents”: for the one who will one day make ascents (ranks) for the righteous in 
the future. Rabbi (f 217?) said, “ ‘A song for an ascent’ is not written here, but 
rather ‘a song for ascents.’ For there (in the hereafter) one ascent (rank) (of the 
blessed) is higher than another. Or since this ascent is higher than that one and 
this one (in turn) is higher than that (third) one, should I conclude from this that 
there will be enmity, envy, and fighting among them (the blessed)? Scripture 
teaches, “Those who have led many to righteousness are like the stars forever 
and ever’ (Dan 12:3). Just as there is no enmity or envy or fighting among the 
stars, so too there will be no enmity or envy or fighting among the righteous, and 
just as with the stars the light (the splendor of light) is not like the glory of 
another, so too with the righteous (in the hereafter).” — On ranks among the 
blessed and on the various kinds of splendor of their faces see § Matt 5:8 B, #2, 
n. b; § Matt 17:2 A; and in the excursus “Sheol, Gehenna, and the Garden of 
Eden,” III, #3. 


15:42 A: It is sowed in perishability. 


According to the general assumption, the decomposition of the corpse takes 
place over the course of 12 months.a Completely singular is the view in b. Sabb. 
152B that the bodies of the righteous would turn to dust only one hour before the 
resurrection.b In broader circles, it was believed that worm and decomposition 
had no power over only seven people.c 


a. See b. Sabb. 152B at § Luke 23:43, #3, D. 


b. Babylonian Talmud Sabbat 152B: Rab Mari (ca. 330?) said, “ ‘The dust 
returns to the earth as what it had been’ (Eccl 12:7)”. Some diggers (of graves) 
who were digging on the land that belonged to Rab Nahman (according to 
Yalqut on Eccl 12:7, the baraita refers to Isaac [t 356]), and R. Ahai b. Josiah 
(ca. 180, who was buried there) snorted at them. They came and said to Rab 
Nahman, “A man snorted at us!” Rab Nahman came and said to him, “Who is 
it?” He answered, “I am Ahai b. Josiah.” He said to him, “Did Rab Mari not 
say that the righteous turn to dust?” He answered, “Who is Mari? I do not know 
him!” “Yet (replied Rab Nahman) in Scripture it says, ‘The dust returns to the 
earth as what it had been’!” He said to him, “Whoever made you read 
Ecclesiastes did not make you read the Proverbs (of Solomon); for it says, ‘Envy 
(passion) is decomposition of the bones’ (Prov 14:30); whoever has envy in his 
heart, his bones decompose; but whoever does not have envy in his heart, his 
bones do not decompose.” Rab Nahman felt him (the dead man) and saw that 
there was something in him. He said to him, “Let my lord arise and come into 
the house!” He answered him, “You have made it clear concerning your 
knowledge that you have not read even the prophets; for it is written, ‘You will 
know that Iam Yahweh when I open your graves (and make you climb out of 
your graves)’ (Ezek 37:13).” (A dead person may leave the grave only at God’s 
bidding.) He said to him, “But it is written, ‘For you are dust and you shall turn 
back to dust’ (Gen 3:19)!” He answered him, “This happens an hour before the 
resurrection of the dead.” 


c. See b. B. Bat. 17A at § Matt 17:3, #1, n. g. 


15:42 B: It is raised in imperishability 


On this see § Luke 20:36 A; see also 2 Bar. 50:1—51:10 above at § 1 Cor 15:35 
B. 


15:43: It is raised in glory (splendor). 


See 2 Bar. 50:1ff. at § 1 Cor 15:35 B. 


15:45 A: So it is also written, “The first man Adam 
became a living soul” (Gen 2:7). 


Genesis 2:7 in the base text: wayhi ha'adam lenephesh chayyah = “and man 
became a living soul (a living being).” — Septuagint: kai egeneto ho anthropos 
eis psychén zōsan. — Targum Onkelos: “And it (the breath of life) became in 
Adam a speaking spirit leruach memallela.” — Targum YeruSalmi I: “And the 
breath became in Adam’s body a speaking spirit, for the illumination of the eyes 
and for the hearing of the ears.” — In rabbinic literature the passage was little 
used. 


Babylonian Talmud Ta anit 26B: R. Yose (ca. 150) said, “The individual is not 
authorized to afflict (chasten) himself by fasting; he (as someone incapable of 
work) may need people and the people might not have mercy on him.” Rab 
Judah (f 299) said that Rab (t 247) said, “What is the scriptural basis for R. 
Yose? Because it is written, ‘Man became a living soul’ (Gen 2:7); the soul (says 
God) that I have put in him, keep it alive!” — The saying of R. Yose is also 
found in t. Taʻan. 2.12 (218). ll Genesis Rabbah 14 (10D): “And man became a 
living soul” (Gen 2:7). R. Judah (= R. Judan [ca. 350]) said, “This teaches that 
he (God) made for him a pointy little tail like a wild animal (chayyah “living” is 
interpreted = chayyah “wild”); yet then he took it away from him for the sake of 
his honor.” Rab Huna (ca. 350) said, “He (God) made him a slave, who is 
strained? (subject) in his own interest (literally: for himself); for if he does not 
work, he has nothing to eat.” — wyhy Inpsh chyh is here understood as follows: 
“he became servile to the soul that had to be kept alive.” — Parallels are found 
in Midr. Lam. 1:14 (56A.20) and Midr. Eccl. 2:17 (15A). 


15:45 B: The first man Adam ..., the last Adam. 


The speculations made by the later kabbalistic literature about the “first” and the 
“last” person, adam qadmay and adam bathra'ah, and about the “upper” and 
“lower” person, adam illa'ah and adam tatta'ah, have no analogue in the older 
rabbinic literature. Indeed here, presumably in order to prevent a confusion of 
the proper name “Adam” with the appellative adam = “human being,” Adam is 
generally called the “first human being” adam harishon, ’ haqgadmoni (Aram. ’ 
qadma'ah, ’ qadmay),a but nowhere is another human being juxtaposed to him as 
the “second” or “last” Adam (human being). When Abraham or the Messiah are 
at one point celebrated as the restorer of what has been ruined by Adam’s guilt, 
Abraham is designated as the “great man”b opposite the “first” man according to 
Josh 14:15 and the Messiah as the “son of Perez” or as the “son of Nahshon” or 
even simply as the Messiah.c Yet, there is no trace of the term “second” or “last” 
man, though it would have been very appropriate in these passages. 


a. 'dm hr'shwn. — Babylonian Talmud ‘Erubin 18B: R. Meir (ca. 150) said, “The 
first man was a great pious man. When he saw that death was imposed as a 
punishment because of him, he sat 130 years fasting.” || A baraita in b. Pesah. 
54A: R. Yose (ca. 150) said, “... At the passing of the (creation) Sabbath God 
bestowed on the first man insight after the manner of the upper (divine) insight, 
and he (Adam) took two stones and rubbed them against each other, and fire 
came from them.” || Pesiqta 76A: R. Judah (ca. 150) said, “If someone should 
say to you, ‘Would the first man have remained alive forever if he had not sinned 
and eaten from that tree?,’ answer him, ‘Elijah lived long ago; since he did not 
sin, he lives and remains forever.’ ” | Pesiqta 36B: “Who is like the wise man?” 
(Eccl 8:1). This refers to the first man, of whom it is written: “You were the seal 
of proportion, full of wisdom and perfect in beauty” (Ezek 28:12).... R. Levi (ca. 
300) said in the name of R. Simeon b. Manasseh (ca. 180), “The curve of the 
first man’s heel darkened the sun wheel (by its splendor).” || Babylonian Talmud 
‘Erubin 18B: R. Jeremiah b. Eleazar (ca. 270) said, “All those years that the 
first man was in banishment, he sired spirits, demons, and ghosts.” — 'dm 


hqdmwny. — See SLev 5:17 (120A) at § Rom 5:15 B, #2. | Numbers Rabbah 10 
(158A): “You will be like one who lies on the tip of a mast” (Prov 23:34); this is 
the first man, who was the head (tip) of all the children of men; for as a 
consequence of wine he was punished with death. — (qdm'y) 'dm qdm'h. — 
Targum Psalms 69:32: “My prayer will be more beautiful before Yahweh than 
the fat and select bull that the first man " qdm'y sacrificed and whose horns had 
come in earlier than its hooves.” — In the parallel b. Hul. 60A.24, which names 
Rab Judah (f 299) as the author, we read " hr'shwn; see also Abot R. Nat. 1 
(1C). | Targum Psalms 92:1: “A praise and a song that the first man ” qdm'h 
said on the day of the Sabbath.” — Adam is viewed as the author of the 92nd 
psalm already in Abot R. Nat. 1 (1C); Gen. Rab. 22 (15C): R. Levi (ca. 300) 
said, “The first man said this psalm (namely Ps 92).” || Targum Ecclesiastes 
6:10: “Whatever happens in the world has been given its name long ago, and it 
has been made known to the children of men since the day the first man " qdm'h 
existed.” || Targum Job 15:7: “Were you born like the first man without father 
and mother?” (Read kqdm'y 'dm instead of bqdm'y ".) 


b. Genesis Rabbah 14 (10C): “Yahweh Elohim formed the man” (Gen 2:7), in 
the merit of Abraham. R. Levi (ca. 300) said, “ ‘The great man among the 
Anakim’ (Josh 14:15): this is Abraham. And why does he call him ‘great’? 
Because he was determined (worthy) to be created before the first man " 
hr'shwn. Yet God said, ‘He may act corruptly and then there will be no one who 
could come to bring back into order (restore) in his place. Behold, I will first 
create Adam; for if he acts corruptly, Abraham will come and restore in his 
place.’ ” — Abraham is often identified as the “great man among the Anakim” 
in the midrash; see, for example, SLev 18:3 (337A); Yalqut on Josh 14:15; Gen. 
Rab. 43 (26D); y. Sabb. 16.15C.33; Midr. Ps. 22 § 19 (95A); Sop. 16 § 10; 21 § 
9; Pesiq. 154A.2: Lev. Rab. 29 (127B). — Parallels to Gen. Rab. 14 include 
Midr. Eccl. 3:11 (19A) in two forms; Midr. Ps. 34 § 1 (123A). 


c. See Gen. Rab. 12; Exod. Rab. 30 at § Matt 1:3 D; see Num. Rab. 13 (170A) at 
§ Matt 1:4, #2, n. b. 


15:47: The first man from the earth. 


Genesis 2:7: “Then Yahweh Elohim formed the human being from the dust of 
the earth aphar min ha'adamah.” — Septuagint: kai eplasen ho theos ton 
anthropon choun apo tés gés. — Targum Onkelos follows the base text verbatim: 
aphra min adamta. 


Genesis Rabbah 14 (10D): “From the dust of the earth” (Gen 2:7). R. Berekhiah 
(ca. 340) and R. Helbo (ca. 300) said in the name of R. Samuel b. Nahman (ca. 
260), “He was created from the place of his atonement; as it says, “You shall 
make for me an altar of earth 'dmh’ (Exod 20:24). God said, ‘Behold, I will 
create him from the place of his atonement; O, that he might endure!’ ” (The 
dust of the earth used to form Adam stemmed from the site on which the 
temple’s altar of burnt offering later stood in Jerusalem.) || Jerusalem Talmud 
Nazir 7.56B.50: R. Judan b. Pazzi (ca. 320) said, “God took a spoonful (of dust) 
from the site of the altar and created the first man from it. He said, ‘O, that he 
would be created from the site of the altar and that he would endure!’ This is 
what is written, ‘Yahweh Elohim formed the human being from the dust of the 
earth’ mn h'dmh; furthermore it is written, “You shall make for me an altar of 
earth 'dmh’ (Exod 20:24). Just as 'dmh (earth), which is mentioned there, 
signifies the altar, so too here it signifies the altar.” See also Pirge R. El. 20 at the 
beginning. || Babylonian Talmud Sanhedrin 38A: In a baraita it has been taught: 
R. Meir (ca. 150) said, “The dust of the earth (used to create) the first man was 
gathered from the whole world; as it says, “Your eyes saw my unformed mass’ 
(Ps 139:16), and further it says, “The eyes of Yahweh wander over the whole 
earth’ (Zech 4:10).” (Just as here the eyes of Yahweh survey the whole earth, 
“your eyes” in Ps 139:16 indicate that the unformed dust of Adam was seen from 
the whole world.) Rab Hoshaiah (ca. 225) said in the name of Rab (f 247), “The 
body (torso) of the first man stemmed (from the soil) from Babylon and his head 
(from the soil) from the land of Israel and his limbs (from the soil) from the 
other lands, his buttocks, as R. Aha (ca. 320) said, (from the soil) from Fortress 
of Agma (which was in Babylon and lay very deep, Rashi).” || Pirqe Rabbi 
Eliezer 11 (6B): God said to the Torah, “We will make a man in our image and 
according to our likeness” (Gen 1:26). And the Torah answered and said, “Lord 
of the worlds, the world is yours and this man, whom you will create, is yours; 


but he is ‘transitory and full of turmoil’ (Job 14:1) and will fall into the power of 
sin. If you do not act long-sufferingly with him, it would be better for him if he 
did not come into the world.” God said to her, “Am I called ‘long-suffering’ and 
‘great in grace’ for nothing (without reason)?” Then he began to gather the dust 
of the earth for the first man from the four corners of the earth: red, black, white, 
and yellow. Red: this is the blood; black: these are the entrails; white: these are 
the bones and sinews; yellow: this is the body. And why did he gather his dust 
from the four corners of the world? God said, “So that, if a person comes from 
the east to the west or from the west to the east, or to whatever other place he 
wants to go, and his end comes to depart from the world, the earth in that place 
may not say, “The dust of your body is not from me, and I will not accept you; 
go back to the place from which you were created!’ This means to teach you 
that, wherever a person may go, and his end comes to depart from the world, 
from there the dust of his body stems, and thither he returns, and that dust raises 
its voice; as it says, ‘For you are dust and you will return to dust’ (Gen 3:19).” | 
Targum YeruSalmi I Genesis 2:7: “Yahweh Elohim created the man with two 
inclinations (the good and the evil inclination) and took (brought) dust from the 
place of the sanctuary (in Jerusalem) and from the four sides of the world, and he 
mixed it together with all the waters of the world, and he created him red, 
brownish, and white.” 


15:50: Flesh and blood cannot inherit the kingdom of 
God. 


basileia theou is eschatological here. — On the expression “inherit the future 
world,” see § Matt 19:29 B. 


15:51: We will not all sleep, but we will all be changed. 


The change of the pious who are alive at the time of the resurrection is entailed 


by the idea of the resurrection. Ancient Jewish literature rarely refers to the 
change of those who are alive.a Fourth Ezra might be the only passage that 
directly excludes such a change.b 


a. 1 Enoch 90:33ff. (Shepherd vision): “All who had been killed or scattered (the 
martyrs and the exiles), ... gathered in that house (the new Jerusalem), and the 
Lord of the sheep (God) greatly rejoiced because all were good and returned to 
his house ... I saw that a white young bull (= Messiah) was born with great 
horns. All the animals of the field and all the birds of heaven (= the non-Jewish 
world) feared him and implored him at all times. I looked until all their kinds 
were changed and all became white young bulls (according to 1 En. 85ff., a 
symbol of the Sethians and patriarchs). The first among them (the Messiah) 
became a buffalo, and that buffalo became a great animal and received great 
and black horns on his head.” | 1 Enoch 51:1ff.: “In those days the earth will 
give back those who have been accumulated in her, and also Sheol will give back 
what it has received, and hell will issue what it owes. He (the Messiah) will 
select the righteous and holy ones among them; for the day of their redemption 
has come ... All (also those who are alive then) will become angels in heaven. 
Their countenance will shine for joy, because in those days the Elect One (= 
Messiah) has arisen; the earth will rejoice, the righteous will dwell on her and 
the elect will go about and walk on her.” || 1 Enoch 62:15ff.: “The righteous and 
elect will arise from the earth and cease to lower their gaze, and they will be 
clothed with a robe of glory (with a transfigured body). And this will be your 
robe, a robe of life with the Lord of Spirits: your clothes will not wear out and 
your glory will not fade before the Lord of Spirits.” || 1 Enoch 108:11ff.: “I 
(God) will call the spirits of the good who belong to the generation of light and I 
will transfigure those born in darkness, who have not been repaid in their flesh 
with honor, as would have been fitting for their fidelity. I will lead forth into a 
bright light those who loved my holy name, and I will set each one on a throne of 
his glory. They will shine throughout endless times, for righteousness is the 
judgment of God. For he will repay with fidelity the faithful in the dwelling (of 
the people) of righteous ways. They will see how those born in darkness are cast 
into darkness, while the righteous shine. Yet sinners will cry out loudly when 
they see how they (the righteous) shine; and they too will go where days and 
times have been determined for them.” || 2 Baruch 49:1—51:10: “Yet I (Baruch) 
will beseech you further, O Almighty One, and will plead for grace from the one 
who created everything: In what form will those who are alive on your day 


(continue to) live? Or how can their subsequent splendor (if they continued to 
live in their old body) last? Will they then put on their current form and be 
clothed with the limbs bound with ligaments, which are now in sins, and with 
which sins are carried out? Or will you change those who were in the world, just 
as the world (itself)?” (See the continuation in 50:1—51:10 at § 1 Cor 15:35 B.) | 
According to Gen. Rab. 12, the Messiah will bring back six goods that were lost 
because of Adam’s sin. Thereby, humanity in the days of the Messiah will receive 
back the original splendor of its face, an immortal body, and the length of its 
primordial body; see the passage with parallels at § Matt 1:3 D. || Babylonian 
Talmud Sanhedrin 92A: (A baraita from the school of Elijah:) The righteous 
whom God will resurrect one day (in the days of the Messiah) will not return to 
dust; as it says, “And it will be that whoever remains in Zion and whoever is left 
in Jerusalem will be called holy, everyone who is written among those living in 
Jerusalem” (Isa 4:3). Just as the Holy One (= God) remains forever, so too they 
remain forever. And if you should say, “What will happen with the righteous 
(those who were alive and resurrected then) in those years, in which God will 
renew his world; as it says, ‘So that Yahweh alone may be exalted on that day’ 
(Isa 2:11)?,” (know:) God will make wings for them, so that they may fly over 
the water like the eagles. As it says, “Therefore, we will not fear when the earth 
changes, for we will be in the midst of the sea when the mountains falter” (so Ps 
46:3 according to the midr.; see Rashi). And if you should say that this might 
cause them pain, Scripture teaches: “Those who hope in Yahweh receive new 
strength, so that they may rise up on wings like eagles, run and not grow faint, 
walk and not grow weary” (Isa 40:31). 


b. 4 Ezra 7:28ff: “My son, the Christ, will be revealed with all who are with him 
and will give joy to those who remain for 400 years. After these years my son, 
the Christ, will die and all who have human breath. Then the world will change 
into the silence of the primordial time (i.e., into chaos) for seven days, as in the 
very beginning, so that no one remains. After seven days, though, the age that 
now sleeps (i.e., the future world) will awake and perishability will itself perish. 
The earth will give back those who rest in it, the dust will release those who 
sleep in it, the chambers (of Sheol) will restore the souls that have been entrusted 
to them. The Most High will appear on the throne of judgment. Then comes the 
end ... Then the pit of torment will appear and opposite the place of refreshment; 
the oven of gehenna will be revealed and opposite the paradise of blessedness.” 
(Since there are none alive at the resurrection of the dead, they do not need to be 


transformed.) 


15:52 A: In a moment (see 8 Luke 4:5). 


15:52 B: At the last trumpet. 


On the trumpet, see § Matt 24:31, #2; see also b. Sanh. 92A at § Matt 22:32, #2, 
C, middle. || Targum YeruSalmi I Exodus 20:15 (= 20:18 in the original text): 
“The whole people saw ... the voice of the trumpet as if it would revive the 
dead.” || Alphabet-Midrash of R. Aqiba (in Jellinek, Beth ha-Midrash 3:31.28): 
How will God revive the dead in the future world? God will take a great trumpet 
in his hand, 1, 000 cubits long according to the cubit of God, and he will blow 
into it, and its sound will go from one end of the world to the other. At the first 
trumpet blast the whole earth will quake; at the second trumpet blast the dust 
will separate (from the earth surrounding it); at the third trumpet blast their 
bones will be gathered; at the fourth trumpet blast their limbs will grow warm; at 
the fifth trumpet blast skin will be drawn over them; at the sixth trumpet blast 
the spirits and souls will enter into their bodies; at the seventh trumpet blast they 
will become living and stand on their feet in their clothes; as it says, “The Lord 
Yahweh will blow into the trumpet ...; Yahweh Sabaoth will shield them ...” 
(Zech 9:14 ff.). 


15:54: Death has been swallowed up into victory (in 
victory). 


1. Isaiah 25:8 according to the base text: “He will swallow up death forever 
lanetsach.” — Septuagint: katepien ho thanatos ischysas = “death devoured 


mightily (evermore).” — Targum: “Death will be forgotten forever.” — The 
rendering of lanetsach with eis nikos shows that netsach is interpreted from 
natsach, Aram. netsach = “prevail.” This interpretation stems from LXX 2 Sam 
2:26; Job 36:7; Lam 5:20; Amos 1:11; 8:7. 


2. Isaiah 25:8 in rabbinic literature. 


See m. Mo‘ed Qat. 3.9 at § Matt 9:23, n. e. ll Genesis Rabbah 26 (16C): R. 
Hanina (ca. 225) said, “Death will exist in the future (in the days of the Messiah) 
only among the Noachides (i.e., among the non-Israelites).” R. Joshua ben Levi 
(ca. 250) said, “Neither among the Israelites nor among the nations of the world; 
for it is written, (‘He will swallow up death forever) and Yahweh Elohim will 
wipe away the tears from every face’ (Isa 25:8).” What does R. Hanina do with 
“From every face’? (He interprets it as follows:) “From the face of the 
Israelites.” Yet it is written, “For the young man will die as a hundred-year-old” 
(Isa 65:20). This is a buttress (literally: this supports) for R. Hanina. What does 
R. Joshua b. Levi do with it? (He interprets it as follows:) “(Only as a hundred- 
year-old) is he determined for the measure of punishments (only at 100 years old 
does the age of accountability begin).”¢ Yet it is written: “They appear like 
sheep for the underworld; death pastures them, and they trample down the 
righteous” (Ps 49:15). This is a buttress for R. Hanina. What does R. Joshua b. 
Levi do with it? (He interprets it as follows:) “Whereas in this world pharaoh 
(and his armies) existed in their time, Sisera (and his armies) in their time, 
Sennacherib (and his armies) in their time (and were punished), in the future 
God will make the angel of death their guardsman; this is what is written, ‘And 
the righteous will go down to them (in gehenna) in the morning (to feast their 
eye on their punishments); their form will be brought to the decay of Sheol, for 
he (God) had no dwelling’ (so Ps 49:15 according to the midr.). This teaches that 
Sheol decays, but their body does not decay. And why all this? Because they had 
stretched out their hands to the dwelling (= temple). This is what is written, ‘I 
have built a house as a dwelling for you’ (1 Kgs 8:13).” (The last citation is 
supposed to show that the “dwelling” in Ps 49:15 should be understood as the 
temple.) || See b. Sanh. 91B = b. Pesah. 68A at § Rom 3:9 A, #3, B, n. k. | 
Midrash Ecclesiastes 1:4 (SB): “I have made a separation and I will heal it” (so 
Deut 32:39 according to the midr.). R. Hanina??” (ca. 225) said in the name of R. 


Simeon b. Lagish (ca. 250) and R. Joshua of Sikhnin (ca. 330) in the name of R. 
Levi (ca. 300) in the name of R. Yohanan (ft 279, so read with Bacher’), “It is 
not written here, ‘I have struck’ hkyty, but rather ‘I have separated’ mchtsty: I 
have erected a separation (partition, barrier) between those above (= angels) and 
those below, so that those above remain alive and those below in this world die. 
But in the future there will be no more dying at all; as it says, ‘He will swallow 
up death forever’ (Isa 25:8).” || Midrash Lamentations 1:13 (55A): R. Yohanan (t 
279) said in the name of R. Simeon b. Yohai (ca. 150), “Wherever it says, ‘And 
he said’ (where one ‘he said’ is followed by a second ‘he said’), it is said only so 
that it may be interpreted” (it entails a particular thought. Then the passage 
names and interprets as examples Ezek 10:2; 1 Kgs 20:13; Esth 7:5 and finally 
Lev 21:1f.:) “Yahweh said to Moses, ‘Say to the priests, the sons of Aaron, and 
say to them.’ ” Why this twofold saying? With the first he said to him, “He shall 
not become unclean by a corpse among his brethren”; with the second he said to 
him, “If a dead man of obligation (who has no relatives and therefore his burial 
is the obligation of every Israelite) comes under your hands, you may become 
unclean because of him. For in this world you (priests) may become unclean by 
a dead man of obligation, but in the future you will not become unclean at all by 
a dead person, because in the future there will be no death; as it says, ‘He will 
swallow up death forever ...’ (Isa 25:8).” — The same is found in Tanh. 'mwr 
172A; in TanhB 'mwr § 5 (42B) and in Lev. Rab. 26 (124D) the sentence about 
the future is lacking. | See Exod. Rab. 15 (77D) at § Rom 8:20f. introductory 
comment and n. s. ll See Pesig. 189A at § John 3:29 B. ll See Pesig. Rab. 36 
(161A) at § Luke 24:26, I, #4, n. k. | Deuteronomy Rabbah 2 (199B): God said, 
“Since in this world the evil inclination is found, they have killed each other so 
that they had to die; but in the future I will root the evil inclination out of you, 
and there will be no more dying in the world; as it says, ‘He will swallow up 
death forever’ (Isa 25:8).” ll Tanhuma yrty 90B: God said, “In this world the 
years (of life) have been shortened because of the evil inclination; but in the 
future ‘he will swallow up death forever’ (Isa 25:8).” || Exodus Rabbah 30 (89C): 
In his (the Messiah’s) days God will swallow up death; as it says, “He will 
swallow up ...” (Isa 25:8). 


15:55: Where, O death, is your victory? Where, O 
death, is your sting? 


1. Hosea 13:14 according to the base text: “Where are your plagues devareikha, 
O death? Where is your destruction gatavkha (say gotobekha, from qotev), O 
Sheol?” — Septuagint: pou hē diké (right) sou thanate? pou to kentron sou hadē; 
— targum: “Now I myself meimeri (literally: ‘my word’) will be killing liqtol 
among them and my word destruction lechavala; since they have transgressed 
my Torah, I will remove my Shekinah from them.” (The last sentence renders the 
base text’s clause: “Remorse will hide from my eyes.”) 


2. Hosea 13:14 in rabbinic literature. 


Babylonian Talmud Pesahim 87B: R. Eleazar (ca. 270) said, “God exiled Israel 
to Babylon only because the latter is as deep as Sheol; as it says, ‘From the 
power of Sheol I will free them; from death I will redeem them ...’ (Hos 
13:14).” | Babylonian Talmud Yebamot 17A: What does Harpania mean? (The 
name of a city in Babylonia that was disreputable due to its many 
intermarriages.) R. Zera (= Zeira, ca. 300) said, “Mountain, to which they will 
all turn (from their illegitimate origin).” In a baraita it has been taught: Whoever 
does not know his family and his stock will turn there. Raba (t 352) said, “And 
it (the city Harpania) is deeper than Sheol; for it says, ‘From the power of Sheol 
I will free them ...’ (Hos 13:14; thus, there is a restoration from Sheol); but for 
its (Harpania’s) illegitimate ones, there will be no restoration.” || See an 
interpretation of qtbk in Hos 13:14 = kataba “go down” into Sheol in TanhB tsw 
§ 4 (8A) at § Rom 3:9 A, #3, B, n. ee. 


3. In getev in Deut 32:34 and Ps 91:6 the ancient synagogue frequently saw a 
dangerous demon; see the excursus “Ancient Jewish Demonology,” #5. 


15:58 A: Be ... abounding in the Lord’s work at all 
times. 


See the interpretations in the midrash of the saying: “It is time for Yahweh to act; 
they have broken your Torah” (Ps 119:126). — See Yalqut on Num 27:2 with 
parallels in t. Ber. 7.24 etc. at § Matt 12:30. ll Mishnah Berakot 9.5: R. Nathan 
(ca. 160) said, “Your Torah is broken (stipulations of the Torah may be 
suspended) when it is time for Yahweh to act.” — Jerusalem Talmud Berakot 
9.14C.27: R. Nathan (ca. 160) inverted the Scripture passage (Ps 119:126): 
“Your Torah is broken when it is time for Yahweh to act.” R. Hilkiah (ca. 320) 
said in the name of R. Simon (ca. 280), “Whoever occasionally forces his study 
of the Torah breaks (destroys) the covenant. What is the scriptural basis? ‘They 
have broken your Torah, acting occasionally for Yahweh’ (so now Ps 119:126).” 
In a baraita it has been taught: R. Simeon b. Yohai (ca. 150) said, “When you see 
that men hopelessly withdraw their hands completely from the Torah, then go 
and hold fast to it, and you will receive the recompense for them all. What is the 
scriptural basis? ‘If they have broken your Torah, it is time for Yahweh to act’ 
(so now Ps 119:126).” Parallels are found in Midr. Sam. 1 (21A and 21B). ll 
Babylonian Talmud Berakot 63A: It says, “It is time for Yahweh to act; they 
have broken your Torah” (Ps 119:126). Raba (f 352) said, “This passage can be 
interpreted from its beginning with a view to its end; it can (also) be interpreted 
from its conclusion with a view to its beginning. It can be interpreted from its 
beginning with a view to its end: ‘It is time for Yahweh to act.’ Why? Because 
your Torah has been broken. It can be interpreted from its conclusion with a 
view to its beginning: ‘They have broken your Torah’ (its stipulations have been 
partly suspended, see the explanation of R. Nathan above); why? ‘Because it is 
time for Yahweh to act.’ ” 


15:58 B: Knowing that your labor is not in vain 
(empty) in the Lord. 


Mishnah ’Abot 2.16: (R. Tarfon [ca. 100] said,) “The master over your work 
(God) is reliable, who will pay you your recompense for your work.” 


16:1: Concerning the collection for the saints. 


On logia = collection see § Rom 15:26, #1. — See further about the nature of 
collections at § Rom 15:26, #1 and #2. 


16:2: Every first of the week each of you should set 
aside something. 


1. mia sabbatou = echad bashshabbath “the first of the week” = Sunday; see on 
this § Matt 28:1 B. 


2. par’ heauto titheto. — In the ancient Jewish view it was also allowed to 
appoint alms for the poor on a Sabbath. 


Babylonian Talmud Sabbat 150A: R. Eleazar (ca. 270) said, “One may appoint 
alms for the poor on the Sabbath.” — The same is found in Tanh. br'shyt 2B. 


16:7 A: For I do not want to see you now in passing. 


en parodo = lephi derekh,a in passing, casually, incidentally, en passant. — The 
Aramaic equivalent to lpy drk is agav oreha;b for this, one can also say agav 
gerarac (actually: by going by). 


a. Mishnah Sukkah 2.1: In passing lephi darkenu we learn from this that 
whoever sleeps under a bed (in the sukkah) does not do his duty (to dwell in the 
sukkah). || Mishnah ‘Eduyyot 2.3: In passing lephi darkekha we learn from this 
that a woman may write her own certificate of divorce and a man his own receipt 
(about the prescribed marital sum paid out); for the validity of a deed depends 
on those who have signed it. || Babylonian Talmud Sanhedrin 76B: Rab Kahana 
(ca. 250) said in the name of R. Aqiba (f ca. 135), “Be on guard against 
someone who gives you counsel casually lephi darko (he could have ulterior 
motives).” The same is found in Der. Er. Zut. 8 toward the beginning. 


b. Babylonian Talmud Ber. 2A: In passing agav oreheih he lets us conclude from 
this. | Babylonian Talmud Ketubbot 105B: I remembered to deliver it to the Lord 
incidentally agav orehi. 


c. Babylonian Talmud Baba Mesi‘a 4B: Here is the main passage; there he 
mentions it casually agav gerara. — Similarly in the parallel passage b. Sebu. 
40B; however, b. Zebah. 12A has agrara instead of 'gb grr’. 


16:7 B: If the Lord allows. 


See § Jas 4:15. — The abbreviation 'y”h = 'm yrtsh hshm, “if God (the name) 
wills”; or = 'm ygzwr hshm, “if God should decide,” or = 'm y'zwr hshm, “if God 
helps”—belongs to a later time. 


16:9: A door is open for me. 


thyra = pethach, Aram. pithcha “opening, door,” or = deleth “door.” 


Sifre Deuteronomy 3:24 § 27 (71A): “You began” (Deut 3:24). You have opened 
a door phethach for me (gave the possibility, opportunity) so that I might come 
and pray before you for your children when they sinned with the deed with the 
(golden) calf; as it says, “Let go of me, so I may destroy them” (Deut 9:14). 
How so? Had Moses seized God? Rather, he said before him, “Lord of the 
world, you have opened a door for me so that I might come and pray before you 
for your children; I have come and prayed for them, and you have heard my 
prayer and forgiven their sins. I meant that I was together with them in prayer; 
but they have not prayed for me.” || Deuteronomy Rabbah 3 (200D): When (the 
Israelites) were on the brink of crossing the Jordan, (Moses) reminded them of 
everything that he had prayed for them in their defense; for he thought that they 
would pray for mercy for him, that he might enter with them (into the land of 
Canaan). What does “You cross over today” (Deut 9:1) mean? R. Tanhuma (ca. 
380) said that Moses cast himself down (read mchbt instead of mchbsh) before 
them and said to them, “You are going over; I am not going over!” Thereby he 
opened a door ptch for them, to see whether they might pray for mercy for him; 
but they did not understand him. || Genesis Rabbah 38 (23B): “And now it will 
not be unattainable for them” (Gen 11:6). R. Abba b. Kahana (ca. 310) said, 
“This teaches that God opened for them (the generation of the tower) the door of 
repentance ptch shl tshybh; for it says, ‘And now.’ This means nothing but 
repentance, as it says, ‘And now, Israel, what does Yahweh your God demand of 
you, except that you fear Yahweh?’ (Deut 10:12).” I See Midr. Song. 5:2 (118A) 
at § Acts 14:27; parallels to this are found in Pesiq. 163B and Pesigq. Rab. 15 
(70A). | The opposite, “to close a door,” in, for example, m. B. Mes. 7.5: The 
worker may eat cucumbers (with which he performs work) himself for a denar 
and also dates for a denar. R. Eleazar Hasama (?, ca. 110) said, “A worker may 
not eat (of the fruits with which he works) beyond his wage.” The scholars, 
however, allowed it. But, people are taught that he should not be greedy and 
should close the door before himself sothem eth happethach (since no one else 
would hire him as a worker). || Genesis Rabbah 46 (29A): Abraham could have 
been circumcised at 48 years old when he knew this creator! However, (he was 
circumcised only at 99 years old) so as not to close the door ln'wl deleth to 
proselytes (lest they think that one could convert to Judaism only in one’s 


prime). || Babylonian Talmud Baba Qamma 7B: In this case the door would be 
closed n'lt dlt to borrowers (because no one else would be willing to lend). — 
Similarly, b. B. Qam. 8A: Why has it been said that a creditor (at the repayment 
of his claim) is paid from material of mediocre quality? Lest the door be closed 
before borrowers. (If the creditor were paid, e.g., with bad ground and soil, no 
one would lend anymore.) 


16:10: For he is carrying out (doing) the Lord’s work. 


Jeremiah 48:10: “Cursed is whoever does oseh Yahweh’s work melekheth yhwh 
with laxity.” — Septuagint: epikataratos ho poion ta erga kyriou amelos 
(negligently). — Targum: “Cursed is whoever works 'byd on work before 
Yahweh 'wbd' mn qdm y”y with guile (deceit).” 


16:13: Stand (firm) in faith. 


Tanhuma tsy 142A: R. Berekhiah the priest (ca. 340) said, “Since God saw that 
only the tribe of Levi would stand firm 'ymdyn in their faith (their fidelity 
b'mwntn), he came down with them (the angels) opposite the camp of the 
Levites.” 


16:14: Let everything happen among you in love. 


Sifre Deuteronomy 11:13 § 41 (79B): “Everything that you do, you should do 
only out of love”; see the whole passage at § Rom 13:10. 


16:17: Because they filled out your lack. 


It was customary to call out this word of comfort to someone affected by a loss: 
“May God fill out your lack” yemalle chesronekha. 


See y. Hor. 3.48A.39 at § Rom 15:26, #2; here in the plural: chsrnwtwk “your 
lacks”; in the parallel Lev. Rab. 5 (108C): chsrwnk. — In a similar narrative in 
Midr. Esth. 1:4 (86A) the wish is: bryyk yml' chsrwnk “May your creator fill out 
your lack!” || Babylonian Talmud Berakot 16B: Just as someone says to a man 
because of his ox or because of his donkey that died, “May God fill out for you 
your lack” yml' lk chdtwnk!, so too one says to him because of his male or 
female slave (who died), “May God fill out for you your lack!” 


16:18: For they reassured my spirit and yours. 


Babylonian Talmud Sabbat 152A: Rab Judah (t 299) said, “If someone who has 
passed away has no comforters (i.e., no relatives to mourn him), ten people (of 
the place in question) go and sit (as mourners) in their stead.” Someone who had 
passed away in Rab Judah’s neighborhood had no comforters. Then Rab Judah 
took ten people every day who sat at his place (as mourners). After the seven 
days (of mourning) he appeared to him in a dream of Rab Judah (so!) and said to 
him, “May your mind be reassured, for you have reassured my mind tnyh d'tk 
shhncht 't d'ty!” | Babylonian Talmud Berakot 28B: Abbayye (t 338/39) wanted 
to reassure the mind of Rab Joseph (t 333) I'nyhy d'tyh drb ywsp. | In b. Ta‘an. 
21A—see the passage at § Matt 18:8f—Nahum of Gimzo (ca. 90) says, “My 
mind was not reassured |' ntqrrh d'ty (literally: did not cool down) until I said, 
‘May my whole body be full of leprosy!’ ” I See also m. ` Abot 3.10: (R. Hanina 
b. Dosa [ca. 70]) said, “In whomever the spirit of men finds soothing, in that one 


the spirit of God finds soothing khl shrwch hvrywth nochah mmnw rwch 
hmqwm nohah mmnw; but in whomever the spirit of men does not find 
soothing, in that one the spirit of God (also) does not find soothing 
(gratification).” | Mishnah Sebi ‘it 10.9: Whoever pays back a debt in a fallow 
year (although it is remitted by this year), in him the spirit of the scholars finds 
soothing (gratification) rwch chkhmwm nohah hymnw. Whoever borrows from a 
proselyte whose children converted with him to Judaism need not (in case he 
dies) pay back his children; but if he does pay back, the spirit of the scholars 
finds soothing in him. All movable goods are obtained (taken into possession) by 
drawing them to oneself; but whoever keeps his word (even if this pulling close 
is omitted), in him the spirit of the scholars finds soothing.” 


16:19: Aquila. 


The name Akylas is written aqylas in rabbinic literature; only very occasionally 
does one encounter aqilos or agilas;a according to DMZ XXIX, 236f., a neo- 
Punic inscription knows the spelling 'qyl' as well. — The most famous bearer of 
this name in rabbinic literature is the proselyte Aquila agilas hagger,b the author 
of the Greek translation of the Bible that followed the original text as closely as 
possible not only in content but also in form and was intended to supplant the 
LXX in the circles of Hellenistic Judaism as much as possible.c On the 
fragments of this translation still in existence, see Strack and Schürer.”3? — The 
time of the proselyte Aquila can be determined quite precisely. Since R. Eliezer 
(ca. 90), R. Joshua (ca. 90), and R. Agiba (f ca. 135) were his teachers,d his 
period of activity falls in the first third of the 2nd century. This is corroborated 
by statements that bring him into personal and familial relation to the emperor 
Hadrian (117—138).e According to SLev 25:7, the region of Pontus appears to 
have been his home.f Aside from the citations from his translation of the Bible,g 
only a few sayings of his survived.h 


In addition to the proselyte Aquila, another proselyte by the name of Onkelos, 
hagger (‘wnqls) ongelos,i is also mentioned in rabbinic literature; he is supposed 
to have been the son of a certain Qalonigos or Qalonymos.k Relktions of a 


personal kind with the emperor Hadrian are attributed to him as well.l A 
different tradition makes him the son of Titus’ sister.m Among the Jewish 
scholars, Rabban Gamaliel II (ca. 90) appears to have been particularly close to 
him. This emerges specifically from the two Tosefta passages Kelim B. Bat. 2.4 
and Miqw. 6.3.n However, a different Tosefta passage (t. Sabb. 7.18 along with 
the parallel b. “Abod. Zar. 11A) also brought him into a closer personal 
relationship with Gamaliel the Elder gmly'l hzqn (ca. 40—50).0 Yet since his 
dealings with Gamaliel II (the grandson of Gamaliel the Elder) are secured 
against all doubt by the testimony of R. Joshua b. Qabosai (ca. 120) in t. Miqw. 
6.3,n the hzqn after gmly'l in both of the passages named should be removed as 
erroneous. If the relations with the emperor Hadrian attributed to the proselyte 
Onkelos require his work to have occurred in the first third of the 2nd century, 
this would be best confirmed by his contact with Rabban Gamaliel II. Apart 
from this, we learn only a little morep about him. Among this, it deserves to be 
particularly mentioned that in the observance of the rabbinic stipulations for his 
person, he was inclined to understand the applicable regulations even more 
strictly than the letter required.q 


The above statements about Aquila and Onkelos agree in that both men were 
proselytes, both lived and worked at the same time, and personal relations with 
the emperor Hadrian are attributed to both men. If one adds also the similarity of 
both names, we are pressed to suppose that the two men were one and the same 
person. This supposition becomes a certainty by the realization that one and the 
same episode in the rabbinic writings is sometimes tied to the name Aquila and 
at other times to the name Okqelos.r Indeed, we even find that the proselyte 
Onkelos is introduced precisely as the translator of a passage of Scripture into 
Greek as otherwise is said about the proselyte Aquila.s Accordingly, it can 
hardly be doubted that at least the older period identified both men with each 
other. And they would have been right to do so. The difference of the two names 
carries little weight against this; they were presumably two dialectically different 
forms of one and the same name, unless one accepts with Schiirer that the name 
'wnqlws is simply a corruption of 'qyls.24° — Only later generations judged 
differently. For them, the two different names are sufficient proof that there were 
also two different men who bore them. One of them, the proselyte Aquila, was 
the author of the Greek translation of the Bible, and the other, the proselyte 
Onkelos, was the author of the Aramaic targum to the Pentateuch named after 
him. The first formulation of this hypothesis is already found in the Babylonian 


Talmud.t Yet precisely here, it also becomes clear that the whole hypothesis rests 
on a misunderstanding, namely on a confusion of Aquila’s Greek translation of 
the Bible with the Aramaic targum to the Pentateuch, which was later called the 
Targum Onkelos. In reality, the latter was not the work of a single man at all, but 
rather a work that took several centuries to complete. 


a. On 'qylws see Midr. Eccl. 1:11 in n. g; on 'qyls, Gen. Rab. 1 in n. h. 


b. 'qyls hgr, see y. Meg. 1.71C in n. c; Tanh. mshptym 92A in n. e; Gen. Rab. 70 
in n. d; y. Hag. 2.77A.32 in n. e; Gen. Rab. 93 in n. g; y. Qidd. 1.59A.9 in n. g. 


c. Jerusalem Talmud Meg. 1.71C.9: R. Jeremiah (ca. 320) said in the name of R. 
Hiyya b. Ba (= Abba, ca. 280), “The proselyte Aquila 'qyls hgr translated tirgem 
the Torah (in the broader sense = OT) before R. Eliezer and before R. Joshua, 
and they praised him and said to him, ‘You are the most beautiful ypypyt among 
the children of men’ (Ps 45:3).” — That this passage is about the translation of 
the Torah into Greek follows from ypypyt, which in the mouth of R. Eliezer and 
R. Joshua is meant as a play on Gen 9:27: “May Japheth dwell in the tents of 
Shem,” that is, according to the interpretation of Bar Qappara (ca. 220): “The 
language of Japheth (Greece) shall be spoken in the tent of Shem” (y. Meg. 
1.71B.46). — See the remains of Aquila’s Greek translation contained in the 
rabbinic writings in n. g. Concerning his work Jerome, Epist. 57 ad 
Pammachium cp. 11 aptly judges: Aquila autem proselytus et contentiosus 
interpres, qui non solum verba, sed etymologias quoque verborum transferre 
conatus est, jure projicitur a nobis. Quis enim pro frumento et vino et oleo possit 
vel legere vel intelligere cheuma, oporismon, silpnotēta, quod nos possumus 
dicere fusionem, pomationem et splendentiam. Aut quia Hebraei non solum 
habent arthra, sed et proarthra (Jerome is referring to the article h and the nota 
accusativi 't), ille kakozélos et syllabas interpretatur et litteras dicitque syn ton 
ouranon kai syn tēn gēn, quod Graeca et Latina lingua omnino non recipit. — 
The translation of Gen 1:1 complained about here goes back to an interpretation 
of R. Aqiba (f ca. 135), who was a teacher of Aquila. We learn about this in 
Gen. Rab. 1 (3A): R. Ishmael (t ca. 135) asked R. Aqiba and said to him, “Since 


you served Nahum of Gimzo (ca. 90) for 22 years as a student, who said that akh 
(only) and raq (only) have an exclusive and eth (nota accusativi)*#! and gam 
(also) have an inclusive meaning: what is the 't doing that is written here (Gen 
1:1)?” He answered him, “If it said br'shyt br’ 'lhym shmym w'rts (in the 
beginning God created heaven and earth), one might think that ‘heaven’ and 
‘earth’ were divinities (since shmym and 'rts without an article seem like proper 
names); ... yet it says 't hshmym, to include sun, moon, and stars, and 't h'rts, to 
include trees, herbage, and paradise.” — The 't before hshmym and before h'rts 
thus means: “whatever is associated with it,” “whatever belongs with it.” 
Aquila received this interpretation of R. Aqiba and expressed it by means of his 
syn before ton ouranon and tën gén. 


d. Genesis Rabbah 70 (44D): The proselyte Aquila came to R. Eliezer and said 
to him, “Is it the whole gain of a proselyte that it says about him, ‘He loves the 
stranger (proselyte), to give him bread and raiment’ (Deut 10:18)?” He 
answered him, “How so? Is it something small in your eyes for whose sake an 
old man (namely Jacob) cast himself down in prayer; as it says, ‘And if he (God) 
gives me bread to eat and clothes to wear’? (Gen 28:20).” He (R. Eliezer) 
wanted to give him the answer with a reed stick (i.e., so fleetingly, without 
detailed exposition); then he went to R. Joshua (to be instructed by him). A 
different explanation. The proselyte Aquila came and asked R. Eliezer and said 
to him, “See the love with which God loves the proselyte; as it says, ‘He loves 
the stranger (proselyte) to give him bread and raiment’! (Deut 10:18). How 
many peacocks I have, how many pheasants I have; even with my slaves there is 
no question about it!” Then he shouted at him (sent him away from himself), and 
he went to R. Joshua. Then his (R. Eliezer’s) students said to him, “Rabbi, this, 
for whose sake did old man (Jacob) cast himself down in prayer, you give to him 
with a reed stick?” (The text is evidently corrupt; the question of the students 
presupposes that R. Eliezer and Aquila had previously talked about Gen 28:20.) 
He (R. Joshua) began to mollify him with words. “ ‘Bread’ (so he said to him) 
means the Torah; for it is written, ‘Eat of my bread’ (Prov 9:5); ‘raiment’ means 
the robe of honor (of the scholars, tallith). If a man obtains knowledge of the 
Torah, he obtains the robe of honor. And not only this, but they (the proselytes) 
may also marry their daughters into the priesthood, and their sons become high 
priests and present sacrifices on the altar ...” Some people said, “If the patience 
arikhuth phanim that R. Joshua showed Aquila had not been there, the latter 
would have returned to his old manner (i.e., remained a gentile); and the 


following was applied to him (R. Joshua): “Better a patient man than a hero” 
(Prov 16:32). — Parallel passages with variations: Exod. Rab. 19 (81B); Num. 
Rab. 8 at the end; Midr. Eccl. 7:8 (34B). For the additional parallel TanhB Ik Ik 
§ 6 (32A), see n. r. — The student relationship of Aquila to R. Eliezer and R. 
Joshua emerges also in y. Meg. 1—see the passage in n. c—in the expression: 
Aquila translated before R. Eliezer and before R. Joshua. — That R. Aqiba was 
also among his teachers is shown by y. Qidd. 1.59A.9 in n. g; see also Jerome, 
Comm. Isa. 8:11ff.: Agibas, quem magistrum Aquilae proselyti autumant. — See 
also the next citation. 


e. Tanh. mshptym 92A: Aquila,” the proselyte, was the son of (the emperor) 
Hadrian’s sister and wanted to convert to Judaism, but he was afraid of his uncle 
Hadrian. He said to him, “I would like to conduct some business.” He answered 
him, “If you lack silver and gold, behold, my treasure chambers are before you.” 
He said to him, “I would like to conduct some business by going abroad in order 
to learn the thoughts of men, and I would like to consult with you, as should be 
done.” He answered him, “If you see a business that is despised and underfoot, 
attend to it; for in the end it will rise up, and you will be rich!” He went to the 
land of Israel and studied the Torah. After some time R. Eliezer and R. Joshua 
met him. They saw his face changed and they said to each other, “Aquila studies 
the Torah.” When he came to them, he began to lay out many questions, and they 
gave him answers. He went to his uncle Hadrian. He said to him, “Why has your 
face changed? Should I suppose that your commercial venture suffered losses? 
Or has somebody hassled you?” He answered him, “No!” and said to him, “You 
are my relative, and so should someone hassle me?” He said to him, “And why 
has your face changed?” He answered him, “Because I studied Torah; and not 
only this, but also because I have been circumcised.” He said to him, “Who told 
you to do this?” He answered him, “I consulted with you.” He said to him, 
“When?” He answered, “When I said to you, ‘I would like to conduct business,’ 
and you said to me, ‘If you see a business that is despised and underfoot, attend 
to it, for in the end it will rise up.’ I have now gone around to all the nations and 
I have seen no people so despised and underfoot as Israel, and in the end it will 
rise up, for so Isaiah said, ‘So says Yahweh, the redeemer of Israel, its Holy One 
to the one whose soul is despised, who is detested by the people, a slave of 
rulers: kings will see and rise up, princes, and they will cast themselves down 
because of Yahweh, who is faithful, the Holy One of Israel, and he has chosen 
you’ (Isa 49:7).” Then his observer (l. singathedros = synkathedros instead of 


sqndrws) said to him, “Shall they remain (can they remain alive) of whom you 
said that kings will rise up before them; as it says, ‘Kings will see and rise up’?” 
Then Hadrian hit him on his jawbone and said to him, “When one puts on a 
bandage, then on a wound! (One takes measures against present dangers, but 
not ones that lie very far off.) If one sees a page (arms bearer, servant of the 
company), one will not rise before him now, and that is why it is said that kings 
will see and rise up before them!” Then the observer said to him, “If that is the 
case, what will you do? Get him (Aquila) out of the way (literally: hide him); 
since he has become a proselyte, kill him.” He answered him, “Aquila, the son of 
my sister, was, when he was still in his mother’s womb, destined to become a 
proselyte.” What did his observer do? He climbed onto his roof, plunged down, 
and died; and the holy spirit (the spirit of inspiration that speaks from Scripture) 
says, “May all your enemies, Yahweh, perish!” (Judg 5:31). Then Hadrian said 
to him, “Behold, the observer is dead; will you not tell me why you did this 
(accepted circumcision)?” He answered him, “Because I wanted to study 
Torah.” He said to him, “You could have studied Torah but you should not have 
gotten circumcised!” Aquila answered him, “You give a general provision; but 
only once he has seized his weapons (begins the battle)! Likewise, a person can 
never ever study Torah unless he has been circumcised; as it says, ‘He makes his 
words known to Jacob’ (Ps 147:19), that is, to one who is circumcised like 
Jacob; ‘he has not done this to any non-Israelite’ (so the midrash understands 
Ps 147:20); for all idolaters are uncircumcised.” — The same is found in TanhB 
mshptym § 3 (41A). || Exodus Rabbah 30 (90A): Once Aquila said to King 
Hadrian, “I would like to convert to Judaism and become an Israelite.” He 
answered him, “You have a longing for this people? How despised I have made 
them, I have slaughtered them! You wish to mingle with the shabbiest among all 
the nations? What have you seen in them that you wish to become a proselyte?” 
He answered him, “Every child among them knows how God created the world, 
what was created on the first day, and what he created on the second day, and 
how long ago it is that the world was created, and what the world stands on and 
its Torah is truth.” He said to him, “Well then, study their Torah, but do not get 
circumcised!” Aquila answered him, “Even the wisest man in your kingdom and 
an elder (senator) of a hundred years cannot learn their Torah unless he is 
circumcised; for it is written, ‘He makes his words known to Jacob, his statutes 
and laws to Israel. He has not done this with any nation’ (Ps 147:19f.); and 
whom (did he do it with)? The children of Israel.” || Jerusalem Talmud Hagigah 
2.77A.32: R. Judah b. Pazzi (ca. 320) said in the name of R. Yose b. Judah (ca. 
180), “Hadrian asked the proselyte Aquila, ‘Do you say the truth (with the 
claim) that this world rests on the wind?’ He answered him, ‘Yes!’ He said to 


him, ‘How can you prove this to me?’ He answered him, ‘Have (young) camels 
brought to me!’ Camels were brought to him. He weighed them down with heavy 
burdens, had them (immediately) get up and lie down; so he took them and 
strangled (choked) them. He said to him, ‘You have them, make them get up!’ He 
answered him, ‘After you have choked them! ?’ He said to him, ‘Have I taken 
anything away from them? Is it not the air that went out from them?’ ” | 
Epiphanius, De mensuris et ponderibus § 14 also knows about Aquila’s 
relationship with Hadrian: kai labon ton Akylan ... ton herméneutén ... kai 
autou (the Emperor Hadrian’s) pentheridén, apo Sinopés de tés Pontou 
hormomenon.... 


f. Sifra Leviticus 25:7 (429A): “Whatever is in your land” (one may eat of the 
land yield of the Sabbath year [Lev 25:6f.]). “Whatever is in your land” may be 
eaten, (but) not whatever 'qlym had carried out for his slaves to pndws. — The 
Malbim edition does not indicate what is going on with the word 'qlym; in the 
commentary, it is replaced simply by 'qyls (Aquila); on pndws, it is remarked: 
“This was a location in Syria.” This place name is not encountered elsewhere in 
the older rabbinic literature. — Yalqut (ed. Wilna, 1898 § 659) presents the Sifra 
passage in the following form: “Whatever is in your land,” this they may eat, not 
what Aquila had carried out for his slaves to Pontus shhwtsy' 'qyls I'bdyw 
Ipwntws. If this text is correct, we can take from it that Aquila owned an estate in 
Pontus, which he had worked by slaves. This would suggest the assumption that 
he himself came from Pontus. As is well known, ecclesial authors also make 
Pontus his home territory. Irenaeus in Eusebius, Hist. eccl. 5.8.10: Theodotion 
... ho Ephesios kai Akylas ho Pontikos, amphoteroi Ioudaioi prosélytoi. — 
Epiphanius (see the citation at the end of the previous n. e) names Sinope in 
Pontus as his hometown. In the text of Yalqut, though, the spelling pyntws 
instead of pyntws is notable. 


g. Jerusalem Talmud Sabb. 6.8B.52: Aquila translated (tirgem) battei 
hannephesh (“smelling bottles,” Isa 3:20) with 'stw mwkry'h (= stomacharia, 
trusses? Dalman). || Jerusalem Talmud Yoma 3.41A.20: Aquila translated 
“opposite the lampstand” (nbrsht') (Dan 5:5) as “opposite the torch” lampados 
(= lampados). | Jerusalem Talmud Sukkah 3.53D.21: R. Tanhuma (ca. 380) said, 
“Aquila translated hadar (= ‘splendor,’ Lev 23:40) as hidor (= hydor, ‘water ’) 


‘a tree that grows by the water.’— The same is found in Pesiq. 183B; Lev. Rab. 
30 (128B); in b. Sukkah 35A, this interpretation is attributed to Ben Azzai (ca. 
110). — Pesiqta 84B: “I clothed you with colorful embroidered cloth” riqmah 
(Ezek 16:10); R. Simai (ca. 210) said, “In purple. Aquila translated: pylqtwn 
(read phegilton = poikilton = ‘colored garment’).” — Parallel passages with 
different variants can be found in Midr. Song. 4:12 (116B) and Midr. Lam. 1:1 
(42B); on the last passage, see n. s. | Genesis Rabbah 46 (29A): shaddai (“the 
Almighty,” Gen 17:1). Aquila translated: akhsiyos w'nqws (read iqanos) = axios 
kai hikanos. (shdy has thereby been dissolved into she and dai = who is dai, i.e., 
“worthy and sufficient. ”) | Genesis Rabbah 93 (58D): It is written, “Golden 
apples in silver settings” (Prov 25:11). Aquila, the proselyte, translated “Golden 
apples on silver disqarin (= diskarion =) plates.” || Leviticus Rabbah 33 
beginning: “Death and life is in the hand of the tongue” (Prov 18:21). Aquila 
translated: (read umakheirin) mitstera mzkhyryn (= mystrion kai machairion =) 
spoon and sword; death on the one side and life on the other. || Leviticus Rabbah 
33 (130C): What does labbalah (= “the worn-out one” in Ezek 23:43) mean? 
Aquila translated: phorenei (read pele'ah) pyly' (= palaia porné =) “old whore 
who weakened her paramours.” || Midrash Esther 1:6 (87A): chur karpas (= 
“white cloth and linen,” Esth 1:6); the Targum Aquila: 'yyrynyn qrppynwn (read 
irinon qarpesinon = eirineon karpasinon =) woolen material, linen cloth. | 
Midrash Song of Songs 1:3 (85B): alrmuth (Ps 48:15); the Targum Aquila: 
athanasya (= athanasia =) immortality; a world in which there is no dying. — In 
this interpretation, either 'l mwt is understood as = “beyond dying,” or al is 
taken as = al so that 'l mwt (cf. Prov 12:28) would have to be translated as: 
“where there is no dying.” The explanation added speaks in favor of the latter 
understanding. — The same is found in Lev. Rab. 11 (113C); in the other parallel 
passages, the 'tnsy' is more or less distorted, see y. Meg. 2.73B.36; y. Mo ed Qat. 
3.83B.54 and Midr. Eccl. 1:11 (10A); in the last passage the name Aquila is 
written aqilos. 


Sometimes the Greek translation word is not invoked but rather its Hebrew 
equivalent. Jerusalem Talmud QidduSin 1.59A.9: R. Yose (= Asi [ca. 300]) said 
in the name of R. Yohanan (f 279), “Aquila, the proselyte, translated the words 
‘And she is a maidservant intended for a man’ (Lev 19:20) before R. Aqiba with 
‘Encountered before a man’ ktwshh Ipny 'ysh (= slept with by a man).” | Genesis 
Rabbah 21 (14B): “And a holy one said to someone lplmwny, who then spoke” 
(Dan 8:13). R. Huna (ca. 350) said, “ “To a certain one’ IpInyyh (is what 


Iplmwny means). Aquila translated it as ‘Ipnymy’ (= ‘to the innermost one’): this 
is the first man whose inward part was from that of the angels of service (in the 
closest proximity to God). — Levy and Krauß want to recover the Greek 
pneuma in pnymy.?® This is hardly correct, since the clarifying words “inner part 
of the angels of service” make sense only if pnymy is intended with the meaning 
“the innermost one.” — The LXX simply retained plmwny with its to 
phelmouni. 


h. Genesis Rabbah 1 (2D): (“In the beginning God created” [Gen 1:1].) R. 
Judan (ca. 350) said in the name of Aquila 'qyls, “It befits this one (namely God) 
to be called ‘God.’ According to the custom that rules in the world, a king of 
flesh and blood is glorified in a city even before he has built public or private 
baths for it; first he mentions his name and at the end his work qtyzmh (= 
ktisma). Yet the Only One works for the world first and then is glorified.” — The 
saying is occasioned by the word sequence in Gen 1:1: first comes the verb br', 
and then God’s name follows 'Ihym. — See further the remarks of Aquila in the 
citations in n. e. 


i. 'wnqlws hgr; see this designation in t. Kelim B. Bat. 2.4 and t. Miqw. 6.3 in n. 
n; t. Sabb. 7.18 in n. o; b. B. Bat. 99A in n. p; t. Demai 6.13 and t. Hag. 3.3 in n. 
q; tractate Semahot 8 at § John 19:39. 


k. nqlws vr qaloniqyos; see b. Git. 56B in n. m. — nqlws vr qalonimos; see b. 
‘Abod. Zar. 11A inn. l. 


I. Babylonian Talmud ‘Abodah Zarah 11A: Onkelos, the son of Qalonymos, had 
converted to Judaism 'ygyyr (= had become a proselyte). The emperor (Hadrian) 
sent out a horde of Romans to him. He drew them close by passages of Scripture, 
and then they became proselytes. He again sent out a horde of Romans to him 
and said to them, “Do not say the smallest things to him (do not let yourselves 
be drawn into a discussion with him)!” When they had taken him and gone away 
(with him), he said to them, “I want to tell you something from ordinary life: A 


court official carries the (offering) fire before the imperial palace commander, 
and he before the dux (commander of the provincials), and he before the 
proconsul (hégemon, praeses provinciae), and he before the commander of the 
imperial headquarters (komés, comes); does this latter one carry the fire before 
ordinary people?” They answered him, “No!” He said to them, “God bore the 
fire before the Israelites; as it says, ‘Yahweh went before them by day ...’ (Exod 
13:21).” Then they became proselytes. Then he sent another horde out to him. 
He said to them, “Do not talk with him about anything!” When they had taken 
him and went away (with him), he caught sight of a door post capsule 
(mezuzah); he laid his hand on it and said to them, “What is this?” They said to 
him, “You tell us!” He said to them, “According to the custom of the world a 
king of flesh and blood sits inside and his servants guard him outside; and 
behold, while his servants are inside, God guards them outside; as it says, 
‘Yahweh will watch over your going out and your coming in now and forever’ 
(Ps 121:8).” They became proselytes. He no longer sent anyone out to him. 


m. Babylonian Talmud Gittin 56B: Onkelos, the son of Qaloniqos, the son of 
Titus’ sister, wanted to become a proselyte. He went, made Titus arise by 
necromancy, and said to him, “Who is esteemed in that (the hereafter) world?” 
He answered him, “Israel!” “How is it that a person should join with them?...” 
(See the whole passage in the excursus “Sheol, Gehenna, and the Garden of 
Eden,” II, #8, n. o). 


n. Tosefta Kelim Baba Batra 2.4 (592): If they are hollowed out so that they (in 
their deepened or hollowed out place) can take something, however much, the 
ladle with which the priests mix the dough (combine the flour with the water) 
and also the cover (? chpyt) of a pot are unclean; but if not, they are clean. It 
once happened that the cook of the proselyte Onkelos set bread (on a pot cover) 
before Rabban Gamaliel (II), and 85 elders sat there (in the house of Onkelos as 
guests). Rabban Gamaliel took it (the cover) and observed it. Then he gave it to 
his neighbor and this one in turn to his neighbor. When he saw that they said 
nothing about it, Rabban Gamaliel took a thread from a towel of the student who 
sat before him, and he stretched it out about it, and it became clear that it had 
been hollowed out. Then he declared it unclean. || Tosefta Miqwa aot 6.3 (658): 
It once happened that Rabban Gamaliel (II) and the proselyte Onkelos came to 


Ashkelon, and Rabban Gamaliel took an immersion bath in a bath house while 
the proselyte Onkelos took one in the sea. R. Joshua b. Qabosai (ca. 120, a son- 
in-law of R. Aqiba) said, “I was with them, and Rabban Gamaliel took an 
immersion bath only in the sea.” 


o. Tosefta Sabbat 7.18 (118): One may organize a funeral fire in the case of 
kings, and this is not among the (forbidden) Amoritic (= pagan) customs; for it 
says, “In peace you will die, and as for your fathers ... they will light funeral 
fires for you” (Jer 34:5): And just as funeral fires are lit in the case of kings, so 
too in the case of the patriarchs nesi'im, but not in the case of private persons 
hdywtwt. What should one light in his case? His bed (bier) and all his personal 
effects. It happened when Rabban Gamaliel the Elder died that the proselyte 
Onkelos burned more than 70 minas for him. — The same is found in b. ‘Abod. 
Zar. 11A. 


p. A report about the placement of the cherubim above the ark of the covenant is 
connected with his name in a baraita in b. B. Bat. 99A: The proselyte Onkelos 
said, “The cherubim (above the ark of the covenant) were ‘a work of sculpture’ 
(2 Chr 3:10), and their faces were turned sideways metsuhadin, as when a 
student says goodbye to his teacher.” 


q. Tosefta Demai 6.13 (57): The proselyte Onkelos received his portion (in his 
father’s inheritance) from his brothers. He decided concerning himself difficultly 
and cast his portion into the Dead Sea. — According to m. Demai 6.10 a 
proselyte was allowed to accede to the inheritance with the things from the estate 
of his gentile father which did not have any connection to idolatry. Onkelos thus 
made no use of this right, but rather did away with his inheritance. || Tosefta 
Hagigah 3.3 (236): The proselyte Onkelos ate all his life (his ordinary food) 
according to the measure of the purity regulations that applied to the 
consumption of what is holy (i.e., he ate his profane food according to the purity 
regulations that applied to the priests concerning the consumption of the 


offering). 


r. The debate of Aquila with R. Eliezer and R. Joshua about the recompense of a 
proselyte (see the passages in n. d) plays out in TanhB lk Ik § 6 (32A) between 
the proselyte Onkelos and an elder. — While in t. Demai 6.13 (see the passage in 
n. q) the proselyte Onkelos is the one who does away with his paternal 
inheritance, in y. Demai 6.25D.34 the very same thing is narrated about the 
proselyte Aquila. — See also the variant 'wnqlws in Tanh. mshptym in n. e. 


s. Inn. g, Pesig. 84B discussed how Aquila translated rqmh in Ezek 16:10 with 
poikilton. The parallel passage Midr. Lam. 1:1 (42B) reads instead: “Onkelos 
translated...” 


t. Babylonian Talmud Megillah 3A: R. Jeremiah (ca. 320)—it has also been said 
R. Hiyya b. Abba (ca. 280)—said, “The proselyte Onkelos said (authored) the 
targum to the Torah (i.e., to the Pentateuch) on the basis of the interpretation of 
R. Eliezer and of R. Joshua. Jonathan b. Uzziel (a contemporary of Jesus) said 
the targum to the prophets on the basis of the interpretation of Haggai, 
Zechariah, and Malachi.” — Alongside the Aramaic Prophets Targum Jonathan 
b. Uzziel, here the targum to the Torah of the proselyte Onkelos can refer only to 
the Aramaic Pentateuch targum, which subsequently was called, generally, the 
Targum Onkelos. Yet, the worth of the tradition relayed in b. Meg. 3A is shown 
by the parallel passage that is presented above in n. c from y. Meg. 1.71C.9. 
According to the latter, the saying of R. Jeremiah and R. Hiyya b. Abba is not 
about an Aramaic targum at all, but rather about the Greek translation of the 
Bible by Aquila. Due to a misunderstanding, the anonymous tradent of b. Meg. 
3A reinterpreted Aquila’s Greek translation as Onkelos’ Aramaic targum. Thus, 
he became the originator of the erroneous opinion that the Aramaic targum to 
the Pentateuch in circulation at his time was authored by the proselyte Onkelos. 
In this way the name of Onkelos became tied with a writing with which the 
historical proselyte Aquila, alias Onkelos, in fact had not the slightest to do. 


16:20: With a holy kiss. 


On “kiss” see § Matt 26:49. — In addition to the passage adduced there (Gen. 
Rab. 70 [45B]), we may add the further parallels Exod. Rab. 5 (70C); Midr. Ruth 
1:14 (128A) and Midr. Sam. 14 § 5 (45A). 


16:21: With my hand. 


See § Rom 16:22, n. b. 


16:22: Maran atha. 


maran atha is a transcription of the Aramaic maran atha = “our Lord is coming.” 
— If one wishes to understand it as an imperative, the Aramaic would have had 
to presuppose either marana tha “our Lord, come!” (against this, though, is the 
Greek spelling of the two words); or maran etha “our Lord, come!” — Other 
interpretations include the following: a. maran atha (synonymous with the 
previous anathema, see § Rom 9:3 and § 1 Cor 12:3) = shem atha “the name 
(Yahweh, God) is coming” = shammatta “ban.” Yet breaking up the word 
shammatta into shem atha cannot be proven in rabbinic literature; here we find 
in b. Moʻed Qat. 17A only the following haggadic interpretation of the word: 
What does shmt' (ban) mean? Rab (f 247) said, “Death is there” sham mithah; 
Samuel (f 254) said, “May he be a devastation” shemamah yihyeh. — b. maran 
atha = Aram. maran atha “our Lord is the sign,” according to Klostermann, a 
formula of offering during the brotherly kiss.” 


The Second Letter of Paul to the Corinthians 


1:3 A: The Father of compassion. 


R. Meir (ca. 150) once presented God’s compassion (oiktirmoi = rachamim) as 
God’s cosuffering in the following way. 


Mishnah Sanhedrin 6.5: “A hanged man is a curse of God qillath elohim” (Deut 
21:23). R. Meir said, “When a person suffers pain mtst'r (as the criminal during 
hanging), what expression does the Shekinah (divinity) use? It is light qallani 
(interpretation of qillath in Deut 21:23) on my head, it is light qlny on my arm! 
(A euphemism for: ‘It is too heavy for me on my head, it is too heavy for me on 
my arm!’) If God thus suffers pain mtst'r because of the blood of the godless that 
is shed, how much more because of the blood of the righteous!” — R. Meir thus 
interprets Deut 21:23 to mean: “A hanged man is a heavy pain for God.” — See 
the numerous variants on the passage in Hermann L. Strack’s Sanhedrin- 
Makkoth.** || Babylonian Talmud Sanhedrin 46B: How does he (R. Meir) 
interpret (qllt in Deut 21:23 with his gallani)? Abbayye (f 338/39) said, “Like 
one who says, ‘It is not light!’ qal leith (qllt is thus interpreted by separating the 
word).” Raba (f 352) responded to him, “In that case he should have said, ‘My 
head is heavy for me, my arm is heavy for me!’ ” Rather, Raba said, “Like one 
who says, “The world is light for me qil li’ (euphemistically = the world is too 
heavy or unbearable for me).” — A parallel without authorial attribution is found 
in y. Sanh. 6.23D.42. 


1:3 B: And God of all comfort. 


In b. Ketub. 8B.27, Resh Lagish (ca. 250) says at the funeral service for the 
deceased son of R. Hiyya b. Abba to his interpreter R. Judah b. Nahman, “Speak 
a word (of comfort) concerning the mourners!” He began and said, “Our 
brothers, who are wearied and bowed down by this grief, direct your heart to 


examine this: this exists (remains) forever; a path has existed since the six days 
of creation; many have drunk, many will drink; the drink of those who come 
later is just like the drink of those who come earlier. Our brothers, may the Lord 
of comforts ba'al nehamoth comfort you! Blessed be the one who comforts those 
who mourn!” 


1:7: As you are companions of suffering, so too of 
comfort. 


See b. Ta‘an. 11A at § Rom 12:15. 


1:9: The condemnation of death. 


apokrima = eippophasin (apophasis); see y. Sotah 7.21D.33 at § Rom 1:20 E, n. 
e; see also § Rom 5:18. 


1:11: Intercede for us. 


On interceding for others, see y. Sabb. 2.5B.25 at § Acts 27:9, #2; b. Ber. 34B at 
§ John 4:47ff.; y. Hor. 3.48A.39 at § Rom 15:26, #2; see also § Jas 5:16 B. 


1:12 A: The witness of our conscience. 


On syneidésis see § Rom 2:15 B, #2. 


1:12 B: Not in fleshly wisdom. 


On sarkinos and sarkikos see § 1 Cor 3:1, 3. 


1:16: To Judea. 


Ioudaia probably in the broader sense = land of Israel. — In rabbinic literature 
yehudah is a designation only for the province Judea (see examples at § Matt 
4:12, #1), not for the whole Jewish land; see the names of the latter at § Matt 
2:20. 


1:17: So that with me yes should be yes and no, no? 


See § Matt 5:37. — The meaning of the question emerges from verses 18f. 


1:22 A: (God) who has also sealed us. 


Both sphragizein and chatham are used concerning persons. 


See b. Ros Has. 16B at § Rom 5:18 and § Matt 1:19, #1, n. a. | Tosefta Berakot 
7.13 (16): Blessed be the one who ... sealed chtm his (Isaac’s) descendants with 
the mark of the covenant (circumcision). || The seal of God is chtm. See y. Sanh. 
1.18A.55 with parallels at § John 1:14, #2, final paragraph. 


1:22 B: (God) who put the down-payment of the Spirit 
in our hearts. 


arabon (arrhabon), a Semitic word that came to be commonly used among the 
Greeks via the Phoenicians, corresponds to the biblical eravon “pledge,” “down- 
payment.” Already the LXX in Gen 38:17, 18, 20 translated 'rbwn with 
arrhabon. Yet, in the passages named, Tg. Onk. and Tg. Yer. I render 'rbwn with 
mishkona “pledge,” although in Aramaic arbona is also found with the meaning 
“pledge”; see, for example, b. Sabb. 105B. — In commercial life, it is the 
recipient, the buyer, who gives a pledge for the payment to be rendered to the 
one giving or selling. So says R. Agiba (f ca. 135) in a figurative sense in m. 

’' Abot 3.16: hakkol nathun ba'eravon “everything is given on pledge or bail.” — 
He means that everything someone possesses is bestowed on him by God; yet, 
with the soul as 'rbwn or a pledge, humanity is liable for the correct use of the 
gifts and goods bestowed. — The converse case is also known, where the giver 
gives the recipient a pledge. In Midr. Esth. 3:10 (97A) it says, “The rabbis said, 
‘Ahasuerus hated the Israelites more than the wicked Haman.’ According to the 
usual custom the buyer lagoach gives the seller a pledge 'rbwn, but here (Esth 
3:10) the seller gave a pledge; this is what ‘Then the king removed his signet 
ring from his hand and gave it to Haman’ (Esth 3:10) means.” — The following 
legend deals with a pledge that God gave. 


Babylonian Talmud Pesahim 118B: R. Nathan (ca. 160) said, “The words ‘The 
truth of Yahweh lasts forever’ (Ps 117:2) were spoken by the fish in the sea.” 
This aligns with the opinion of Rab Huna (f 297). For Rab Huna said, “The 


Israelites of that generation (who went out of Egypt) were of little faith.” It also 
aligns with what Rabbah b. Mari (ca. 320) said in a presentation, “What does 
‘They were recalcitrant at the sea, as the Sea of Reeds’ (Ps 106:7) mean? It 
teaches that the Israelites were recalcitrant in that hour and said, ‘As we rose up 
on one side (out of the sea), so too the Egyptians will rise up on the other side!’ 
Then God said to the (angel) prince of the sea, ‘Spit them (the Egyptians) out 
onto dry land!’ He answered him, ‘Lord of the world, is there any servant to 
whom his lord gives a gift and then takes it back from him?’ God said to him, ‘I 
will give you one and a half (times as many) as them (the Egyptians to be spit 
out land).’ It was said to him, ‘Lord of the world, is there a servant who can ask 
his lord (to fulfill a promise that has been given)?’ He said to him, ‘The stream 
Kishon shall be surety for me.’ Immediately he spit them onto the dry land, and 
the Israelites came and saw them; as it says, ‘And Israel saw the Egyptians dead 
on the shore of the sea’ (Exod 14:30). What is going on with ‘one and a half 
times as many as them’? See, with pharaoh it is written, ‘600 choice chariots’ 
(Exod 14:7); and with Sisera it is written, ‘900 (so 1.5 times as many) cast-iron 
chariots’ (Judg 4:3). When Sisera came, it says, “The stars from heaven fought’ 
(Judg 5:20). When the stars of heaven came down against them ..., they came 
down to refresh themselves and to bathe in the stream Kishon. Then God said to 
the stream Kishon, ‘Go and deliver your pledge 'rbwnk (the armies of Sisera that 
were given by me as a pledge).’ Immediately the stream Kishon swept them 
away and cast them into the sea (into the territory of the prince of the sea); as it 
says, “The stream Kishon swept them away, the primordial stream’ (Judg 5:21). 
What does ‘primordial stream’ mean? A stream that he made a surety from time 
immemorial. In that hour the fish of the sea rose up and said, ‘The truth of 
Yahweh lasts forever!’ ” 


2:4: Trepidation (affliction) of heart. 


synoché kardias, see tsaroth levavi “the afflictions (narrows) of my heart” (Ps 
25:17), from tsarar “compress, constrain.” — Septuagint: hai thlipseis tés kardias 
mou. — Targum: agthin dilvavi (from uq “to be narrow, compressed”) = the 
afflictions of my heart. — synoché may be even close to metsugothai “my 
constraints” that is also found in Ps 25:17, a word that comes from tsuq “to be 
narrow.” — Septuagint: hai anankai mou. — Targum: shinnugai “my chokings, 
anxieties.” — tsar and metsugqah are also found alongside each other in Job 
15:24, — Septuagint: ananké de kai thlipsis. — Targum: aqa ume'iga “tribulation 
and affliction.” — Septuagint Job 30:3 rendered sho'ah “devastation, 
destruction” very freely with synoché. 


2:7: Lest I be devoured. 


katapothénai = nivla'. — In Gen. Rab. 94 (59D) Benjamin says, “I gave my sons 
names with a view to what happened to him (Joseph): Bela bela’ (Gen 46:21), 
because he (Joseph) was devoured (torn) away from me shnbl' mmny.” See also 
§ 1 Cor 15:54. 


2:12: When a door was opened for me (see § 1 Cor 
16:9). 


2:13 A: I did not find rest for my spirit (see § 1 Cor 
16:18). 


2:13 B: Since I did not find my brother Titus. 


1. adelphos, see § Matt 5:22, B and § Acts 23:1. 


2. heurein = find, meet. The Aramaic shekhach, aphel ashkach is used with the 
same meaning in rabbinic literature. 


Babylonian Talmud Qiddušin 70A: (Rab Judah [f 299]) came and met him (Rab 
Nahman [f 320]) 'shkchyh, as he made a rail. (See the continuation of the 
passage at § John 5:2, #3, n. a.) | Babylonian Talmud Yebamot 110B: Rab 
Nahman (f 320) said, “I met Rab Ada b. Ahaba and Rab Hanna, his son-in-law, 
'shkchyh, as they sat at the market of Pumbedita and raised questions 
(objections).” | Babylonian Talmud Baba Mesi a 85B: “I (Rab Habiba b. 
Surmadi [4th century]) saw that scholar to whom (the prophet) Elijah was to 
report shekhiach (i.e., to whom he used to report).” — See the whole passage at 
§ Luke 23:43, #3, C, n. c, comment. | See b. Sanh. 98A at § Luke 24:26, I, #4, n. 
e. 


2:13 C: To Macedonia (see § Acts 16:9 B). 


2:15 A: For we are the aroma of Christ for God. 


Genesis Rabbah 34 (21A): “And Yahweh smelled the pleasing odor” wayyarah 
yhwh eth-reiach hannichoach (Gen 8:21). He smelled the odor rych of our 


father Abraham, as it will have arisen from (Nimrod’s) furnace, and he smelled 
the odor rych of Hananiah, Mishael, and Azariah, as they will have arisen from 
the furnace.... He smelled the odor rych of the generation of the (Hadrianic) 
religious persecution. || Targum Song of Songs 7:9: “The name of Daniel, 
Hananiah, Mishael, and Azariah will be heard on all the earth, and their odor 
rychyhyn will spread like the odor of the apples of the garden of Eden.” | 
Targum Song of Songs 7:14: “If it is the will from before Yahweh to redeem his 
people from exile, it will be said to the king, the Messiah, ‘Already the time of 
exile has ended and the merit of the righteous has become sweet before me like 
the odor of balsam kreiach balsamon ...; now then, receive the kingdom (the 
kingship) that I have preserved for you.’ ” I See Midr. Song. 1:3 (85A.) at § Matt 
26:7 A. || See further TanhB Ik Ik § 3 (30A); Tanh. 1k Ik 15A, B; Midr. Song. 1:3 
(84B); Tanh. ytrw 86B; TanhB ytrw § 2 (35A). 


2:15 B: And among those who are perishing. 


We can compare the rabbinic passages where joy is attributed to God at the 
demise of the godless; see, for example, SNum 18:8 § 117 (37A); SDeut 32:36 § 
326 at § Luke 15:7 A. || Midrash Psalm 104 § 27 (224B): R. Simeon b. Abba (ca. 
280) said, “From the beginning of the book (of Psalms) up till here, there are 104 
psalms; but ‘Hallelujah!’ is not written in them until the godless are completely 
destroyed from them world. It says, ‘May the godless be no more! Bless 
Yahweh, my soul! Hallelujah! ‘(Ps 104:35). And what is the reason? ‘When the 
wicked perish, rejoicing reigns’ (Prov 11:10).” — See b. Ber. 9B below. — 
Predominantly, though, in agreement with Ezek 18:32; 33:11, the view was that 
God took no joy in the demise of the godless; see § 2 Pet 3:9 B. 


2:16: To the one, an odor from death to death, but to 
the other an odor from life to life. 


In a similar expression in rabbinic literature sam, Aram. samma = powder, spice, 
medicine, remedy is used instead of osmé “odor.” 


A baraita in b. Taʻan. 7A: R. Benaiah (ca. 220) said, “To everyone who occupies 
himself with the Torah for its sake (without self-seeking ulterior aims), it 
becomes a medicine of life sam chayyim; for it says, She (Wisdom = Torah) is a 
tree of life to those who seize it’ (Prov 3:18); furthermore it says, ‘There will be 
healing for your navel’ (Prov 3:8); and furthermore it says, ‘Whoever finds me 
has found life’ (Prov 8:35). However, to everyone who occupies himself with the 
Torah not for its own sake, it will became a medicine of death sam hammaweth; 
for it says, ‘Let my teaching drip like rain’ (Deut 32:2); and the dripping 'ryph 
means nothing except killing, as it says, “They shall break w'rpw the neck of the 
cow there in the valley’ (Deut 21:4).” — The same is found without the image of 
medicine in SDeut 32:2 § 306 (131B); see § Rom 3:1f., D, middle | In SDeut 
11:18 § 45 (82B), samtem in Deut 11:18 is interpreted = “make it a shm” = sam 
“remedy”; see the passage at § Rom 3:1f., D, middle. — In the parallel in b. 
Qidd. 30B, samtem is dissolved into sam tam = “a perfect remedy.” || Babylonian 
Talmud Yoma 72B: R. Joshua b. Levi (ca. 250) said, “What does ‘This is the 
Torah that Moses set before sam the children of Israel’ (Deut 4:44) mean? If he 
(a person) merits it, it will become for him a medicine of life sm chyym; if he 
does not merit it, it will become for him a remedy of death sam mithah.” And 
this is what Raba (f 352) said, “If it is handled rightly, it is a remedy of life 
samma dechawwwew;; if it is not handled rightly, it is a remedy of death samma 
demotha.”247 — Raba’s saying is somewhat different in b. Sabb. 88B.19. | 
Babylonian Talmud ‘Erubin 54A: R. Judah b. Hiyya (ca. 240) said, “Come and 
see that the manner of flesh and blood is not as God’s manner. The manner of 
flesh and blood is that one person gives another a medicine sam; for one it is 
good and for another it is bad. Yet it is not so with God: he gave the Torah to 
Israel as a medicine of life sm chyym for the whole body; as it says, ‘And 
healing for his whole body’ (Prov 4:22).” || Leviticus Rabbah 16 (116B): “This is 
the law for the leper” (Lev 14:2). This is what is written, “Who is the man who 
desires life?” (Ps 34:13). It once happened that a spice merchant was peddling in 
the cities that are around Sepphoris, and he called out and said, “Who wants to 
buy a medicine for life sm chyym?” People paid attention to him (literally: they 
looked at him). R. Yannai (ca. 225) was sitting and interpreting the literal sense 
of Scripture in his dining room. He heard the man as he called out, “Who wants 
a medicine for life?” He said to him, “Come up here and sell to me!” He 


answered him, “You do not need it, nor does anyone like you.” He pressed him. 
Then he came up to him, pulled out a book of Psalms and showed him the verse: 
“Who is the man who desires life?” What is written after that? “Keep your 
tongue from evil ...; turn away from evil and do good!” (Ps 34:14f.). R. Yannai 
said to him, “Solomon too proclaims this and says, ‘Whoever guards his mouth 
and his tongue guards his soul from dangers (Prov 21:23).” R. Yannai said 
(probably later to his students), “My whole life I have read this verse (Ps 34:13) 
without knowing what the simple literal meaning was getting at until this spice 
merchant came and taught me who the man is who desires life. Therefore, Moses 
warned the Israelites and said to them, ‘This is the law for the leper,’ the law for 
the one who brings out a bad name (bad reputation = slander) hmwtsy' shm r' 
(notarikon interpretation of hmtswr' ‘the leper.’ Leprosy was generally 
considered to be a punishment for slander.).” — The same is found with multiple 
variations in TanhB mtswr' § 5 (23A). — A similar narrative where the term sm 
is not used is connected with the name R. Alexandrai (ca. 270) in b. ‘Abod. Zar. 
19B. I See the additional passages Deut. Rab. 1 (195C); Midr. Song. 2:3 (96B); 
Lev. Rab. 1 (106A); Gen. Rab. 61 (38D); Num. Rab. 11 (162D); Midr. Ps. 1 § 5 
(3B); Tanh. Ik Ik 16A. | sm hmwt as a medicine for death is frequently simple 
poison, so m. Hul. 3.5; Tg. Yer. I Gen. 24:33, Gen 40:1; Tg. Jer. 11:19; Tg. 1 
Chr. 1:20. 


2:17: Who huckster the word of God. 


Anyone who hucksters ho kapéleu6n God’s word wants to derive benefit for 
himself from proclaiming the word like a huckster kapélos from selling his 
wares. He achieves this purpose above all by proclaiming the word in a way that 
pleases the hearers’ old, natural man. Rabbinic sayings are also directed against 
both; see the citations at § Matt 10:8 B, n. a and § Matt 23:8 A; see also b. 
Ketub. 105B at § Matt 18:15, n. e, toward the end. 


3:1: Letters of recommendation (see § Acts 9:2 A, #1). 


3:2: Written into our hearts (see verse 3). 


3:3 A: Not with ink. 


to melan “the black,” “the ink” is sometimes found with the same meaning in 
rabbinic literature as well in the form meilan, melanyah (= melané).a The most 
common term for “ink” in rabbinic literature, though, is deyo (already Jer 
36:18),b Aram. deyothac (Gesenius connects this etymologically with dawah “to 
flow slowly,” while Levy thinks of diah “to be faint, dark”?48). The production of 
deyo occurred in a relatively simple way. Soot from the smoke of burning oil 
served as its main component; the soot of olive oil was considered the best. The 
soot was mixed with olive oil and some balsamic resin and then stored to dry.d 
When needed, the mass was dissolved in watere and the deyo was ready to 
use.249 R. Meir (ca. 150), who was a livlar (libellarius), that is, a Torah scroll 
scribe by trade, introduced an innovation by adding water of copper vitriol to old 
usable ink galgqantos, qangantos (= chalkanthos). Thereby the ink acquired the 
ability to bind more closely with the writing material (paper, parchment, etc.), 
and the durability of the writing correspondingly increased. Yet thereby there 
was also the possibility that the causticity of the copper vitriol would attack the 
writing material and gradually eat away at it. This danger appears to have been 
actualized, which early on triggered a certain opposition to the improved deyo. 
The prescription in Num 5:23 in particular was referred to, according to which 
the imprecations against the woman suspected of adultery had to be written with 
fadeable ink, which could simply not be done with R. Meir’s ink.f However, the 
opposition cannot have lasted long. Already in the Tosefta, a passage is found 
that makes the addition of qnqntws appear to be completely taken for granted.g 


a. Genesis Rabbah 1 (2B): R. Huna (ca. 350) and R. Jeremiah (ca. 320) said in 
the name of R. Samuel b. Isaac (ca. 300), “... Like a king ..., who said, ‘Take this 
ink and this quill meilanin wegalmin for my son!’ ” See the passage at § Eph 
1:4, #3. | “Arukh presented two citations from Yelamedenu; in one it says: 
myln wqlmyn “ink and quill” and in the other shhyrh hy' kmylnyh “it is black 
like ink.” 


b. Jeremiah 36:18: “I wrote (the words) on the book with ink baddeyo.” — The 
LXX left bdyw untranslated. — Targum: “I wrote on the book bidyotha. ” 


c. Mishnah ‘Abot 4.20: Elisha b. Abbuyah (the apostate, ca. 120) said, 
“Whoever studies as a child, what is he like? The ink lidyo that is written on new 
paper niyar. And whoever learns as an old man, what is he like? The ink that is 
written on worn down paper (from which earlier writing has been wiped off). ” | 
See tractate Sopherim 16 § 8 and Abot R. Nat. 25 at § John 21:25. || Genesis 
Rabbah 58 (37A): R. Eleazar (ca. 270) said, “How many (bulks of) ink diwoth 
(plural) have been poured out, how many quills qwlmwsyn (= kalamos) have 
been broken to write ‘the sons of Heth’ ten times (in Gen 23)!” | Babylonian 
Talmud Niddah 20A: (Black blood, one of the five kinds of blood that are 
distinguished in m. Nid. 2.6f. in the case of the woman, is) black like black dye 
chereth (e.g., boot blackness). Rabbah bar Rab Huna (f 322) said, “Like black 
dye that they call (in Palestine) deyo ink (blackness). In a baraita it has likewise 
been taught: Black like black dye chrt and the soot shehor that is called ink dyw. 
But then they should have said ‘ink’ dyw! If it said ‘ink,’ I might think, ‘like the 
thinness of the ink kephkhhutha didyotha (like the upper, brighter mass of the 
ink)’; he thus makes us hear: ‘like the blackness of the ink didyotha (read 
charta) ky chrwt' (i.e., as deeply black as the sediment of the ink).’ ” — See a 
further example of the Aram. dywt' in n. b. 


d. Babylonian Talmud Sabbat 23A: R. Joshua b. Levi (ca. 250) said, “All oils are 
good (useable) for ink lidyo, but olive oil is among the choicest.” The question 
has been raised by them (the scholars): To mix (knead the soot) or to make the 
smoke (for the purpose of making the smoke)? Come and hear! For Rab Samuel 


b. Zutra taught as a tannaitic tradition: “All oils are good for ink dyw, but olive 
oil is among the choicest both for mixing (kneading) and to make smoke.” Rab 
Samuel b. Zutra taught as a tannaitic tradition: “All kinds of smoke kl h'shnym 
are good for ink Idyw, but the smoke from olive oil is among the choicest.” 
(Rashi on b. Sabb. 23A cites the following passage from the responses of the 
Geonim: “A glass jar would be filled with smoke from olive oil until it became 
black. Then the blackness (the soot) was scraped off and some olive oil was 
added and mixed with it and left to dry in the sun; then it was pulverized into ink 
Itwk hdyw.”) Rab Huna (f 297) said, “All resins are good for ink Idyw, but resin 
from a balsam tree is the best of all.” 


e. Mishnah Sabbat 1.5: The school of Shammai said: “(On a day of preparation 
for the Sabbath), ink (soot) deyo, dye stuff, and vetches pharshinnin (according 
to Dalman, camel lentil, ervum ervilia) not be softened, unless they can be 
sufficiently softened when it is still day (so before the arrival of the Sabbath).” 
Yet the school of Hillel allowed this. — On softening the mass of ink with water, 
see also t. Sabb. 11.18 (126) inn. g. 


f. Mishnah Sotah 2.4: The priest may not write (the imprecations against the 
woman suspected of adultery in Num 5:19-22) with resin (chicle) nor with 
copper vitriol qnqntws nor with anything else that leaves a trace, but rather with 
ink bdyw; for it says, “And he shall wipe out” (Num 5:23), so a writing that can 
be wiped out. Jerusalem Talmud Sotah 2.18A.60: “And (the priest) shall write” 
(Num 5:23); with ink bdyw or with red dye or with resin (chicle) or with copper 
vitriol? Scripture teaches: “And he shall wipe out” (Num 5:23). If he is 
supposed to wipe out, then with drinks or fruit juices? Scripture teaches: “He 
shall write” (Num 5:23). How so? A writing that can be wiped out. And what 
kind is that? In which there is no copper vitriol. Yet in a baraita it has been 
taught: If he wipes out (the imprecations not from a sheet of parchment written 
ad hoc, but rather) from a Torah scroll, it is valid (and ink without further 
specification, with which the Torah scrolls are written, is the kind to which 
copper vitriol has been added! Why is the copper vitriol forbidden above ?)! It 
should be interpreted according to the expert in the tradition who has taught: R. 
Meir (ca. 150) said, “As long as we studied under R. Ishmael (f ca. 135), we did 
not add any copper vitriol to the ink bdyw” (i.e., the baraita about wiping out 


the Sotah parashah from a Torah scroll stems from a time when the ink used to 
write Torah scrolls was not mixed with copper vitriol). || Babylonian Talmud 
‘Erubin 13A: Rab Judah (f 299) said that Samuel (f 254) said in the name of R. 
Meir, “When I (R. Meir) studied under R. Aqiba (f ca. 135), I put copper vitriol 
qngqntws in the ink haddeyo, and he said not a word to me. When I came to R. 
Ishmael (t ca. 135), he said to me, ‘My son, what is your occupation?’ I said to 
him, ‘Iam a (Torah scroll) scribe.’ He said to me, ‘My son, be careful in your 
occupation; for your occupation is an occupation with heaven (= with heavenly 
or divine things); perhaps you will let one letter drop out or you will write one 
letter too many, and then you would be found as one who destroys the whole 
world.’ I said to him, ‘I have something, and copper vitriol is its name, which I 
put in the ink.’ He answered me, ‘Is copper vitriol put into ink? Does the Torah 
not say, “(The priest) shall write and wipe out” (Num 5:23), so a writing that 
can be wiped out?’ ” — The opposed tradition, according to which adding 
copper vitriol was forbidden by R. Aqiba but allowed by R. Ishmael, comes first. 
— After that there follows a mediating tradition with the following content. In a 
baraita it has been taught: R. Judah (ca. 150) said that R. Meir said, “For 
everything copper vitriol is put into ink, except the section about the woman 
suspected of adultery.” — A parallel to the whole is found in b. Sotah 20A. 


g. Tosefta Sabbat 11.18 (126): “If (on the Sabbath) someone brings the ink hdyw 
(i.e., the soot powder for ink) and someone else adds the water and another 
person adds the copper vitriol, the last two are guilty (of transgressing the 
Sabbath commandment because the work is completed by them). If someone 
brings the copper vitriol and someone else adds the water and another person 
adds the ink, the last one is guilty (because he has added the main thing). If 
someone brings ink and another adds water ..., the latter is guilty.” These are 
the words of Rabbi (t 2172). R. Yose b. Judah (ca. 180) said, “The latter is not 
guilty until he mixes (for only then is the work completed). ” 


3:3 B: Inscribed on tablets, namely hearts of flesh. 


See § Rom 2:15 A. — Here we may add Tg. Song. 4:9: “Your love, my sister, 


community of Israel, who is like a bride, is engraved (impressed) in the tablet of 
my heart.” 


3:6 A: Of a new covenant. 


There appears to be a polemic against the idea of a new covenant in Midr. Song. 
1:14 (93B); see the passage at § Luke 24:26, I, #2, n. g, second third, as well as 
the S-B footnote there. 


3:6 B: The letter kills. 


This principle is acknowledged in a certain sense in the saying of R. Yohanan (T 
279) in b. B. Mes. 30B: R. Yohanan said, “Jerusalem was destroyed only 
because they judged according to the justice of the Torah (i.e., according to the 
strict letter of the law). Should they have rendered verdicts of bowl judges (who 
could be bought for a bowl of food)??5! Rather say, ‘Because they rendered their 
verdicts on the basis of the (letter of the) law of the Torah and did not act “within 
the line of justice.” ’ ” — The line of justice limits whoever judges according to 
the letter of the law; the one who punishes more harshly than the letter of the law 
demands goes beyond the line of justice; whoever judges more mildly than the 
letter of the law proscribes, who exercises mercy instead of strict justice, remains 
“within the line of justice.” Since the Jerusalemites failed here because they 
always regulated their behavior toward one another only according to the letter 
of the law, the destruction of their city came as a punishment upon them, so that 
in this case it was true: the letter of the law kills! — On the expression “within 
the line of justice,” see also § Matt 5:41 B. 


3:7 A: The ministry of death. 


1. diakonia, see § 1 Cor 12:5. 


2. diakonia tou thanatou. — By contrast, Tanh. ky tsh' 114B: God engraved the 
tablets in order to give them words of life. — Exodus Rabbah 41 (97C): God 
engraved the tablets for them to give them life. — Exodus Rabbah 41 (97D): 
(When God wrote the tablets of the law,) he busied himself with this to give 
them the Torah, which is completely life. (See § 2 Cor 3:7 B, B, n. x.) — See 
also § Rom 3:1f., D. 


3:7 B: In letters engraved in stones. 


With these words, the apostle is thinking of the “tablets of the testimony” 
luchoth ha'eduth (Exod 31:18; LXX: plakes tou martyriou; Tg. Onk. and Yer. I: 
luchei sahadutha) or the “tablets of the covenant” luchoth habberith (Deut 9:9; 
LXX: plakes diathekés; Tg. Onk. and Yer. I: luchei qeyama), which, since they 
are made of stone, can also as a shorthand be called “tablets of stones” luchoth 
ha'avanim (Deut 9:9; LXX: plakes hai lithinai; Tg. Onk.: luchei avnayya = 
“tablets of stones”; Tg. Yer. I: luchei marmeira = “tablets of marble”). In 
rabbinic literature the stone tablets of the law are most often called, depending 
on whether the writer is referring to the broken tablets or the tablets that 
remained unbroken, “the first tablets” Iwchwt hr'shnym and the “second” or the 
“last tablets” Iwchwt hshnyym, or lwchwt h'chrwnwt.a — The legend with 
which the old synagogue crowned this “work of God” (Exod 32:16), “written by 
the finger of God” (Exod 31:18) is not as lavish or grand as would be expected. 
It seems all the more appropriate to compile the available material. 


A. The first tablets. 


They were counted among the items that had been created on the Friday of the 
week of creation in the dusk immediately before the arrival of the Sabbath of 
creation.b The material from which they were formed was precious 
sapphire;caccording to a different opinion, they were cut out from the sun.d 
Although they were made of sapphire, they could be rolled together; this was 
one of the miracles by which they were continually glorified.e Yet the tablets 
were supposed to be made of stone so that the Israelites would remember that the 
only person who could study the Torah successfully was the one who made his 
jaw lechayayim (wordplay on Ilwchwt) as hard as stone;f or because the death 
penalties that the Torah ordains were carried out by stoning most of the time; or 
because the tablets of the law were bestowed on the Israelites either by the merit 
of Jacob, who is called the “stone of Israel” in Gen 49:24, or by the merit of the 
temple, of which it is said, “Behold, I have established a stone on Zion ...” (Isa 
28:16f.), or by the merit of the Messiah, who in Dan 2:34f., is referred to by the 
stone that will one day smash the image seen in the dream.g — The duality of 
the tablets of the law was also not meaningless: the two tablets were supposed to 
be like two witnesses between God and Israel or like two bridesmen or like two 
scribes for a document. Or the duality was chosen in view of (corresponding to) 
heaven and earth or in view of groom and bride, to the written and the oral 
Torah, to this and the future world.h — Both tablets were the same size,i 
specifically their length and width were each six handbreadths and their 
thickness three handbreadths;k according to a different opinion, they would have 
been six handbreadths long and only three handbreadths wide (and thick).1 Their 
weight was equal to the weight of forty seahs; yet by a miracle their weight was 
carried by the writing that God’s hand had engraved.m — On the tablets there 
were only the Ten Commandmentsn (the ten words asereth chaddevarim, already 
Exod 34:28; LXX: hoi deka logoi; Tg. Onk.: asra pithgamin; Tg. Yer. I: asartei 
dibburayya), either so that each tablet contained five commandments or each 
tablet contained all ten commandments.o Additionally, the further view 
sporadically appears that on each tablet the Ten Commandments would have 
been written twice or even four times.p The transcription of the commandments 
was “God’s writing,” written by the middle finger of the divine hand,q 
“engraved on the tablets” (Exod 32:16). Some supposed that the engraving 
completely penetrated the tablets so that the words could also be read on the 
back side, though with the letters in the reversed order. In the process an 
extraordinary thing also happened with the s and (the final mem) m, so that their 
center, which as a consequence of the engraving that penetrated the whole tablet 
lost any hold in the tablet, did not fall out but rather was held fast in it. This was 
a further miracle that distinguished the first tablets.r Everywhere here the 


engraving of the commandments appears as a work of God. Others, for whom 
this view seemed all too anthropomorphic, conceived the course of events in 
such a way that the ten commandments would have been engraved in the two 
tablets by themselves by the power of the divine voice. At the most one can 
assume that the finger of God somehow lent a hand to the engraving voice, 
perhaps as a teacher leads the hand of a writing child.s Always, though, the first 
tablets were a work of God, stemming not from earth, but rather from heaven.t 
Therefore, woe to the person who handles the Torah in a contemptible, insulting 
way!u Conversely, if the Israelites had been able to dedicate themselves to these 
tablets, the words of the Torah would never have been forgotten by them;v 
furthermore, no nation, indeed not even death, would have ever gained authority 
over them; for charuth al halluchoth “engraved on the tablets” read as cheruth al 
halluchoth means: “Freedom because of (on the basis of) the tablets!” w 
Unfortunately, though, while God still sat above to engrave the tablets, the 
Israelites below already formed a calf for idolatry!x — Moses had spent forty 
days with God to learn the Torah, but he repeatedly forgot what he learned. 
Finally God handed the two tablets to him as a gift.y In this very moment—it 
was on the 17th of Tammuzz—the people sinned with the golden calf. Then God 
wanted to rip the tablets out of Moses’ hand; yet Moses gripped the two tablets 
(Deut 9:17) and tore them from God’s hand. This is what the word of praise in 
Deut 34:10ff. refers to: “No other prophet has arisen in Israel like Moses ... with 
all that strong hand....” “Blessed is the hand, said God, that is stronger than 
I!”aa — According to a different opinion, the tablets themselves tried to flee 
from Moses’ hands when they saw Israel’s sin. Then Moses grabbed and seized 
them (Deut 9:17).bb A third opinion is that the writing on the tablets did in fact 
flee when it saw the people’s idolatrous conduct and returned to the place from 
which it had gone out; and since this writing had carried the tablets up until that 
point, as the soul carries the body, now after the flight of the writing the tablets 
became so heavy for Moses that they fell from his hands and shattered.cc This is 
an attempt to attenuate and justify the unauthorized nature of Moses’ breaking 
the tablets. Similar attempts are also made elsewhere.dd Yet, on the other hand, 
there is no lack of passages in which Moses is made thoroughly responsible for 
breaking the tablets.ee 


B. The second tablets. 


Forty days after the first tablets were broken, on the basis of Moses’ intercession, 
God forgave the people for the sin with the golden calf and said to Moses, “Cut 
two stone tablets like the first!” (Exod 34:1; Deut 10:1). These second tablets 
had arisen in God’s thoughts already in the beginning of creation.ff Now the day 
had come— it was on the 28th of Abgg—when God’s purpose would be realized. 
At the same time God revealed to Moses a sapphire quarry in his tent with the 
instruction to take from there the material for the second tablets.hh As these 
were like the first tablets in their material, so too in their form and their 
appearance.ii Yet their difference from each other was greater than their 
similarity. First, the second tablets did not come from heaven, but rather from 
earth; this was due to Israel’s sin with the calf.kk—Next, the one who made the 
two tablets was not God but Moses. This had various reasons. Originally God 
had intended the second tablets only for Moses and his descendants; here it 
seemed proper that the maker of the tablets was also the one who received 
them.1] Additionally, Moses had been the steward with whom God had stored the 
first tablets as a deposit in a certain sense. But if a steward destroys a deposit, he 
is fully responsible for a replacement.mm Finally, Moses had acted as a mediator 
between God and Israel; as such, he also had to be responsible for the damage 
that Israel’s sin had caused.nn — Above all, though, the first and second tablets 
differed from each other by the content that was written on them. So (in Exod 
20:12) the following words were missing on the first tablets: “So it may go well 
with you” yitav, which are found only on the second tablets (see Deut 5:16). God 
did not want twb “good” to be written on the tablets that would be smashed.oo 
The main thing, though, was this: the second tablets contained not only the Ten 
Commandments, but also the special regulations that went with them, halakoth, 
derivations from Scripture (midrash), and haggadothpp (on the expressions see 
Strack, Einleitung, 4f. § 6-8). — The traditions conflict on the question of who 
wrote the second tablets. Sometimes the view is that they were written by Moses 
and signed by God.qq Other passages know only God as the one who did the 
writing.rr These variations are due to the interpretation of wyktb “and he wrote” 
(Exod 34:28) in reference to Moses (instead of God). After Moses had spent 
forty days again with God (Exod 34:28), the two tablets were given to him on 
the 10th of Tishri, that is, on the Day of Atonement, as a sign that God forgave 
Israel the sin of falling away.ss Since then the two tablets were in Israel’s 
possession. They were kept in the ark of the covenant; the broken tablets were 
also located there.tt That the latter were kept in a special ark of the covenant is 
claimed only by a tradition that appears around the end of the 2nd century.uu 
The fate of the ark of the covenant then later became the fate of the tablets of the 
law as well: since the destruction of the first temple, both have been lost. See the 


views about the whereabouts of the ark of the covenant at § Rom 3:25 A, #8. — 
R. Yohanan (f 279) lived in the faith that the ark of the covenant exists for all 
eternity; he also did not doubt the endurance of the tablets of the covenant.vv 


a. Deuteronomy Rabbah 3 (201B): Why were the first tablets lwchwt hr'shwnwt 
(here construed as feminine) a work of heaven and the second hshnyym a work 
of man m'shh 'dm? (See the whole passage in n. kk). |l Tanhuma 'qb 8A: As the 
first (tablets) hr'shwnym were given among voices of voices (= among many 
thundering voices ?), so were the second hshnyym; as the first for 60 myriads, so 
too the second. || Additional examples can be found everywhere in the following 
citations. 


b. See m. ‘Abot 5.6 at § 1 Cor 10:4 B; see Mek. Exod. 16:32 (59B) at § Heb 9:4, 
#4, n. a. See further b. Pesah. 54A; Abot R. Nat. 2 (24.16) and Tg. Yer. 1 Num. 
22:28. 


c. Sifre Numbers 12:3 § 101 (27B): It says, “The tablets were a work of God” 
(Exod 32:16); it further says, “They saw the God of Israel and under his feet like 
a work of sapphire tiles” (Exod 24:10). (Scripture) compares “work” with 
“work”: just as the work that is mentioned there (Exod 24:10) is made of 
sapphire, so too is the work that is mentioned here (Exod 32:16) made of 
sapphire. || See further Tanh. ‘qb 8A in n. o. — See the tablets of marble above at 
the beginning of Tg. Yer. Deut 9:9. 


d. Midrash Song of Songs 5:14 (120A): “His hands are golden rollers” gelilei 
zahav (Song 5:14); this refers to the tablets of the covenant; as it says, “And the 
tablets were a work of God” (Exod 32:16).... R. Menahemah (ca. 370) said in 
the name of R. Abin (ca. 325), “They were cut out from the sun.” 


e. Midrash Song of Songs 5:14 (120A): R. Joshua b. Nehemiah (ca. 350) said, 


“(The tablets of the covenant) were a miracle: they could be rolled together 
(although they were made of sapphire). ” 


f. Babylonian Talmud ‘Erubin 54A: R. Eleazar (ca. 270) said, “What does ‘The 
tablets of stone’ (Exod 31:18) mean? If someone himself makes his cheekbones 
(jaw) like a rock that is not broken, what he has learned remains with him; but if 
not, what he has learned does not remain with him.” — Parallels without 
authorial attribution are found in Tanh. 'qb 8A and Exod. Rab. 41 (97D). — See 
the question: Why are they called tablets of the law luchoth? Because being 
occupied with them happens with the cheekbones lechi (by loudly debating, 
reciting and memorizing) (Tanh. ky tsh' 115B). 


g. Tanhuma 'qb 8A: “Tablets of stone” (Exod 31:18), because most of the death 
penalties in the Torah happen by stoning. Or “tablets of stone” by the merit of 
(because of) Jacob, of whom it says, “From where the shepherd is, the stone of 
Israel” (Gen 49:24). Or “tablets of stone” by the merit of (because of) the 
sanctuary; as it says, “Behold, I have established a stone on Zion” (Isa 28:16f.). 
And Resh Lagish (ca. 250) said, “By the merit of (because of) the Messiah (so 
read instead of ‘Moses’), who is called ‘stone’; as it says, ‘Until a stone was 
torn loose without (human) hands’ (Dan 2:34).” — Individual elements from this 
can be found also in Tanh. ky tsh' 115A; TanhB ky tsh' § 12 (56B); Exod. Rab. 41 
(97D). 


h. Deuteronomy Rabbah 3 (201B): Why two tablets? The rabbis said, “God said, 
‘They shall be witnesses between me and my children, corresponding to two 
witnesses, corresponding to two bridesmen, corresponding to groom and bride, 
corresponding to heaven and earth, corresponding to this world and the future 
world.’ ” — Parallels are found in TanhB ky tsh' § 12 (56B); Tanh. ky tsh' 115A; 
Exod. Rab. 41 (97D). In Tanh. 'qb 8A the following pairs are newly added: 
Corresponding to two scribes swprym, corresponding to the two Torahs, the 
written and the oral Torah. 


i. Exodus Rabbah 41 (97D): “Two tablets luchoth of the testimony” (Exod 
32:15). R. Hanina (ca. 225) said, “Icht (defective) it is written, ‘the one was not 
bigger than the other.’ ” — The same is found in Tanh. ky tsh' 115A. Tanhuma 
‘qb 8A adds the positive formulation: “Rather both were the same.” 


k. A baraita in b. Ned. 38A: “The length of the tablets was 6 and their width 6 
and their thickness 3 handbreadths.” — Similarly, y. Seqal. 6.49D.17, 21, 31, 36 
and b. B. Bat. 14A. — This is the opinion of R. Meir and of R. Judah (both ca. 
150). — Only the length is specified as 6 handbreadths in Exod. Rab. 28 (88B). 


l. Jerusalem Talmud Sotah 8.22C.49, 63; 22D.3: Each of the tablets had a length 
of 6 and a width of 3 handbreadths. — Parallels are found in y. Ta‘an. 4.68C.12 
(see in n. aa); Tanh. ky tsh' 121A and Tanh. 'qb 8B. 


m. Jerusalem Talmud Ta ‘anit 4.68C.19: R. Ezra (= Azariah, ca. 380) said in the 
name of R. Judah b. Simon (ca. 320): The tablets had a weight of 40 seahs (cf. § 
Matt 13:33, #1), and the writing (on them) carried them (gloss: as the soul 
carries the body). — See further Exod. Rab. 47 (102A) in n. o. 


n. The view that the tablets contained only the 10 commandments underlies, for 
example, the following interpretation in b. Ber. 5A: R. Levi b. Hama (= Lahma, 
ca. 260) said that R. Simeon b. Laqish (ca. 250) said, “What does ‘So that I may 
give you the tablets lwchwt of stone and the Torah and the commandments, 
which I have written to teach them’ (Exod 24:12) mean? The ‘tablets’: these are 
the Ten Commandments (for only these were on them); ‘Torah’: this is Scripture 
(= written Torah = Pentateuch); ‘and the commandment’: this is the Mishnah (= 
the traditional law); ‘that I have written’: these are the Prophets and 
hagiographa; ‘to teach them’: this is the Gemarah. This teaches that they were 
all given to Moses from Sinai.” 


o. Jerusalem Talmud Seqalim 6.49D.44: How were the tablets (with the Ten 
Commandments) written? R. Hananiah b. Gamaliel (ca. 120) said, “Five were 
on one tablet and five on the other tablet. This is what is written, ‘(He 
proclaimed to you ... the ten words) and wrote them on two stone tablets’ (Deut 
4:13), five on one tablet and five on the other tablet.” The rabbis said, “Ten on 
one tablet and ten on the other tablet. This is what is written, ‘He proclaimed to 
you his covenant that he commanded you to practice, the ten words (and wrote 
them on two stone tablets)’ (Deut 4:13) ten on one tablet and ten on the other 
tablet.” — Parallels are found in y. Sotah 8.22D.10; Midr. Song. 5:14 (120A); 
Mek. Exod. 20:16 (78A), and here there is also a proof of how the five 
commandments on the two tablets corresponded to each other. The 1st 
commandment, “I am Yahweh your God,” corresponds to the 6th (according to 
Jewish numbering), “You shall not murder.” Scripture indicates that Scripture 
reckons it to the one who sheds blood as if he degraded the image of the king. — 
The 2nd commandment, “You shall have no other God aside from me,” 
corresponds to the 7th, “You shall not commit adultery.” Scripture indicates that 
Scripture reckons it to the one who serves idol as if he committed adultery with 
respect to God....” || See further Exod. Rab. 47 (102A), where, though, the text is 
hardly in order. || Tanhuma ‘qb 8A: How many (read kmh instead of bmh) 
commandments were on each tablet? Five commandments were on (each) tablet, 
and between each one a kind of waves gllym had been set (as a separation), as it 
says Song 5:14: “His hands (according to the foregoing interpretation = ‘the 
tablets’) are golden waves (so glyly is interpreted), covered with sapphires,” for 
they (the tablets) were made of sapphire. — On the “waves” between the 
individual commandments, see y. Sotah 6 in n. pp. — The statement “Five 
commandments on each tablet” is also found in TanhB ky tsh' § 20 (60A); 
likewise, Josephus, Ant. 3.5.8. 


p. Jerusalem Talmud Seqalim 6.49D.48: R. Simeon b. Yohai (ca. 150) said, 
“Twenty commandments (i.e., the Ten Commandments twice) were on one tablet 
and twenty on the other tablet; for it is written, ‘And he wrote them on two stone 
tablets’ (Deut 4:13), twenty on one tablet and twenty on the other tablet.” (The 
proof text is not probative; Exod 32:15 would fit better “Tablets written on both 
their sides; they were written on here and there,” so on each side of one tablet 
there were two Ten Commandments). R. Simai (ca. 210) said, “Forty 
commandments (i.e., the Ten Commandments four times) were on one tablet and 
forty on the other tablet; (for it is written,) ‘They were written on here and there,’ 


four times tetragyonah (= tetragonon).” — The commentators understand 
ttrgynh to mean “square shaped” and try to present in greater detail the form of 
the square in which the Ten Commandments were written four times on each 
tablet. — Parallels are found in y. Sotah 8.22D.14; Midr. Song. 5:14 (120A). 


q. Pirge Rabbi Eliezer 48 (28A): R. Ishmael (f ca. 135, though the name might 
be a pseudonym) said, “The five fingers of the right hand of God are together 
the basis of redemptions. With the little finger he (God) showed Noah how he 
should make the ark (see Gen 6:15). With the finger that is the second from the 
little finger (i.e., with the fourth finger), he struck the Egyptians (see Exod 8:15). 
With the finger that is the third from the little finger (i.e., with the middle finger), 
he wrote the tablets; for it says, ‘Stone tablets that were written by the finger of 
God’ (Exod 31:18). With the fourth finger that is second from the thumb (= index 
finger), God showed Moses what the Israelites should give as a ransom for the 
soul; as it says, ‘This zeh (in the sense of the midrash, the coin that was showed 
to Moses) they shall give’ (Exod 30:13). With the thumb and the whole hand God 
will one day destroy the sons of Esau (= Romans), because they oppress the 
children of Israel, and likewise the sons of Ishmael, who are its enemies; as it 
says, ‘Your hand is exalted over your oppressors, and all your enemies will be 
eradicated’ (Mic 5:8).” 


r. Babylonian Talmud Sabbat 104A: Rab Hisda (t 309) said, “The final mem m 
and the samekh s, that were on the tablets, were there by a miracle (in that their 
middle part did not fall out as a result of the engraving).” Furthermore, Rab 
Hisda said, “The writing on the tablets was read from inside (on the front of the 
tablets) and from outside (on the back of the tablets) (because the engraving 
went through the tablets); for example, nbwb (on one side had to be conversely 
read on the other side as) bwbn, rhb as bhr, srn as nrs.” (These words are given 
as examples without appearing in the ten commandments.) 


s. Mekilta Exodus 20:18 (78B): “ ‘And all the people saw the voices (and the 
flames)’ (Exod 20:18). They saw the visible and heard the audible.” These are 
the words of R. Ishmael (t ca. 135). R. Aqiba (t ca. 135) said, “They saw and 


heard the visible, and there was not any word that did not proceed from the 
mouth of the Almighty and was engraved in the tablets; as it says, ‘The voice of 
Yahweh flashes flames of fire’ (while striking the tablets, whereby the 
commandments were engraved in them) (Ps 29:7).” || Something similar is found 
in a more expansive version in Midr. Song. 1:2 (82A). At the conclusion here it 
says: “R. Berekhiah (ca. 340) said R. Helbo (ca. 300) taught me, ‘The word itself 
was engraved by itself, and when it was engraved, his voice went from one end 
of the world to the other; as it says, “The voice of Yahweh flashes sparks of fire” 
(Ps 29:7).’ I said to R. Helbo, ‘Yet it is written, “Written by God’s finger” (Exod 
31:18)!’ He answered me, ‘Choker, do you mean to choke me (with your 
objection)?’ I said to him, ‘Yet what then does “Stone tablets written by God’s 
finger” (Exod 31:18) mean?’ He said to me, ‘Like a student who writes and his 
teacher regulates (guides) his hand.’ ” — A partial parallel is found in SDeut 
33:2 § 343 (143A). 


t. Pirqe Rabbi Eliezer 46 (26B): R. thn' (perhaps tachnah?) said, “The tablets 
(the first ones) were not created from earth, but rather from heaven, a work of 
the hands of God; as it says, ‘The tablets were a work of God’ (Exod 32:16). 
They are the tablets that were from before (from eternity). ‘And the writing was 
God’s writing’ (Exod 32:16). It was the writing that was from before.” 


u. See m. ‘Abot 6.2 at § John 8:32. 


v. Babylonian Talmud ‘Erubin 54A: R. Eleazar (ca. 270) said, “What does 
‘Engraved on the tablets’ (Exod 32:16) mean? If the first tablets lwchwt 
hr'shwnwt had not been broken, the Torah would not have been forgotten by 
Israel.” 


w. Tanhuma ky tsh' 115A: “Engraved” charuth (Exod 32:16). What does chrwt 
mean? R. Judah and R. Nehemiah and the rabbis (all ca. 150). R. Judah said, 
“Freedom cheruth from the kingdoms of the world”; and R. Nehemiah said, 
“Freedom from the angel of death”; and the rabbis said, “Freedom from 


suffering.” R. Eliezer b. Yose the Galilean (ca. 150) said “If the angel of death 
had come and said before God, ‘For nothing you have created me in this 
world!’, God would have answered him, ‘I have made you the ruler over the 
idolaters; yet this nation, on which I have bestowed freedom cheruth on the 
tablets, is exempt!’ And how do we know that is the case? Because it is written, ‘I 
myself have said, “You are gods and all sons of the Most High” ’ (Ps 82:6). You 
have corrupted your works, ‘Truly, you shall die like men!’ (Ps 82:7).” — 
Parallels are found in Tanh. shlch 214A; TanhB ky tsh' § 12 (56B); shlch 
additions § 1 (38B); Lev. Rab. 18 (118A); Exod. Rab. 41 (97D); Tanh. 'qb 7B. | 
Babylonian Talmud ‘Erubin 54A: Rab Aha b. Jacob (ca. 330) said, “(If the 
tablets had not been broken,) no nation or tongue would have obtained power 
over them (the Israelites); for it says, ‘chrwt (Exod 32:16); do not read charuth 
“engraved,” but rather cheruth “freedom.” ’ ” — The interpretation charuth = 
cheruth, though applied in a different way, is found also in m. ‘Abot 6.2; see § 
John 8:32. | Tanhuma ky chsh' 115B: “Written by the finger of God” (Exod 
31:18); if the first tablets had reached the Israelites (come into the possession of 
the Israelites), no creature could have obtained power over them. 


x. Tanh. ky chsh' 114B: R. Levi (ca. 300) said, “The Israelites sat below and 
chiseled out the calf; as it says, ‘He took it from their hand and formed it with a 
chisel’ (Exod 32:4). And God above engraved the tablets to give them words of 
life; as it says, ‘And he gave (the two tablets) to Moses when he had finished 
speaking with him’ (Exod 31:18).” — The same is found in Exod. Rab. 41 (97C). 
| Exodus Rabbah 41 (97D) is similar in an expanded version. 


y. Babylonian Talmud Nedarim 38A: R. Yohanan (f 279) said, “At the beginning 
Moses had learned the Torah, but he forgot it until it was given to him as a gift; 
as it says, ‘He gave (= gave as a gift) to Moses the two tablets when he had 
finished speaking with him’ (Exod 31:18).” — In the parallel y. Hor. 3.48B.41 at 
the end there is the addition: And why all this? In order to give an answer (by 
reference to Moses) to the weakly gifted (who want to withdraw from studying 
the Torah). — See further TanhB ky tsh' § 12 (56B); Tanh. ky tsh' 115A; Exod. 
Rab. 41 (97D). 


z. Seder ‘Olam Rabbah 6: On the 17th of Tammuz he went down and shattered 
the tablets. | See m. Ta‘an. 4.6 at § Matt 24:2, #2. — There is a parallel in Meg. 
Ta an. toward the end; see further, b. Ta‘an. 28B, b. Yoma 4B and Pirge R. El. 46 
(26B). 


aa. Jerusalem Talmud Ta ‘anit 4.68C.12: R. Samuel b. Nahman (ca. 260) said in 
the name of R. Jonathan (ca. 220), “The length of the tablets was six 
handbreadths and their width three. And Moses grasped two handbreadths (of 
them) and God two handbreadths; and two handbreadths consisted of the free 
space in the middle (between the hands of Moses and God). When the Israelites 
committed that deed (with the golden calf), God tried to tear them out of Moses’ 
hand; but Moses’ hand was strong and tore them away from him. This is what 
Scripture at the end (of the Torah) praises and says, ‘With all that strong hand’ 
(Deut 34:12). May well-being come upon the hand that is stronger than I!” — 
There is a parallel in Tanh. 'qb 8B. 


bb. Jerusalem Talmud Ta ‘anit 4.68C.17: R. Yohanan (f 279) said in the name of 
R. Yosa b. Abbayye (Abbai?, ca. 230), “The tablets tried to flee from there, and 
Moses gripped them; as it says, ‘Then I gripped the two tablets’ (Deut 9:17).” 


cc. Jerusalem Talmud Ta ‘anit 4.68C.18: In the name of R. Nehemiah (ca. 150) it 
has been taught as a tannaitic tradition: “The writing itself fled (from the 
tablets).” R. Ezra (= Azariah, ca. 380) said in the name of R. Judah b. Simon 
(ca. 320), “The tablets had a weight of 40 seahs and the writing (on them) 
carried them (as the soul carries the body, gloss). When the writing fled, they 
(the tablets) became too heavy for Moses’ hands, so they fell and shattered.” — 
A similar text is found in Pirge R. El. 45 (25D); Tanh. 'qb 8B and b. Pesah. 87B. 


dd. ‘Abot de Rabbi Nathan 2 (2A):%2 When Moses saw that wicked deed which 
they committed by making the calf, he said, “How can I give them the tablets! I 
would bind them with commandments that would be too heavy for them and they 
would be declared guilty of death by God (= of eradication)! For it is written on 


them, ‘You shall have no other God aside from me’ (Exod 20:3).” He turned 
back. Then the seventy elders saw this, and they ran after him. He gripped one 
end of the tablet and they grabbed the other end of the tablet; yet the strength of 
Moses was stronger than all of them; as it says, “With all that strong hand and 
all the amazing great deeds that Moses did before the eyes of all Israel” (Deut 
34:12). He looked at the tablets and saw that the writing had fled from them. He 
said, “How can I give the Israelites the tablets on where there is actually 
nothing! ? Rather, I will seize them and shatter them; as it says, ‘Then I seized 
both tablets and threw them out of both my hands and shattered them’ (Deut 
9:17).” R. Yose the Galilean (ca. 110) said, “I want to tell you a parable. What 
can the matter be compared with? With a king of flesh and blood who said to his 
appointee, ‘Go and betroth for me a beautiful and graceful (pious?) virgin 
na‘arah (a girl between 12 and 12.5 years old) whose works are beautiful.’ His 
appointee went and betrothed one for him. After he had betrothed her, he went 
and found her, how she committed fornication with another man. Immediately he 
drew an inference from the lesser to the greater by himself (at his own impulse) 
and said, ‘If I deliver the marriage contract to her, she will from now on be 
found as one who is guilty of death, and will be dismissed by my lord forever.’ So 
too Moses the righteous drew an inference by himself from the lesser to the 
greater. He said, ‘How can I hand over these tablets to the Israelites! I would 
bind them with commandments that would be too heavy for them and declare 
them guilty of death; for it is written on them, “Whoever sacrifices to gods other 
than Yahweh alone shall be under the ban” (Exod 22:19). Rather, I will seize 
them and smash them.’ And thus he was thinking of what was good; rather, the 
Israelites might say, ‘Where are the first tablets that you brought down? There 
were only lying words!’ ”2°3 R. Judah b. Batera (ca. 110) said, “Moses shattered 
the tablets only because it had been told him by the mouth of the Almighty; as it 
says, ‘ “I speak with him mouth to mouth” (Num 12:8). Mouth to mouth I (also) 
told him (without writing it in Scripture), “Shatter the tablets!” ’ ” Some say, 
“Moses shattered the tablets only because it had been told him by the mouth of 
the Almighty; as it says, ‘And I saw, and behold, you had sinned against Yahweh 
your God’ (Deut 9:16), and (the words) ‘And I saw’ he only said because he saw 
that the writing had fled from them (the tablets) (therein Moses found the 
command to shatter the tablets himself).” Others (according to the tradition, this 
refers to the students of Meir) said, “Moses shattered the tablets only because it 
had been told him by the mouth of the Almighty; as it says, ‘(I laid the tablets in 
the ark ...), and they were there, as Yahweh commanded me’ (Deut 10:5). (The 
words) ‘As commanded me,’ he only said because the command had been given 
to him to shatter them.” R. Eleazar b. Azariah (ca. 100) said, “Moses shattered 


the tablets only because it had been told him by the mouth of the Almighty; as it 
says, ‘(With ... amazing great deeds) that Moses did before the eyes of all Israel’ 
(Deut 34:12). Just as he was commanded there and he did it (i.e., as he acted 
there on the basis of a commandment), so too here (in the case of the tablets) he 
was commanded and he did it (shattered them).” R. Aqiba said, “Moses 
shattered the tablets only because it had been told him by the mouth of the 
Almighty; as it says, ‘And I seized the two tablets’ (Deut 9:17). What does a 
person seize? What he can shatter (according to the reading Ishbrn).” R. Meir 
(ca. 150) said, “Moses shattered the tablets only because it had been told him by 
the mouth of the Almighty; as it says, ‘Which asher you shattered’ (Deut 10:2). 
Blessing upon your strength (literally: may your strength strengthen yyshr 
kwchk, interpretation of 'shr) because you shattered!” (This word of thanks from 
God is a testimony that Moses shattered the tablets with divine approval.) — See 
a similar exposition at b. Sabb. 874.7, 21; y. Taʻan. 4.68C.7; Exod. Rab. 46 
(101B); b. Menah. 99A; y. Ta‘an. 4.68C.10; Deut. Rab. 5 (202C); Tanh. 'qb 8B; 
Exod. Rab. 46 (101A). 


ee. Deuteronomy Rabbah 3 (201A): “Hew for yourself two stone tablets” (Exod 
34:1). This is what Scripture said, “Do not be too hasty in your spirit to anger; 
for anger rests in the breast of a fool” (Eccl 7:9). And who was it that got 
angry? It was Moses, as it says, “Then Moses’ wrath burned, and he threw the 
tablets from his hand” (Exod 32:19). God said to him, “Behold, Moses, you 
quench your wrath with the tablets of the covenant; do you want me to quench 
my wrath? Then you will see that the world cannot endure even for one hour.” 
Moses said to him, “And what should I do?” He answered him, “You have to 
accept the sentence (the penalty, read gatadigei instead of qtryqy); you have 
shattered them and you have to replace them!” This is what is written, “Hew for 
yourself two stone tablets” (Exod 34:1). — See also the citations in notes mm 
and nn. 


ff. Pirge Rabbi Eliezer 3 (2C): Ten things arose in (God’s) thought (before the 
world was created): Jerusalem and the spirits of the fathers (?) and the ways 
(the faring) of the righteous (materially = the garden of Eden) and gehenna and 
the waters of the flood and the second tablets and the Sabbath and the sanctuary 
and the ark of the covenant and the light for the future world. 


gg. Seder ‘Olam Rabbah 6: On the 18th of Tammuz (one day after the tablets 
were shattered), Moses arose and prayed for mercy for Israel; as it is written, 
“Then I threw myself down before Yahweh for 40 days and 40 nights when I cast 
myself down because Yahweh told me” (Deut 9:25). In that hour God pardoned 
the Israelites and told Moses that he should hew the second tablets and climb 
up; as it says, “In that time (i.e., 40 days after the 18th of Tammuz) Yahweh said 
to me, ‘Hew for yourself two stone tablets like the first and climb up the 
mountain and make yourself a wooden ark’ ” (Deut 10:1). He descended on the 
28th of Ab?54 to hew two tablets; as it says, “He hewed two stone tablets like the 
first and Moses started early in the morning” (Exod 34:4) and climbed up on the 
29th of Ab. (See the continuation of the passage in n. ss.) 


hh. Leviticus Rabbah 32 (129D): How did Moses become rich? R. Hanin (ca. 
300) said, “God created a sapphire quarry (shaft) for him in the midst of his 
tent, and this is how he became rich. This is what is written, ‘ “Hew for 
yourself” (Exod 34:1); the chippings belong to you!’ In that hour Moses said, 
‘The blessing of Yahweh who makes rich’ (Prov 10:22).”55 — In the parallel in 
y. Seqal. 5.49A.42, there is a shaft of gems and pearls that God created for 
Moses in his tent and his prosperity arose from it. — Further parallels with the 
sapphire shaft: Midr. Eccl. 9:11 (44A); 10:20 (49B). Further, Tanh. 'qb 8A: 
“Hew for yourself” (Exod 34:1); the chippings shall be yours! R. Levi and R. 
Hanin (both ca. 300) said, “Where did he hew them from?” The one said, “From 
beneath the throne of glory he hewed them.” And the other said, “In the midst of 
his tent God created for him a shaft, and from there he hewed the two stone 
tablets. He took the chippings for himself, and he became rich; for (the tablets) 
were made of sapphire.” || Additional parallels are found in SNum 12:3 § 101 
(27A) and Pirge R. El. 46 (26B). || Targum Yerusalmi I Deuteronomy 10:1, 3 has 
the second tablets hewn like the first from marble. 


ii. Exodus Rabbah 47 (102A): “He wrote on the tablets” (Exod 34:28). This 
teaches that the first and the last tablets were alike (read shwym instead of 
shwnym). — Similarly, TanhB ky tsh' § 20 (60A) with the correct reading shwym. 


kk. Deuteronomy Rabbah 3 (201B): “Hew for yourself two stone tablets like the 
first” (Deut 10:1). Rabban Yohanan b. Zakkai (f ca. 80) was asked, “Why were 
the first tablets a work of heavens and the second a work of man m'shh 'dm?” He 
answered them, “What can this be compared with? With a king who took a wife; 
and he got paper and a scribe from his own possessions (at his own expense), he 
bedecked her from his own possessions and he led her into his house. The king 
saw her frolicking with one of his slaves. He became furious with her and sent 
her away. Her bridesman came to him and said to him, ‘My lord, do you not 
know where you took her from? Did she not grow up among slaves? And since 
she grew up among slaves, her heart (mind) is forward (trusting) toward them.’ 
The king said to him, ‘What do you want? That I reconcile with her sh'trtsh lh? 
Get paper and a scribe from your own possessions! And behold, here is the 
writing from my hand (i.e.: and I give you my signature as a certification for 
this)!’ Moses said the same to God when the Israelites blundered into that deed 
(with the calf). He said to him, ‘Do you not know the place you led them out 
from, from Egypt, the seat of idolatry?’ Then God said to him, ‘What do you 
want? That I reconcile with them sh'trtsh lhn? Get the tablets from your own 
possessions! And behold, here is the writing of my hand! “And I will write on the 
tablets” ’ (Exod 34:1).” — See Exod. Rab. 47 (101D) in n. qq. 


ll. Babylonian Talmud Nedarim 38A: R. Yose b. Hanina (ca. 270) said, “The 
Torah was given only to Moses and his seed; for it says, ‘Write down for 
yourself’ (Exod 34:27); ‘Hew for yourself’ (Exod 34:1); as their chippings 
belong to you, so too does their writing (what is written on them) belong to you 
(alone). Yet Moses acted with a benevolent eye and gave it to the Israelites, and 
concerning him Scripture says, ‘Whoever has a benevolent eye will be blessed’ 
(Prov 22:9).” — A similar explanation with the authorial name R. Simeon b. 
Halapta (ca. 190) is found in Exod. Rab. 47 (101D) at n. rr. 


mm. Deuteronomy Rabbah 3 (201A): “Hew for yourself two stone tablets” (Deut 
10:1). R. Isaac (ca. 300) said, “It is written, ‘If he thus sins and is guilty, he 

shall return the theft that he has robbed, or what he has acquired by extortion, or 
the thing entrusted (deposit) which has been deposited with him, or the lost thing 


that he found’ (Lev 5:23). God said to Moses, ‘Were the tablets not an item 
entrusted to you? You have shattered them and you must replace them.’ ” — The 
same is found anonymously in Tanh. ‘qb 8B. 


nn. Deuteronomy Rabbah 3 (201A): R. Isaac (ca. 300) said, “Our teachers 
taught (namely in m. B. Bat. 5.8): ‘If the vat has been broken, it is broken for the 
negotiator sarsor (the broker between buyer and seller had to bear the loss).’ 
God said to Moses, ‘You are the negotiator (the mediator sarsor = mesités) 
between me and my children; you have shattered (the tablets), you have to make 
compensation!’ How do we know this? For it is written, ‘And Yahweh said to 
Moses, “Hew for yourself two stone tablets like the first, and I will write on the 
tablets the words that were on the first tablets that you have broken” ’ (Exod 
34:1).” 


oo. Babylonian Talmud Baba Qamma 54B: R. Hanina b. Agil (ca. 300) asked R. 
Hiyya b. Abba (ca. 280), “Why was the word “good” twb not said in the first 
words (i.e., in the commandments of the first tablets), whereas the word “good” 
was said in the last words (in the commandments of the last tablets)?” He 
answered him, “Instead of asking me, ‘Why was the word “good” not said in 
them?,’ ask me instead whether the word ‘good’ was said in them or not; for I do 
not know whether the word ‘good’ was said in them or not. But appeal to R. 
Tanhum b. Hanilai (ca. 280), who used to associate with R. Joshua b. Levi (ca. 
250) who was knowledgeable in the haggadah.” He went to him (to R. Tanhum 
b. Hanilai). He said to him, “I have not heard from him (R. Joshua b. Levi), but 
Samuel b. Nahum, the brother of the mother of R. Aha b. Hanina (the latter ca. 
300)—some say, the father of the mother of R. Aha b. Hanina—said to me, 
‘Because they ultimately were to be broken (that is why twb was missing on the 
first tablets).’ Yet if it is the case that they were ultimately to be broken, so 
what?” Rab Ashi (f 427) said, “chas weshalom = God forbid! What is good 
would have ceased in Israel!” 


pp. Jerusalem Talmud Sotah 8.22D.17: Hananiah, the son of the brother of R. 
Joshua (ca. 110) said, “Between the individual commandments (on the tablets) 


there were the special stipulations and sections of Scripture that pertain to them 
(so according to the parallel in Midr. Song.), ‘filled like the sea’ (so Song 5:14B 
according to the midr.), like the great sea.” R. Simeon b. Laqish (ca. 250) used to 
say when he came to this passage of Scripture (Song 5:14B), “Hananiah, the son 
of the brother of R. Joshua taught me beautifully. Just as the sea has small waves 
between the individual big waves, so between the individual commandments (on 
the tablets) there were the special stipulations and sections of Scripture that 
pertain to them.” — Parallels are found in y. Segal. 6.49D.52; Midr. Song. 5:14 
(120A). || Exodus Rabbah 46 (101B): Moses began to grieve over breaking the 
tablets. God said to him, “Do not grieve over the first tablets that contained only 
the Ten Commandments; I will give you the second tablets so that on them there 
will be the halakoth and the derivations from Scripture and the haggadoth (the 
nonhalakic interpretations of Scripture). This is what is written: ‘He will make 
known to you the secrets of his wisdom, for they are two-fold in true knowledge’ 
(Job 11:6). And not only this but also the good news may apply to you that I have 
forgiven you your sin; as it says, ‘And know that God will forgive you your guilt’ 
(Job 11:6).” || Similarly, Exod. Rab. 47 (102B). 


qq. TanhumaB ky tsh' § 17 (59A): “Write for yourself” (Exod 34:27). “I wrote 
the first tablets (God said); as it says, ‘Written by the finger of God’ (Exod 
31:18); but you write the second for yourself!” What can this be compared with? 
With a king who took a wife and wrote her a marriage contract on his very own 
(on paper, which he himself delivered). It was not long before she committed an 
offense and he cast her out. Her bridesman came and reconciled her with the 
king. The king said to her, “See, Iam reconciled ntrtsyty; but go and make a 
different marriage contract!” — The same is found in a somewhat expanded 
form in Exod. Rab. 47 (101D) with the conclusion: Let me place my initials on it 
(as certification)! This is what is said: “And I will write on the tablets” (Deut 
10:2). — See Deut. Rab. 3 in n. kk. 


rr. Exodus Rabbah 47 (101D): “Write for yourself” (Exod 34:27); by your merit 
(because of you), God said to Moses, “I will give them (Israel) the Torah.” R. 
Simeon b. Halapta (ca. 190) said, “This is what Moses said to the Israelites, 
‘And he (God) wrote on the tablets like the first writing ..., and Yahweh gave 
them to me’ (Deut 10:4). To me he gave them; but I acted with a benevolent eye 


toward you and gave them to you. Therefore, it says, ‘Write for yourself,’ by your 
merit.” — The same is found in TanhB ky tsh' § 17 (59A). 


ss. Seder ‘Olam Rabbah 6: Moses came down on the 28th of Ab (see above in n. 
gg) to hew the two tablets; as it says, “He hewed two stone tablets like the first, 
and Moses got going early in the morning” (Exod 34:4) and ascended on the 
29th of Ab. God taught him the Torah for a second time (the text uses the passive 
construction to avoid using the name of God); as it says, “Yet I remained on the 
mountain, as the first days, 40 days and 40 nights” (Deut 10:10).... He climbed 
down on the 10th of Tishri,°° and that was the Day of Atonement. And he 
brought them the good news that God was reconciled; as it says, “Forgive our 
wrong and our sins and accept us as your possession” (Exod 34:9). This is why 
this day is appointed as a statute and as a remembrance for the (coming) 
generations; as it says, “And this shall be for you an eternal statute” (Lev 
16:34). || Babylonian Talmud Ta ‘anit 30B: The Day of Atonement ..., this is the 
day when the last (= second) tablets were given. || See further Tanh. ky tsh' 119B 
and Pirge R. El. 46 (26C). 


tt. See b. B. Bat. 14A at § Heb 9:4, #2, n. a. || Babylonian Talmud Berakot 8B: 
The tablets and the broken pieces of the (first) tablets lay in the ark. || Jerusalem 
Talmud Sotah 8.22C.48 = y. Seqal. 6.49D.15: There were four tablets in the ark, 
two broken and two whole. — The same is found in the same passage three more 
times. 


uu. See the baraita in y. Sotah 8.22B.57 at § Heb 9:4, #2, n. a. 


vv. Babylonian Talmud Sotah 35A: R. Yohanan (f 279) said, “... The ark (of the 
covenant) endures forever.” 


3:7 C: So that the children of Israel could not look at 
the face of Moses because of the splendor (glory) of his 
face.... 


1. Exodus 34:29f. in the base text: “And it happened, when Moses came down 
from Mount Sinai—and the two tablets of the testimony were in Moses’ hand, 
when he came down from the mountain, and Moses did not know that the skin of 
his face shone (cast rays qarn) as a result of his talking with him. Aaron and all 
the children of Israel saw Moses, and behold, the skin of his face shone qaran, 
and they were afraid to approach him.” — Septuagint: hos de katebaine Mousés 
ek tou orous, kai hai dyo plakes epi ton cheiron Mousé. katabainontos de autou 
ek tou orous, Mousés ouk édei, hoti dedoxastai hē opsis tou chromatos (tou 
chrdtos) tou prosdpou autou en to lalein auton auto. kai eiden Aaron kai pantes 
hoi presbyteroi Israél ton Mousén, kai ën dedoxasmené hē opsis tou chrématos 
tou prosopou autou; kai ephobéthésan engisai auto. — Targum Onkelos Exodus 
34:29f.: “And it happened, when Moses came down from Mount Sinai—and the 
two tablets of the testimony were in Moses’ hand when he descended from the 
mountain, and Moses did not know that the splendor of the glory of his face was 
great due to his speaking with him. Aaron and all the children of Israel saw 
Moses, and behold, the splendor of the glory of his face was great, and they were 
afraid of approaching him.” — Targum YeruSalmi I Exodus 34:29f.: “And it 
happened at the time when Moses came down from Mount Sinai—and the two 
tablets of the testimony were in Moses’ hand when he descended from the 
mountain, and Moses did not know that the splendor of his facial features 
gleamed ishtavhar, which had been bestowed on him by the splendor of the glory 
of the Shekinah of Yahweh at the time he spoke with him. Aaron and all the 
children of Israel saw Moses, and behold, the splendor of his facial features 
gleamed, and they were afraid of approaching him.” 


2. Where did the splendor of Moses’ face come from? 


a. From the splendor of the glory of Yahweh, when he passed by Moses (Exod 


33:21ff.) or spoke with Moses on the mountain. 


Tanhuma ky tsh' 121A: From where did Moses acquire the rays (literally: the 
horns) of glory (splendor) qarnei hahod? Our teachers—blessed be the memory 
of them!—-said, “From the cave, as it says, ‘When my glory passes by, I will set 
you in the hollow of the rock’ (Exod 33:22). Then God put his hand on him, and 
thus he acquired the rays of glory (splendor). It likewise says, ‘Rays from his 
hand came to him there where there is concealment from his strength’ (so the 
midrash appears to interpret Hab 3:4).” Some say, “At the time when God taught 
him the Torah (on the mountain) he received from the sparks (rays) that went 
from the mouth of the Shekinah, the rays of splendor (glory) qrny hhwd.” — In 
the parallels TanhB ky tsh' § 20 (60A) and Exod. Rab. 47 (102A) we find only 
the 1st explanation. — On the 2nd explanation, see Tg. Onk. and Yer. I in #1. 


b. From writing down the Torah on the mountain. 


Exodus Rabbah 47 (102A): R. Judah b. Nahman (ca. 280) said in the name of R. 
Simeon b. Lagish (ca. 250), “While Moses wrote with a writing instrument (on 
the mountain), some (of the fiery ink) was left in it. He put it (the writing 
instrument) over his head, and the rays of splendor (glory) qrny hhwd came to 
him from it; as it says, ‘And Moses did not know that the skin of his face shone 
(cast rays)’ (Exod 34:29).” — The same is found in TanhB ky tsh' § 20 (60B) 
with R. Judah b. Nehemiah (read: Nahman) as the author; in Tanh. ky tsh' 121A, 
read R. Simeon b. Lagish instead of “Rab Samuel.” | Tanhuma ytrw 90A: You 
find that when God gave the Torah, everything was made of fire; as it says, “At 
his right hand there was the fire of the law for him” (Deut 33:2). Resh Laqish 
(ca. 250 = R. Simeon b. Lagish in the previous citation) said, “The Torah was 
made of fire, its parchment was made of fire, its writing was made of fire, its 
sewing (to bind the pieces of parchment) were made of fire; as it says, ‘At his 
right hand there was the fire of the law for him’ (Deut 33:2). Even the face of the 
mediator sarsor (= Moses) was of fire; as it says, ‘And they were afraid to 
approach him’ (Exod 34:30)....” I See another parallel in Deut. Rab. 3 (200D). 


c. From the tablets of the law. 


Deuteronomy Rabbah 3 (200D): R. Samuel b. Nahman (ca. 260) said, “Moses 
received the splendor of the face zyw hpnym from the tablets. When the tablets 
were given to him hand to hand, he received from this the splendor of the face. 
When the Israelites committed that deed (with the calf), he took them and 
shattered them. Then God said to him, ‘When you ordained (them) for Israel 
(composed them as a presentation), I gave you the splendor of your face as your 
recompense; and now you have broken the tablets!’ ” | Exodus Rabbah 47 
(102A): R. Berekhiah the priest (ca. 340) said in the name of R. Samuel (b. 
Nahman, ca. 260), “The tablets had a length of 6 handbreadths and a width of 6 
handbreadths; and Moses grasped 2 handbreadths (when they were given to him) 
and the Shekinah 2 handbreadths and there were 2 handbreadths in the middle, 
and thus Moses received the rays of splendor (glory) qrny hhwd.” — Parallels 
are found in Tanh. ky tsh' 121A; TanhB ky tsh' § 20 (60B). 


d. From Moses’ role as a mediator between God and Israel; see Deut. Rab. 3 
(200D) at § John 2:1 A, #4, E, n. w. 


e. From Moses’ humility of not feasting his eye on the splendor of the Shekinah. 


Babylonian Talmud Berakot 7A: R. Samuel b. Nahman (ca. 260) said that R. 
Jonathan (ca. 220) said, “Moses received zkh three things as a recompense for 
three things. As a recompense for “And Moses hid his face” (Exod 3:6), he 
received the appearance (the splendor) of the face qlstr pnym. As a recompense 
for “For he was afraid” (Exod 3:6), he received: “And (Aaron and the children of 
Israel) were afraid to approach him” (Exod 34:30). As a recompense for “To 
look at” (Exod 3:6), he received: “And he sees the form of Yahweh” (Num 12:8). 
— The same is found as a saying of “our teachers” in Tanh. br'shyt 1B. | Pesiqta 
173A: (“They looked at God” [Exod 24:11].) R. Tanhuma (ca. 380) said, “This 
teaches that they proudly raised their heart and stood on their feet (trod firmly) 


and feasted their eyes on the Shekinah.” R. Joshua of Sikhnin (ca. 330) said in 
the name of R. Levi (ca. 300), “Moses did not feast his eyes on the Shekinah, 
and so he had enjoyed the splendor of the Shekinah. He did not feast his eyes; 
for it is written, ‘Moses hid his face; for he was afraid to look at God’ (Exod 
3:6). And he enjoyed the Shekinah. How do we know? Because it is written, 
‘Moses did not know that the skin of his face shone (cast rays)’ (Exod 34:29).... 
‘Nadab and Abihu died before Yahweh’ (Num 3:4).” — Parallels are found in 
Lev. Rab. 20 (119D); TanhB 'chry § 7 (32B); Tanh. 'chry mwt 164B. 


3. The rays of splendor remained upon Moses even after death. 


Pesiqta Rabbati 21 (102A): R. Simeon b. Yohai (ca. 150) said, “If a hole were 
bored from the grave of Moses, the whole world could not endure because of his 
light. And if this is the case with a hole, what would it be like with the (whole) 
grave?! And if this is what it would be like with the grave, what would it be like 
with Moses (himself)?!” | See Tg. Onk. Deut. 34:7: Moses was 120 years old 
when he died; his eye had not grown dim, and the splendor of the glory of his 
face had not changed. 


4. “Moses did not know that the skin of his face shone” (Exod 34:29). 


Babylonian Talmud Sabbat 10B: R. Hama b. Hanina (ca. 260) said, “Whoever 
gives a gift to someone else does not need to make him know it; for it says, 
‘Moses did not know that the skin of his face shone’ (Exod 34:29).” — The 
opposing view takes precedence. — There is a parallel in b. Besah 16A. 


5. hdste mē dynasthai atenisai. 


Sifre Numbers 5:3 § 1 (1B): R. Simeon b. Yohai (ca. 150) said, “Come and see, 
how bad the power of sin is. Before (the Israelites) had stretched out their hands 
toward sin (with the golden calf), what is said of them? “The appearance of the 
glory of Yahweh was like a consuming fire’ (Exod 24:17), and yet they were not 
afraid and did not tremble. Yet when they had stretched out their hands toward 
sin, what is said of them? ‘And Aaron and all the children of Israel saw Moses, 
and behold, the skin of his face shone, and they were afraid to approach him’ 
(Exod 34:30).” | Pesiqta 45A: R. Abba b. Kahana (ca. 310) said, “There were 
seven ramparts of fire glowing in each other?’ (on Sinai), and the Israelites saw 
them without fearing or being afraid. Yet when they sinned (with the calf), they 
themselves could not look at l' hyw ykwlym lhschbl the face of the mediator 
sarsor; as it says, ‘Aaron and all the children of Israel saw Moses, and behold, 
the skin of his face shone, and they were afraid to approach him’ (Exod 34:30).” 
R. Phineas (ca. 360) said in the name of R. Abin (ca. 325) in the name of R. 
Hanin (ca. 300), “Even the mediator srswr (i.e., Moses) felt the force of the sin 
(with the calf)....”; see the continuation at § Rom 1:18 A, n. b, toward end; there 
are also the parallels there. || Leviticus Rabbah 20 (119D): As a recompense for 
Moses being afraid (to look at God) in Exod 3:6, he obtained (was worthy of 
zkh) (Aaron and the children of Israel) being afraid to approach him (Exod 
34:30). — Parallels are found in Pesiq. 173A and Tanh. 'chry mwt 164B; see also 
b. Ber. 7A above at #2, e. 


3:13: As Moses put a veil over his face. 


In ancient rabbinic literature we have not encountered any passage that refers to 
the “veil of Moses” (Exod 34:33ff.). — Rashi (without indicating that he is 
following older traditions) comments on Exod 34:33 that Moses put the veil over 
the rays of splendor, lest all feast their eyes on them. 


3:15: As soon as Moses is read out. 


On the liturgical reading of Scripture, see the excursus “The Ancient Jewish 
Synagogue Service.” 


3:17: Where the Spirit of the Lord is, there is freedom 
(see § John 8:32). 


3:18: We are being transformed from glory to glory 
into the same image. 


See 2 Bar. 50:1—51:10 at § 1 Cor 15:35 B. 


4:6: Who said, “Let light shine out of darkness.” 


Tanhuma bh'lwtk 204B: “The seven lamps shall cast their light on the front side 
of the lampstand” (Num 8:2). Flesh and blood light a lamp by a burning lamp; 
can a lamp be lit with darkness? Yet God ignites a light from the darkness; as it 
says, “Darkness was over the primordial waters” (Gen 1:2). What is written after 
this? And God said, “Let light come into existence!” (Gen 1:3). God said, “I had 
light brought forth hwts'ty from the darkness, and would I need your lamps? Yet 
why did I tell you this? To exalt (glorify) the perennial lamp.” — The same is 
found in Num. Rab. 15 (178D). See also Midr. Ps. 22 § 7 at § Rom 9:26, #1, end. 


4:7: In earthen vessels. 


en ostrakinois skeuesin, Aramaic = bemanei dephachara see b. Ta‘an. 7A at § 
Matt 21:24. In Hebrew “earthen vessels” are called kelei cheres kh cheres; this 
term appears often in m. Kelim 2—4, where their uncleanness is discussed. 


On the commonness of earthen vessels, see Gen. Rab. 14 (10C) at § Matt 22:32, 
#2, C, beginning. Also, SDeut 11:22 § 48 (84A): Just as it is not possible for 
wine to be kept in golden or silver vessels, but rather only in one that is the 
lowliest of vessels, (namely) in an earthen vessel bikhli cheres, so too the words 
of the Torah can only be kept in someone who humbles himself. See also Midr. 
Song. 1:2 (84A) and b. Ta an. 7A. 


4:11: We who are alive are constantly being given over to death for Jesus’ sake 
(see § Rom 8:36 ff.). 


4:3: According to what is written, “I believed, therefore I have also spoken.” 


The obscure words of the base text in Ps 116:11 could be translated, “I believe 
that I will speak,” or “I believe when I speak.” — The targum interprets it as 
follows: “I trust that I will speak in the community of the righteous.” — The 
LXX: “I believed, therefore I spoke” episteusa, dio elalésa. The apostle followed 
this text. — In ancient rabbinic literature there does not appear to be any 
reference to these words in Ps 116:11. 


4:16: Even if our outer person is being destroyed, our inner one is being renewed 
day by day. 


1. ho exo hémon anthropos ..., ho eso hémon. Formally similar, though different 
in substance is b. Yoma 72B; see § Luke 11:40. 


2. anakainoutai, see § Eph 4:23. 


4:17: The momentary lightness of our tribulation is bringing about for us ... an 
eternal weight of glory. 


See § Rom 8:18. | 2 Baruch 48:50: “For truly you (the righteous), just as you 
have endured many toils in this short span of time in this perishable world in 
which you live, will receive much light in that endless world.” || On the 
significance of sufferings see § Luke 24:26, I, #2 and § Rom 5:3 A. 


4:18: What is seen is temporary (transitory); but what is not seen is eternal. 


See 2 Bar. 44:7ff. 


5:1: Our earthly dwelling of the tent. 


skénos “tent” is a metaphorical expression for “body” in Biblical Greek in Wis 
9:15: “A perishable body weighs down the soul, and the earthly tent to geddes 
skénos burdens the thoughtful spirit.” — 2 Peter 1:13, 14 has skénoma instead. 
— The body is the dwelling of the soul already in Job 4:19, where people are 
called “inhabitants of clay houses” shokhenei vattei chomer because their body 
comes from the earth. Septuagint: tous katoikountas oikias pélinas. See also Isa 
38:12. — In rabbinic literature bayith “house” was not a common image for 
“body”; Levy adduces only one example from b. Ber. 44B: “Woe to the house (= 
body) through which a beet passes! (i.e., whose main nutrition consists of 
beets).”258 — Rashi interprets byt here with keres = “stomach, body.” 


5:2: To put on our dwelling from heaven. 


The clothes of glory that the righteous receive are a parallel idea; see § Matt 17:2 
B. 


These heavenly clothes are mentioned particularly often in the Christian 
Ascension of Isaiah (2nd century CE), for example, 7:22; 8:14f.; 8:26; 9:2, 17f., 
24ff. (according to the chapter division in Gfrérer). They are juxtaposed with the 
vestimenta carnis; for example, 9:9: Et ibi vidi Enochum omnesque, qui cum eo, 
qui caruerunt vestimento carnis, et aspexi eos in vestimento superno, et fuerunt 
sicut angeli. 


5:3: We will be found (see § 1 Cor 15:15). 


5:4: Not to put off, but rather to put on. 


On ekdysasthai see 4 Ezra 14:13f.: “You yourself (Ezra) shall renounce the 
perishable life, let go of mortal cares. Cast away the burden of humanity, put off 
the weak nature. Leave aside the agonizing questions and rush to go from this 
temporality!” 


5:6: At home in the body, we are away from the Lord. 


On these words, Wetstein 2:190 comments, “Gemarah Moed Katon f. 85 (this 
folio does not exist): eum, qui terrena magis curat quam coelestia, vocat 
indigenam tsyb' in terra et advenam gyywr' in coelo.” — Presumably Wetstein 
had in mind the following claim from y. Hag. 1.76A.11; b. Erub. 9A; b. Yoma 
47A; b. B. Qam. 42A: ytsyb' b'r" wgywr' bshmy shmyy' = “Should the ancestral 
one (the Israelite) be on the earth and the proselyte in the highest heaven?” (i.e., 
should the proselyte have it better than the Israelites?, a proverbial mark of a 
proof that leads to an illogical result). The expression knows nothing about an 
earthly minded person being called “a native of earth” and “a stranger in 
heaven.” 


5:10 A: We must all appear before the judgment seat of Christ. 


See § Rom 14:10; on the Messiah’s judicial role in particular, see § Matt 25:31 
B, #3, n. a and § John 5:22. 


5:10 B: So that each one may receive. 


komisétai perhaps = natal. — Sifre Numbers 15:41 § 115 (35A): Why did God 
give us commandments? Was it not so that we might do them and receive a 
recompense wnytwl shkr? || Babylonian Talmud ‘Abodah Zarah 2A: Whoever 
has occupied himself with the Torah, let him come and receive his recompense 
wytwl shkrw. 


5:10 C: That which has been done with the body. 


In some ways, this should be grouped with the Rabbi’s conversation with 
Antoninus in b. Sanh. 91A; see § Matt 10:28, #1, n. c, middle. 


5:13: Even if we are beside ourselves. 


exestemen. — Int. Hag. 2.5 (234), R. Joshua (ca. 90) says, “Ben Zoma is 
already outside kbr bn zwm' mbchwts (= no longer within himself, out of his 
senses); only a few days passed and Ben Zoma was different.” — See the whole 
passage with parallels at § Matt 3:16, n. b. — In b. Pesah. 50A the verb ithnegid 
is used when someone is delirious or senseless in fevered dreams; literally= to be 
pulled away, carried off; see the passage at § Matt 5:10, #3, first third. 


5:15: That one died for all. 


On the vicarious suffering of the righteous, see § Luke 24:26 I, #2, introduction 
and I, #4 notes d—q. 


5:17: A new creation. 


kainé ktisis = biriyyah chadashah, an expression that was not coined by the 
apostle, but rather was adopted from the language of the school; see § John 3:3, 
#2. Here we can add another passage in which those whose sin has been forgiven 
are called “new creation.” 


Midrash Psalm 18 § 6 (69A): R. Simon (ca. 280) said, “Not everyone who wants 
to say a song says it (= may say it). Rather, concerning everyone to whom a 
miracle happened and who said a song (for it), it is certain that his sins have 
been forgiven and he has become like a new creation.” 


5:18: Who reconciled us with himself. 


In place of katalassein in rabbinic literature specifically the two verbs ritstsah 
and piyyeis come into play. a. ritstsah, Aram. ratstsi, really “to make benevolent, 
agreeable” = “to pacify, reconcile”; hithratstsah = to reconcile oneself, to be 
conciliated, appeased; artsi (Aram.) = to act kindly, to be conciliated.a — b. 
piyyeis, Aram. payyeis, “to pacify, reconcile”; hithpayyeis, Aram. ithpayyeis, 
ippayyeis, = “to reconcile, to allay, to be conciliated.”b — The expression “to 


make peace between one person and another” asah shalom bein, hittil shlwm vyn 
is related in substance, insofar as the peace presupposes reconciliation.c — It is 
the task of the offender to initiate reconciliation;d yet there is also the case where 
reconciliation proceeds from the one offended.e 


a. Tosefta Seqalim 1.6 (174): The communal offering achieves reconciliation and 
atonement mrtsyn wmkpryn between Israel and their Father in heaven. | 
Mishnah Yoma 8.9: The Day of Atonement does not atone for the sins of one 
person against another until he has reconciled with the other ad sheyyeratstseh 
eth-hakheiwo. — The same is found in SLev 16:30 (324A). | Babylonian Talmud 
Berakot 33B: In the presence of Rabbah (f 331) someone (as the leader of 
prayer) went before the ark and said, “You have mercy on a bird’s nest; have 
mercy and pity on us!” Then Rabbah said (ironically), “How this outstanding 
scholar knows how to pacify (conciliate Irtswyy) his Lord!” || On htrtsh see Deut. 
Rab. 3 at § 2 Cor 3:7 B, n. kk and TanhB ky tsh' § 17 at § 2 Cor 3:7 B, n. qq; 
also, Pesiq. 163B at § Matt 5:24, B, #1, first third. || 'rtsy. — Babylonian Talmud 
Ta anit 23B: (Abba Hilkiah [ca. 50] said to his wife,) “We will climb up to the 
roof and plead for mercy. Perhaps God will be kind mrtsy (he will show himself 
to be conciliated) and make rain come.” 


b. See y. Yoma 8.45C.19; b. Yoma 87A; b. Ber. 31B at § Matt 5:24, B, #1; Ros 
Has. 17B at § Matt 5:24, B, #1, end. — Babylonian Talmud Yoma 86B: R. Isaac 
(ca. 300) said that in the west (= Palestine) it has been said in the name of 
Rabba b. Mari (ca. 320), “Come and see that God’s manner is not like the 
manner of flesh and blood. The manner of flesh and blood is that when someone 
has hurt someone else with words, it is doubtful whether he can be conciliated by 
him mtpyys, or whether he cannot be conciliated by him. And if you say that he 
can be conciliated by him, it is doubtful whether he can be conciliated with 
words or whether he cannot be conciliated with words. Yet God, when someone 
has committed a transgression secretly, can be conciliated mtpyys by him with 
words; as it says, ‘Take with you words and turn back to Yahweh your God’ (Hos 
14:3). Not only this but also he knows to thank him as well; as it says, ‘Accept 
thanks (good)’ (Hos 14:3). Not only this but also Scripture counts it to him as if 
he offered young bulls; as it says, ‘So we will pay young bulls—our lips’ (Hos 
14:3). And if you should say, ‘young bulls of obligation,’ Scripture teaches, ‘I 


will heal their falling away, I will love them as a freewill offering’ (Hos 14:5).” 
— 'pyys “to be reconciled” appears twice in b. Yoma 87A at § Matt 5:24, B, #1, 
beginning. 


c. Pesiqta 137B: Sometimes (a judge) makes peace 'wsh shlwm between two 
people in a dispute, but sometimes he does not make peace between them. 
Therefore, the two people do not go from there as those who act kindly toward 
each other (= who are reconciled mrtsyyn with each other). See the whole 
passage at § Matt 5:25 B. 


d. See the citations at § Matt 5:24, B, #1. 


e. See b. Yoma 87A at § Matt 5:24, B, #1, beginning. 


5:19 A: God was in Christ reconciling the world to 
himself. 


On the unity of atonement and reconciliation, see t. Segal. 1.6 (174) at § 2 Cor 
5:18, n. a. 


5:19 B: By not counting their sins against them. 


1. On logizesthai see § Rom 2:26, #2. 


2. Forgiveness for wrong is the result of reconciliation; see the parable in b. Ros 
Has. 17B at § Matt 5:24, B, #1, end. 


5:21 A: Him who knew no sin. 


ton mé gnonta hamartian. This expression is most closely approximated by: 'ynw 
ywd' mhw t'm cht' “he who does not know what the taste of sin is.”a Most of the 
time it was said: | ta'am ta'am cht “not to taste the taste of sin”b or more briefly: 
I' t'm cht' “to not taste sin.”c See the similar expression: “to not taste death” at § 
Matt 16:28. 


a. Tanhuma tsw:144B: R. Asi ('sy', ca. 300) said, “Why do school children begin 
by studying the 3rd book (and not the 1st book) of Moses? Because all the 
offerings are written there and because up until now they are still pure and do 
not know what the taste of sin and guilt is. Therefore God said that they should 
first begin with the section about offerings: ‘Let the pure come and occupy 
themselves with the work of the pure! Therefore, I reckon it to them as if they 
stood there and offered sacrifices before me.’ ” — The same is found much 
abbreviated and without the expression that concerns us here in Pesiq. 60B; 
Pesiq. Rab. 16 (83B); Lev. Rab. 7 (110A). 


b. Babylonian Talmud ‘Erubin 21B: Raba (f 352) said in a presentation, “What 
does ‘The mandrakes give off a fragrance’ (Song 7:14) mean? This pertains to 
the youth of Israel who have not tasted the taste of sin.” The same is found 
anonymously in Midr. Song. 7:14 (130A). — In b. Pesah. 87A, Rab (f 247) gives 
the same interpretation to the words in Ps 144:12A. || Midrash Ecclesiastes 1:8 
(9B): R. Simeon b. Halapta (ca. 190) said, “All the goods, blessings and 
comforts that the prophets saw in this world they saw for the penitent; but for the 
one who has not tasted the taste of sin his whole life, the following applies, ‘No 


eye has seen, O God, except for you, what is prepared for the one who hopes’ (so 
Midr. Isa. 64:3).” 


c. Babylonian Talmud Yoma 22B: Like a one-year-old child who has not tasted 
sin. — See the whole passage at § Matt 5:24, B, #1, second third. 


5:21 B: Righteousness of God (see § Rom 1:17 A and 8 
Rom 3:21 A). 


6:2: At the suitable time I heard you.... 


1. Isaiah 49:8 in the base text: “Thus says Yahweh, ‘At the time of pleasure 
be'eth ratson I will hear you and on the day of salvation uveyom yeshu'ah I will 
help you.’ ” — Targum: “Thus says Yahweh, ‘At the time when you do my will 
re'uthi, I will accept your prayer, and on the day of trouble I will cause 
redemption and help to arise for you.’ ” — Septuagint: houtds legei kyrios. 
Kairo dektō epékousa se, kai en hémera sOtérias eboéthésa soi. 


2. kairos dektos = eth ratson. 


Babylonian Talmud Sanhedrin 102A: “At the time of pleasure I will hear you” 
(Isa 49:8). In the name of R. Yose (ca. 150) it has been taught, “This is the time 
that is set for salvation (for the good Itwbh).” I Babylonian Talmud Berakot 7B: 
R. Yohanan (f 279) said in the name of R. Simeon b Yohai (ca. 150), “What 
does ‘I direct my prayer to you, Yahweh, at the time of pleasure 't rtswn' (Targ: 
be'iddan ra'awa)’ (Ps 69:14) mean? When is the time of pleasure? In the hour 
when the community prays.” R. Yose b. Hanina (ca. 270) said, “From here (this 
opinion can be established): ‘Thus says Yahweh, “At the time of pleasure I will 
hear you” ’ (Isa 49:8).” | Babylonian Talmud Ta ‘anit 24B: “This is the time of 
pleasure to beg for mercy.” — See the whole passage at § Mark 10:17. 


6:10: As poor who yet make many rich. 


See the saying of Abbayye (t 338/39) in b. Ned. 40B, as well as Lev. Rab. 1 
(105D) at § Matt 5:3, #2, middle. ll Babylonian Talmud Berakot 17B: “Listen to 
me, you strong-hearted, who are far from kindness” (so Isa 46:12 according to 
the midr.). Rab (t 247) and Samuel (t 254); according to others R. Yohanan (ft 


279) and R. Eleazar (ca. 270). The one said, “The whole world is supported by 
(God’s) kindness; yet these (the strong-hearted, who are understood in a 
laudatory sense by the midrash) are supported (by the strength of their 
virtuousness) by (their own) arm.” The other said, “The whole world is 
supported by their (the strong-hearted’s) merit, and they are also not supported 
by their own merit (since the righteous often lack what is necessary to live).” 
This is like what Rab Judah (f 299) said in the name of Rab (t 247); for Rab 
Judah said that Rab said, “Daily a voice from heaven goes out from Mount 
Horeb and calls, “The whole world is supported because of Hanina (b. Dosa, ca. 
70), and my son Hanina (because of his poverty) can be satisfied with one 
measure of carob from one preparation day for the Sabbath to the next!’ ” — 
The saying about R. Hanina b. Dosa is also found in b. Taʻan. 24B. — A similar 
controversy about the “strong-hearted” in Isa 46:12 occurs between R. Yohanan 
(f 279) and R. Simeon b. Lagish (ca. 250; tradent R. Abbahu [ca. 300]) in y. 
Ma‘aé. Š. 5.56D.7. 


6:14: Do not pull at a different yoke for unbelievers 
(for the sake of unbelievers). 


The apostle may have had in mind the Kil ayim law, which forbids joining 
animals of a different kind under one yokea in Deut 22:10, although the LXX in 
Lev 19:19 rendered the term kil'ayim directly with heterozygon.b This would 
have to be translated: “Do not be different yoke companions (ones not 
appropriate for them) with unbelievers.” 


a. Mishnah Kil ayim 8.2, 3: With two kinds of livestock and two kinds of wild 
animals, with livestock and a wild animal, with a wild animal and livestock, with 
two kinds of unclean and two kinds of clean animals, with one unclean and one 
clean, with one clean and one unclean animal, one may not plow; one may also 
not make them draw nor steer them fastened together. Whoever steers them 
receives the forty (lashes), and whoever sits on the cart also receives the forty. R. 
Meir (ca. 150) clears the latter. 


b. Septuagint Leviticus 19:19: ta ktēnē sou ou katocheuseis (mate) heterozygo. 


6:15 A: Beliar. 


Beliar (= beliyya‘al “worthlessness, malice”) is a name for the devil in the 
pseudepigrapha.a — Rabbinic literature does not know Beliar as a name for 
Satan but does give some haggadic interpretations of the Old Testament bny 
bly'l.b 


a. Jubilees 1:20: “O Lord, may your mercy over your people be great, and 
fashion for them a right mind, and may the spirit of Belhor (= Beliar) not rule 
them, to accuse them before you and to woo them away from all the ways of 
righteousness, so that they perish far from your face.” — Jubilees 15:33: “All 
the sons of Beliar will leave their sons without circumcision as they were born.” 
I Martyrdom and Ascension of Isaiah 2:4: “Manasseh (the king) also changed 
his mind so that he served Belial (= Beliar); for the prince of injustice, who rules 
this world, is Belial, whose name is Matanbukus (?).” — See further Mart. 
Ascen. Isa. 3:11; 5:3, 4. I See Sib. Or. 3:63ff. at § 2 Thess 2:3 B, n. d. || Beliar is 
mentioned most often in the Testaments of the 12 Patriarchs; see, for example, T. 
Reu. 2. 4; T. Sim. 5; T. Levi 18, 19; T. Jud. 19; T. Iss. 7; T. Zeb. 9; T. Dan 1, 4, 5; 
T. Naph. 2; T. Jos. 7; T. Benj. 3, 6, 7. 


b. Sifre Deuteronomy 15:7ff. § 117 (98B): “Guard yourself, lest a thought, a 
despicable veliyya'al one, arise in you yourself” (Deut 15:9). Be careful not to 
abstain from mercy; for whoever abstains from mercy toward another, Scripture 
makes him equal to an idolater, and he casts the yoke of heaven (God) from 
himself. As it says, “a despicable one” bly'l, (i.e.,) beli ol = “without yoke.” — 
Thus, bly'l = one who casts God’s yoke from himself. — See the whole passage at 
§ Matt 5:42, #1. — || Mishnah Sanhedrin 10.4: The inhabitant of an unfaithful 


city has no share in the future world (which begins with the resurrection of the 
dead); for it says, “Men, despicable people bny bly'l, have gone out from your 
midst” (Deut 13:14). — The probative quality of the passage appears to lie in 
bly'l being interpreted = vly al = “who does not rise up, resurrect.” It was also 
taken this way at § Acts 12:2. Yet a baraita in b. Sanh. 111B on the Mishnah 
above interprets bny bly'l in Deut 13:14 = bnys shprqw 'wl = “sons who have 
cast off the yoke,” so bly'l as above in SDeut 15:7ff. = bly 'wl = “without yoke. 
Then the thought would be that the people who have cast off God’s yoke and 
fallen away from Judaism obviously forfeit the resurrection and the future world. 
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6:15 B: What part (is there) for a believer with an 
unbeliever? 


meris = cheleg, in, for example, Josh 22:25: “You have no part chlq (LXX: 
meris) in Yahweh.” See § John 2:4 A and § John 1:1 A, D, the first S-B footnote 
in that section. 


7:1 A: Promises. 


On epangelia see § Rom 4:13 A, #2. 


7:1 B: Let us cleanse ourselves from every defilement ..., perfecting holiness 
a 


Conversely, holiness appears in the service of purity in ‘Abot R. Nat. 26 at the 
beginning: R. Agiba (Tf ca. 135) said, “... Holiness is a fence for purity syyg 
Ithrh qdwshh.” 


7:4: Much boldness. 


parrésia, see § John 7:4. 


7:10: Godly sorrow brings about repentance unto salvation. 


See the citations at § Matt 4:17 A, #3. 


7:13: Because his spirit was reassured by all of you (see § 1 Cor 16:18). 


8:4: The benefaction and the fellowship of service. 


1. charis in the meaning “favor, benefaction” also = chesed, Aram. chisda. So in 
the common expression gemiluth chasadim “demonstration of benefaction, 
bestowal of love”; see examples in the excursus “Works of Love.” Also, gameil 
chisda “doer of benefaction” = benefactor; gml chsd “to bestow benefaction.” 


Jerusalem Talmud ‘Abodah Zarah 3.42C.17: (At the funeral of R. Samuel b. 
Isaac [ca. 300]) a voice from heaven went out that cried, “Woe, for Samuel b. 
Isaac, the performer of benefaction gmyl chysd’, has passed away!” | Jerusalem 
Talmud Hagigah 2.77D.39: One of them (of the two pious men in Askalon) 
passed away, and no labor of love was bestowed him l' 'ytgml lyh chsd (at his 
funeral). The son of the tax collector Maayan died, and the whole city took time 
off (from work) to bestow on him the (last) labor of love mygmwl lyh chsd. — 
See the whole passage at § Luke 16:24 C. 


2. On koinOnia see § Rom 15:26, #1. 


8:10: From last year. 


apo perysi. — In the Mishnah, the previous year is called eshtagad, put together 
from sht' qdm‘h “earlier year” with the ' added at the beginning facilitating the 
pronunciation. sht' d' are likewise put together in eshtada = “this year.” — 
Examples can be found in m. Segal. 6.5; y. Ma‘aé. Š. 4.55B.28. 


8:12: If the willingness is present, it is pleasing according to what it has. 


Mishnah Menahot 13.11: It does not matter whether someone offers much or 
little if he only directs his heart to God. — This statement in the Mishnah 
originally deals with the different offering capacities of rich and poor, but then in 
b. Ber. 17A.27 as a motto in the mouth of the rabbis of Yavneh it is applied 
generally to any person’s offering: it is not the greatness of the gift that gives it 
its worth before God, but rather the attitude of the giver behind it. ll See b. 
Sukkah 49B at § 1 Cor 13:3 C. 


8:13 A: Not so that there may be relief for others (and in contrast) suffering for 
you, but rather (so that it may be) in accordance with equality. 


See the principle of b. Ketub. 50A in a baraita: Whoever wishes to give his 
possessions (as a gift) may not give more than the fifth part; perhaps he himself 
will (later) draw from people. 


8:13 B: For their lack. 


hysteréma = chesron, see § 1 Cor 16:17. 


8:15: The one who had much did not have more, and the one who had little did 
not lack. 


Exodus 16:18 in the base text: “The one who collected much did not have a 
surplus and the one who collected little did not lack.” — Septuagint: ouk 
epleonasen ho to poly kai ho to elatton ouk élattonésen. — Targum Onkelos: 
“The one who had much did not have any left over; and the one who had little 


did not lack.” — Targum YeruSalmi I: “The one who had collected much did not 
have any left over from the mass, and the one who had collected little did not 
have any lack from the mass (in measure).” 


8:19: Chosen by the churches. 


Nothing more specific is stated in rabbinic literature about the sponsors of the 
people involved in raising collections for Jewish scholars. One may assume that 
the collectors were delegated by the patriarchate; see § Rom 15:26, #2. 


8:21: We intend what is fitting (proper) not only before the Lord but also before 
people (cf. § Rom 12:17 B). 


8:23: Emissaries from the churches. 


On apostoloi see § Rom 15:26. 


9:5: Your blessing that was previously promised. 


eulogia “blessing” = gift of blessing, that is, a gift that is accompanied by 
blessings. berakhah has the same meaning in, for example, Gen 33:11; 1 Sam 
25:27; 30:26; 2 Kgs 5:15; Prov 11:25. The LXX most often translate brkh in 
these passages with eulogia = gift of blessing; only in 1 Sam 30:26 is the word 
left untranslated, while in Prov 11:25 they understand passively the actively 
intended npsh brkh = “a soul that gives gifts of blessing,” and renders it with 
psyché eulogoumené = “a soul that is blessed.” — The targumim mostly replace 
brkh in the passages above with tiqruveha = “gift”; Yer. I has in Gen 33:11 
dwrwn = doron, “gift” and the targum to 1 Sam 30:26 mattena = “gift.” Only Tg. 
Prov. 11:25 retains brkh in the Aramaic form birketha: “A soul of brkh' will be 
well-nourished, and the one who teaches also learns.” Levy understands npsh 
dbrkh' passively (cf. the LXX on Prov 11:25 above) = “the blessed person”;?5? 
but this can hardly be right because the parallelism demands an active 
formulation: a soul that gives blessing = gifts of blessing, will be well-nourished, 
that is, a soul that blesses will itself be blessed, just as one who teaches also 
learns at the same time. — In the actual rabbinic literature, we know of no 
passage where brkh would without doubt mean “gift of blessing.” 


9:6 A: Whoever sows scarcely will also reap scarcely. 


3 Baruch 15: “Give a hundredfold recompense to our friends and to those who 
painstakingly did good works; for those who sow well will also reap well.” | A 
baraita in Lev. Rab. 30 (127D): On New Year’s Day, a person’s subsistence (for 
the next year) is determined (by God). This does not include what he distributes 
for the Sabbaths and the feast days and days of the new moon; also what the 
children bring into the house of their teacher (as a gift). If (for these purposes) he 
adds mwsyp, one (= God) adds to him; if he reduces pwcht, one reduces for him. 
— betsimtsum “in scarcity” = sparingly, meagerly (opposite: bereiwach “in 
abundance”) appears only later in rabbinic writings. 


9:6 B: Whoever sows with blessing will also reap with 
blessings. 


See b. B. Qam. 17A at § John 4:10, n. c. — There is a parallel in b. ‘Abod. Zar. 
5B with R. Benaiah (ca. 220) as the author. 


9:7: God loves a joyful giver. 


Proverbs 22:9 may underlie the aphorism, where the LXX translates: andra 
hilaron kai dotén eulogei ho theos. In the base text the passage reads: “Whoever 
has a benevolent eye will be blessed.” — Targum: “Whoever’s eye is benevolent 
will be blessed.” 


’ Abot de Rabbi Nathan 13 (5B.1, 25): Shammai (ca. 30 BCE) said, “Accept 
every person with a cheerful face.... This teaches: if someone should give all the 
gifts in the world to someone else, yet his face look sullenly toward the earth, 
Scripture reckons it to him as if he had given him nothing. Yet if he accepts 
another with a cheerful face, Scripture reckons it to him, even if he had given 
him nothing, as if he had given him all good gifts.” | Babylonian Talmud Sotah 
38B: R. Joshua b. Levi (ca. 250) said, “One gives the cup of blessing (of 
thanksgiving after the meal) to say a blessing only to the one who has a 
benevolent eye; as it says, ‘Whoever has a benevolent eye will be blessed’ (Prov 
22:9). Do not read ybwrk ‘he will be blessed,’ but rather ybrk ‘he shall say the 
blessing.’ ” | See b. Ned. 38A at § 2 Cor 3:7 B, n. Il. | Leviticus Rabbah 34 
(131B): R. Isaac (ca. 300) said, “... If someone wants to give alms, he should 
give with a cheerful heart blb shmch.” 


9:9f.: He scattered, gave to the poor, his righteousness 
remains for eternity.... Seed for the sower and bread 
for food, ... the products of your righteousness. 


In verse 9, Ps 112:9 is cited following the LXX; in verse 10, in the words sperma 
tō speironti kai arton eis brosin and genémata tés dikaiosynés, the apostle uses 
expressions that are found in LXX Isa 55:10 and Hos 10:12. Neither in the 
scriptural citation from Ps 112:9 nor in the words genémata tés dikaiosynés is 
there any need to understand dikaiosyné to mean “alms” or “charity” in general. 
In the present context dikaiosyné means nothing other than a person’s righteous 
posture that corresponds with the divine expectation, a posture that drives the 
person specifically to charity. — In rabbinic literature, though, Ps 112:9 was 
understood differently; here, tsdqh in Ps 112:9 is interpreted as the charity of the 
God-fearing, in accordance with the later meaning of tsedaqgah. 


Leviticus Rabbah 34 (132A): R. Tarfon (ca. 100) gave R. Aqiba (f ca. 135) six 
hundred silver talents. He said to him, “Go, buy yourself the property where we 
busy ourselves with the Torah and from which we (simultaneously) can have our 
subsistence.” He took the talents and distributed them to the students and 
teachers of the Mishnah and those who occupied themselves with the study of 
the Torah. After some days he met with him. He said to him, “Did you buy for 
yourself that property that I told you about?” He answered him, “Yes!” He said 
to him, “Can you show me it?” He answered him, “Yes!” He took him and 
showed him the students and teachers of the Mishnah and those who occupied 
themselves with the study of the Torah. He said to him, “Does a person give 
away something for free? Where is the receipt appokhei (apoché) for it?” He 
answered him, “In David,?© the king of Israel, in whom it is written, ‘He 
scattered (and) gave to the poor, his alms tsdqtw are pending (like a sure 
mortgage) forever’ (Ps 112:9).” — Parallel passages are found in Pesiq. Rab. 25 
(126B); tractate Kallah 18B. || Babylonian Talmud Baba Batra 10B: R. Abbahu 
(ca. 300) said, “Solomon, the son of David, was asked, ‘How far does the power 
of alms (charity) kchh shl tsdqh extend?’ He answered them, ‘Go and see what 
my father David clearly stated, “He scattered (and) gave to the poor, his arms are 
certain forever, his horn is raised in honor” ’ (Ps 112:9).” 


10:2: According to the flesh (cf. § 1 Cor 3:1, 3). 


11:2: A pure bride. 


hagné = tehorah — see Midr. Song. 4:11 (115B) at § Matt 9:15 B, n. g. — By 
contrast, the confession of guilt for the woman suspected of adultery is as 
follows in m. Sotah 3.3: “I am unclean tm‘h 'ny.” — On clean and unclean in a 
sexual sense, see also Num 5:28. Targum Onkelos and YeruSalmi I render thwrh 
here with dakhya'ah = “clean” and the verb ntm‘h with ista'avath = “she has 
defiled herself.” 


11:3: As the snake in its cunning deceived Eve. 


On the snake’s cunning, see Gen. Rab. 19 (12D); ‘Abot R. Nat. 1 (1B) at § Matt 
15:2 A, #4; also see 2 Bar. 48:42f.; Tanh. br'shyt 5B at § Rom 5:15 A, #1, 
middle; Pirge R. El. 13 at § Matt 4:1 B, #2, n. a; Num. Rab. 8 (149B) at § Matt 
4:1 B, #2, n. d and the passages in n. e there. 


11:6: An amateur in speech. 


idiotés, see § 1 Cor 14:16 A, #1. 


11:7: In vain I preached the gospel of God. 


See § Matt 10:8 B; see also § 1 Cor 9:9 B and 9:10. 


11:8: Taking pay. 


opsonion, see § Rom 6:23, #1. 


11:14: For Satan himself changes himself into an angel 
of light. 


1. On the ability of Satan to change himself into any form, see § Matt 4:1 B, #3, 
A. 


It is said about the fallen angels in general in 1 Enoch 19:1: “Then Uriel said to 
me (Enoch), ‘Here the angels will stand who have mingled with women; and 
their spirits, taking many forms, defile people and mislead them to sacrifice to 
demons as gods.’ ” 


2. Satan changes himself into the form of the angels. 


Life of Adam and Eve 9: “18 days passed (of the 40 days of Adam’s 
repentance); then Satan became angry and changed himself into the luminous 
form of the angels....” ll Apocalypse of Moses 17: “At once the snake (which 
had been acquired for Satan’s seduction tactics) hung on the wall of Paradise. At 
the hour when the angels of God went up to worship God, Satan adopted an 


angelic form and praised God like the angels. And he bent over the wall so that I 
(Eve) saw him (in the form) like an angel.” 


11:22 A: Are they Hebrews? 


ivri “Hebrew” is a. the name of the people which the Israelites bear in distinction 
to the other nations; see, for example, Pirge R. El. 10 at § Matt 12:39 B, #3. — 
On the rabbinic interpretations of the name, see Gen. Rab. 42 (26C) at § John 
5:2, #1. — b. A designation of Hebrew- (Aramaic-)speaking Jews in contrast to 
Greek-speaking Jewish Hellenists. So 2 Cor 11:22 and Phil 3:5; Acts 6:1; see § 
John 5:2, #2. 


11:22 B: Are they Israelites? 


yisra'el, originally the honorific name for Jacoba (Gen 32:29), designates a. the 
whole Jewish peopleb and b. the individual Jewc as a member of the people of 
God. 


a. Genesis Rabbah 77 (49C): R. Berekhiah (ca. 340) said in the name of R. 
Simon (ca. 280): “ ‘No one is like the God of Jeshurun’ (Deut 33:26). And who 
is like the God of Jeshurun? Israel, the old man (= Jacob). Just as it is written of 
God, ‘Yahweh “alone” is exalted there’ (Isa 2:11), so too ‘Jacob remained 
“alone” ’ (Gen 32:25).” 


b. Mishnah Sanhedrin 10.1: All Israel has a share in the future world. | 
Babylonian Talmud Ros Hassanah 32B: R. Abbahu (ca. 300) said, “The angels 
of service said before God, ‘Lord of the world, why do the Israelites yshr'l not 


say (with the verb in the plural) a song before you on the Day of the New Year 
and the Day of Atonement?’ He answered them, ‘While the king sits on his 
judgment throne and the books of life and death are opened before him, should 
Israel say a song (verb in the singular)?’ ” 


c. The individual Israelite yshr'l is frequently mentioned alongside or in contrast 
to the priest; see, for example, t. Ketub. 1.2 (260) and m. Ketub. 1.5 at § John 
2:1 A, #4, C, n. m. 


11:22 C: Are they Abraham’s seed? (see § John 8:33 
A). 


11:24: From the Jews I received five times forty 
(lashes) minus one. 


1. tesserakonta para mian = forty except for one. — Josephus: plégas mia 

lipousas tessarakonta (Ant. 4.8.21) or plégas tessarakonta mias leipousés (Ant. 
4.8.23). — Mishnah Makkot 3.10: arba'im chaser achath = forty minus one. — 
Numbers formed by subtraction are also found elsewhere in rabbinic literature. 


Tanhuma r'h 9B: The curses in the Torah of the priests (= 3rd book of Moses) 
comprise 30 verses minus one and the blessings 11. | Tanhuma 'tm ntsbym 25B: 
The Israelites heard 100 curses minus one or two. || See m. Sabb. 7.2; b. Sabb. 
49B; b. B. Qam. 2A at § Matt 12:2, notes a and b. 


2. tesserakonta in the absolute without plégai corresponds to the absolute arba'im 


without makkoth among the rabbis. 


A baraita in b. Sabb. 95A: Whoever on the Sabbath milks, stirs a paste, makes 
cheese in the amount of a dried fig etc., is guilty of a sin offering, if it happens 
unintentionally; if he does it on purpose on a (inter-)festival day, he will receive 
forty (lashes) logeh rv'ym. — Additional examples are given in the following 
citations. 


3. elabon. — In rabbinic literature three verbs in particularly are used for this: 
laqah (Aram. leqa) = to be hit, to receive flogging;a gibbel (Aram. gabbeil) = to 
obtain, receive;b and saphag = to absorb, bring upon oneself.c 


a. Mishnah Makkot 1.1: How are witnesses treated as false (what happens to 
them)? If they said, “We testify against (the priest) so-and-so that he is the son of 
a divorced woman or the son of a woman who carried out the removal of the 
shoe,” one does not say (on the basis of Deut 19:19), “Let him instead be 
treated as the son of a divorced woman or as the son of a woman who carried 
out the removal of the shoe, but rather he is punished with the forty (lashes) 
lwqch 'rb'ym.” If they said, “We testify against so-and-so that he is guilty (of 
manslaughter) to flee to a sanctuary city,” one does not say, “Let him instead 
flee to a sanctuary city, but rather he is punished with the forty (lashes). ” 


b. See m. Mak. 3.11 in #4, n. c. 


c. Mishnah Kil ayim 8.2, 3: No one may plow ... with two (heterogeneous) kinds 
of livestock; nor may one make them draw or steer them when they are tied 
together. Whoever steers them brings upon himself the forty (lashes) sopheg th 
h'rv'ym, and whoever sits on the cart (also) draws upon himself the forty. R. Meir 
lets the latter off. 


4. The punishment of flagellation followed on the pronouncement of three 
judges.a The number of blows was set at 40 by Deut 25:3; yet this passage was 
interpreted so that in fact only 39 were administered.b Before carrying out the 
flagellation, the wrongdoer was evaluated to see how many strokes he could 
endure at once without jeopardizing his body or life. If the evaluation showed 
that he could not bear the 39 blows all at once, the number was lowered. Yet the 
number had to be divisible by three,c because a third of the blows were applied 
on the chest and two thirds on the back of the delinquent.d — Mishnah Makkot 
3.12ff. contains more detail about the execution of flagellation;e the main 
offenses that were punished with the penalty of flagellation are enumerated in m. 
Mak. 3.1ff.f 


a. Mishnah Sanhedrin 1.2: The lash strokes makkoth are determined by three 
(judges). In the name of R. Ishmael (f ca. 135) it has been said, “By twenty- 
three.” — On this, b. Sanh. 10A: Lash strokes by three. Where do these words 
come from? Rab Huna (f 297) said, “Scripture says, ‘And they judge them’ 
ushephatum (Deut 25:1); these are two (the plural of the verb presupposes at 
least 2 judges). Yet there is no court that consists of an even number of judges; 
so one more is added to them; see, here there are three....” In the name of R. 
Ishmael (t ca. 135) it was said, “By twenty-three.” What was R. Ishmael’s 
scriptural basis? Abbayye (t 338/39) said, “It is established by the analogy of 
the word rasha' = the guilty person; this is said about those who are guilty of 
death. Here it is written, ‘If the “guilty” one should receive blows’ (Deut 25:2), 
and there it is written, ‘One who is “guilty” of death’ (Num 35:31). Just as there 
(the imposition of the death penalty) is by twenty-three, so too here (the 
imposition of flagellation) is by twenty-three.” Raba (t 352) said, “Flagellation 
malquth occurs for the death penalty (so 23 judges are appropriate for imposing 
it).” 


b. Mishnah Makkot 3.10: How many strokes of the lash is he given? Forty minus 
one; for it says, “With the number forty” (so the midrash, which connects the 
last word of Deut 25:2 with the first word of verse 3), that is, a number that 
comes close to forty (so 39). R. Judah (ca. 150) said, “A whole forty. And where 


does he receive logech the surplus one? Between his shoulders.” || Numbers 
Rabbah 18 (185A): “He shall give him forty blows, not more” (Deut 25:3); this 
corresponds to the forty curses with which the snake, Eve, Adam, and the earth 
were cursed (cf. Pirge R. El. 14 [7D] at § Rom 8:20f., n. g), and the scholars 
said one less because of the words “not more.” || Targum Yerusalmi I 
Deuteronomy 25:2f.: “If the culprit is found guilty to receive blows, the judge 
shall have him lie down and in his presence have him scourged according to the 
measure of his guilt in his trial. He shall strike forty times (with the whip), but he 
shall strike him one time less; he shall not complete (the number of the forty 
blows); he might strike him beyond the thirty-nine blows and he may be brought 
into (mortal) danger; and your brother should not be made contemptible while 
you look at him.” 


c. Mishnah Makkot 3.11: He is evaluated (the delinquent concerning the 
question of how many lashes he can bear without being endangered) only for a 
number of blows that can be divided in three parts. If he has been evaluated to 
receive forty leqabbel arbi'im, he receives one part of the strokes laqach 
miqtsath and, if he is not able to receive lqbl forty, he is let off (the rest are 
waived). If he has been assessed to receive eighteen, yet after he has received 
them he can receive Iqbl forty, he is let off (the first assessment remains binding). 
If he committed a transgression, in which two prohibitions (and so two 
transgressions) were contained, and in an evaluation he was evaluated (so that 
he could bear the two merited scourgings at once, perhaps in the amount of 42 
blows), he is scourged (all at once) and then is free (the remainder of the second 
forty blows are waived); but if not (i.e., if he could not be evaluated as strong 
enough to bear both scourgings at once), he is lashed (first for the one 
transgression) and healed and then scourged again (for the other transgression). 


d. See m. Mak. 3.12ff. in n. e. 


e. Mishnah Makkot 3.12ff.: How is he scourged mlqyn? Both his hands are tied 
to a pillar here and there (Bertinoro: a pillar, perhaps 2—1.5 cubits high, was 
fixed in the ground, and he himself was bent down and stretched out on the 


pillar; then both his hands were tied on both sides of the pillar). The attendant of 
the synagogue takes hold of his clothes—if they were torn, they were torn; if they 
were ripped, they were ripped—until he exposed his heart (breast); and a stone 
lay behind him (the offender). The attendant of the synagogue stood on it with a 
thong of calfskin in his hand that was folded one to two and two to four (so that 
the thong that was originally just one-fold was now four-fold), and two (thin) 
thongs were threaded in it up and down?” (through holes in the thong folded 
together four times in order to give it stability and cohesiveness). The handle on 
it (the whip) was one handbreadth long, and its (the whip’s) width was one 
handbreadth, and it reached (around) to the navel (of the delinquent). And he 
beat him a third from the front and two thirds from behind. And he did not beat 
him while he (the one being scourged) stood or sat, but rather while he was bent 
down; as it says, “And the judge shall have him lie down” (Deut 25:2). And the 
one beating beat him with his one hand with all its strength. The reader read 
out, “If you do not carefully carry out all the words of this law etc., Yahweh 
will make your blows (plagues) extraordinary....” (Deut 28:58f.). Then he 
returns to the beginning of the passage of Scripture (reads it again, if the 
scourging drags on for an extended time). Then (he reads), “Keep the words of 
this covenant and do them...” (Deut 29:8) and closes with, “He is merciful, 
expiates iniquity and does not destroy, and many times he turns away his anger 
and does not arouse his whole wrath” (Ps 78:38). Then (if necessary) he returns 
to the beginning of the Scripture passage again. If he dies under his hand, he 
(the beater) is exempt from punishment. Yet if he adds one stroke and he dies, he 
must flee because of him (to a city of asylum). If he (the one scourged) defiles 
himself, whether by excrement or by urine, he (the one scourged) is free (because 
this defilement already signifies a degradation in the sense of Deut 25:3). R. 
Judah (ca. 150) said, “A man by excrement, but a woman (also) by urine.” 


f. Mishnah Makkot 3.1ff.: These are the ones who are scourged hallogin: 
whoever sleeps with his sister (Lev 18:9, 11; 20:17) or his father’s sister or his 
mother’s sister (Lev 18:12f.; 20:19) or his wife’s sister (Lev 18:18) or his 
brother’s wife (Lev 18:16; 20:21) or his father’s brother’s wife (Lev 18:14; 
20:20) or a menstruant (Lev 18:19). (Further, it is forbidden to scourge) a 
widow of the high priest (Lev 21:14); and the divorced wife of an ordinary priest 
(Lev 21:7) and one who has carried out the ritual of removing the shoe of an 
ordinary priest; a female bastard or temple bondwoman (nethina, cf. Josh 9) of 
an Israelite; an Israelite woman of a bastard or a temple bondsman. In the case 


of a widow who is also a divorcée, one (the high priest) is guilty of two 
prohibitions; in the case of a divorcée who has carried out the rite of removing 
the shoe, one (the ordinary priest) is guilty of only one prohibition (because the 
chalusa is only forbidden to the priest by the rabbis and the prohibition is based 
on Lev 21:7 in the same way as the prohibition against marrying a divorced 
woman). (The following are also scourged:) an unclean person who has eaten 
what is holy (Lev 7:20), and whoever has come into the sanctuary while unclean 
(Num 5:3); whoever has eaten tallow (forbidden fat, Lev 3:3, 4, 17) or blood 
(Lev 3:17) or anything holy left beyond the time (Exod 29:34) or anything 
objectionable (offering food more than 2 days old, Lev 7:18) or unclean (Lev 
7:19); whoever has slaughtered or presented (animal sacrifices) outside the 
temple (Lev 17:4, 9) and whoever ate something leavened on Passover (Deut 
16:3) and whoever ate or did work on the Day of Atonement (Lev 23:29, 31) and 
whoever copied the (holy) oil of anointing or the (holy) incense (Exod 30:32f., 
37f.) and whoever anointed himself with the holy oil of anointing and whoever 
ate carrion (not ritually slaughtered food) or anything damaged (terefah) or 
bugs or worms; whoever has eaten something untithed or a first tithe, from 
which the heave offering had not been set apart (Num 18:26), or a second tithe 
(which had become unclean and was not allowed to be eaten in Jerusalem 
without being resolved; see m. Ma‘as. Š. 3.9) or anything holy (Lev 22:10) which 
had not been redeemed.... Furthermore, whoever eats first fruits before he has 
recited (the prescribed section of Scripture from Deut 26:5—10), whoever eats a 
most holy offering outside the parts that hang around (= outside the temple 
court) and less holy offerings or second tithes outside the walls (of Jerusalem); 
whoever breaks a bone of a pure Passover lamb: he receives 40 lashes. — This 
enumeration, though, is not by any means complete; so according to m. Mak. 
3.5ff., for example, someone who observes certain pagan customs is also 
scourged, as is a Nazirite who drank wine or defiled himself with corpses or cut 
his hair, and in Palestine the punishment of scourging was imposed on scholars 
instead of the ban, see the excursus “Excommunication from the Synagogue.” 


11:31: Who is blessed forever. 


On occasional doxologies see § Rom 1:25. Here a few more follow. Tanhuma 


mtswr' 160B: The Holy One—Blessed be He! Blessed be his name forever!— 
also determined all the sufferings for a person before he created him. || Tanhuma 
h'zynw 28B: Why does David say, “Seek his face forever” (1 Chr 16:11)? To 
teach you that the Holy One—Blessed be He! Blessed be his name!—sometimes 
appears and sometimes does not appear, sometimes listens and sometimes does 
not wish to listen, sometimes answers and sometimes does not answet.... | 
Targum YeruSalmi I Exodus 24:18: “Moses entered the cloud and ascended to 
the mountain, and on the mountain Moses learned the words of the Torah from 
the mouth of the Holy One—Blessed be his name!—for forty days and forty 
nights.” I ` Abot de Rabbi Nathan 31 (8B): The Holy One—Blessed be He! 
Blessed be his great name forever and ever!—created the whole world by his 
wisdom by his insight. 


11:32: Of king Aretas. 


Aretas IV (ca. 9 BCE until 40 CE) in inscriptions is called chrtt mlk nbtw rchm 
‘mh “Harithath, king of the Nabateans, who loves his people” SA.?% It is 
uncertain whether the name means the one “diligent in profession, seed of 
industry,” as Delitzsch supposes.?© 


11:33: I was let down through a (window) opening in 
the wall. 


Perhaps one should think of a building like the one mentioned in m. ‘Arak. 9.5: 
A house that is built in the (city) wall is not viewed, as R. Judah (ca. 150) said, 
like a house of a walled city. R. Simeon (ca. 150) said, “The outer wall counts as 
its wall.” — The house therefore is not an appendage to the wall, but rather the 
wall counts as a part (the back wall) of the house. 


12:2 A: I know a man. 


This way of speaking about oneself is reminiscent of the replacement of the 1st 
and 2nd person of the personal pronoun with: “this (that) man, this (that) 
woman.” 


Babylonian Talmud Ketubbot 49B: This man (= I) is not asking about his 
children; see § Luke 12:24 A. || Babylonian Talmud Baba Mesi a 85B: Two 
sparks of fire came and hit this man (= me) and blinded his eyes; see § Luke 
23:43, C, n. c, comment. | Babylonian Talmud Berakot 56A: May it be (God’s) 
will that this man (= you) be given into the power of a government that will not 
have mercy! See § Matt 1:20, n. k. | Babylonian Talmud Baba Qamma 58A: 
That woman (= I) has ten sons; see § Rom 1:26 A, #1 toward the end. | Genesis 
Rabbah 38 (23C): Woe to this man (= you)! See § Rom 4:2f., #1, d, n. i. ll 
Midrash Lamentations 1:1 (47A): This man (= you) ascends to greatness; see § 
Luke 1:63 A, #2, n. c, second third. | Leviticus Rabbah 34 (132A) twice: Give 
this woman (= me) alms. || Pesiqta 40A: Has the spirit of confusion (possession) 
never gone into this man (= into you)? See § Matt 21:24. Jerusalem Talmud 

Ma ‘ager Seni 4.55C.14: This woman (= I) has seen in a dream a room of the 
house burst apart; see § Matt 1:20, n. i. | Babylonian Talmud Sanhedrin 98B: 
When darkness covers that people (= you); see § Rom 2:19-20, #2, n. c, end. — 
The possessive pronoun can also be replaced in this way. Leviticus Rabbah 32 
(130A): You have cut off the life of this man (= my life). 


12:2 B: Who was transported. 


The pseudepigrapha often mention people being transported; see, for example, 1 
En. 39:3; 52:1; 71:1; 71:5: Then the spirit transported Enoch to the heaven of 
heavens. — 3 Baruch 2ff.; 2 En. 3:7, 8, 11; etc. | Babylonian Talmud Pesahim 


50A: R. Joseph, the son of R. Joshua b. Levi (ca. 250), fell ill and was 
transported (in his fevered dreams) ithnegid; see § Matt 5:10, #3, first third. The 
parallel in b. B. Bat. 10B also uses the verb innegid; it is otherwise in Midr. Ruth 
1:17 (128A). — The passage cited by Wetstein, b. B. Mes. 89 (he must mean 
86A), does not deal with the transporting of, but rather with the dying of Rabbah 
b. Nahmani (t 331). 


12:2 C: To the third heaven. 


heOs tritou ouranou, in the apostle’s mind = to the highest heaven, to the 
immediate vicinity of God. The ancient period denoted the highest heaven as 
“heaven of heavens.”a In this expression, it was found that, numerically, two 
heavens were taught. On the basis of the fuller formula: “Heaven and the heaven 
of heavens” (1 Kgs 8:27), others supposed that there were three heavens.b 
Around the middle of the 2nd century, rabbinic circles spoke of seven heavens.c 
This view then became the dominant one. It is doubtful whether Rabban 
Yohanan b. Zakkai (f ca. 80) already based his exposition in b. Hag. 13A (= b. 
Pesah. 94A, B) on seven heavens; see the passage at § Matt 11:23 A. In any 
case, though, some of the pseudepigrapha are already familiar with seven 
heavens.c Differently, 2 Enoch refers to ten heavensd and 3 Baruch to five 
heavens.e 


a. 1 Enoch 1:3f.: “The great holy one will go out from his dwelling and the God 
of eternity will go from there to Mount Sinai (for the last judgment), he will be 
visible with his armies and he will appear in the power of his might from the 
heaven of heavens.” — 1 Enoch 71:5: “Then the spirit transported Enoch to the 
heaven of heavens.” 


b. Midrash Psalm 114 § 2 (236A): The Rabbanan said, “There are two 
firmaments (= heavens); for it says, ‘He who rides along in the heaven of 
heavens’ (Ps 68:34).” Our teachers said, “(There are) three (heavens); for it 


says, ‘Heaven and the heaven of heavens’ (1 Kgs 8:27).” — Yet this fuller 
formula was also interpreted as referring to two heavens; so b. Hag. 12B: R. 
Judah (ca. 150) said, “There are two firmaments; for it says, ‘Behold, to Yahweh 
your God belong heaven and the heaven of heavens’ (Deut 10:14).” — Likewise, 
Rab (f 247) in Deut. Rab. 2 (199B). 


c. Babylonian Talmud Hagigah 12B: R. Meir (ca. 150, so read with ‘Abot R. Nat. 
37 instead of “Resh Lagqish,” ca. 250) said, “There are seven (firmaments = 
heavens), and they are: weilon (= velum, curtain), raqia' (firmament), 
shechagqim (thinning, in the sense of the midrash = grinding), zevul (dwelling), 
ma'on (dwelling), makhon (place), and aravoth (according to the midr., 
tantamount to adaphel = the darkness). — The wylwn is nothing actual 
(permanently existing), but rather comes in the morning (to cover the stars, like 
a curtain) and disappears in the evening (so the stars appear) and so daily 
renews the work of creation; as it says, ‘Who stretches out heaven like a towel of 
gauze (= curtain) and spreads it out like a tent to dwell in’ (Isa 40:22). — The 
rqy', to which the sun and moon, stars and the planets are affixed; as it says, 
‘God set them on the rqy' (the firmament) of heaven’ (Gen 1:17). — shchqwm, in 
which are the millstones, which grind the manna for the righteous; as it says, 
‘He commanded the shechaqim above (= the clouds, which the midrash 
interprets as “the grinders”) and opened the door of heavens and made manna 
rain down on them for food’ (Ps 78:23f.). — zbwl, in which the (heavenly) 
Jerusalem and the (heavenly) sanctuary and an altar is built, at which Michael, 
the great prince, stands and on which he brings the offering; as it says, ‘I have 
built a house as a dwelling zbwl for you, a place mkwn for your throne forever’ 
(1 Kgs 8:13). And how do we know it (zbwl) is called ‘heaven’? Because it is 
written, ‘See from heaven and look down from your holy and splendid dwelling 
(zbwl)’ (Isa 63:15). — m'wn, in which the divisions of the angels of service are, 
who say a song at night, but remain silent by day for the sake of Israel’s honor 
(because by day the latter praise God); as it says, ‘By day Yahweh offers his 
goods (to those below, so the angels have to remain silent) and by night his song 
(sung to him by the angels) is with me (united with the one sung by me during 
the day, according to Rashi’s interpretation)’ (Ps 42:9).... And how do we know 
it (m'wn) is called heaven? Because it says, ‘Look down from your holy dwelling 
m'wn from heaven’ (Deut 26:15). — mkwn, in which the storage rooms of snow 
and the storage rooms of hail are, and the balcony of harmful dew and the 
balcony of the waters (that harm crops, Rashi) and the chambers of the storm 


wind and the cavern of fog, and their doors are fire; as it says, ‘Yahweh will 
open his good treasure to you’ (Deut 28:12; it follows from this that with God 
there are also treasures for punishment, and these are found precisely in the 6th 
heaven).... And how do we know it (mkwn) is called heaven? Because it says, 
‘May you hear from heaven in the place mkwn of your throne’ (1 Kgs 8:39). — 
rbwt, in which righteousness, justice and mercy are, the treasures of life and the 
treasures of peace and the treasures of blessing and the souls of the righteous 
(who have died) and the spirits and souls that shall one day be created (i.e., 
embodied; here souls themselves are thought of as preexistent), and the dew with 
which God will one day bring the dead back to life. Righteousness and justice; 
for it is written, ‘Righteousness and justice are the foundations of your throne’ 
(Ps 89:15). Mercy, for it is written, ‘He put on mercy as armor’ (Isa 59:17). The 
treasures of life; for it is written, ‘For with you is the source of life’ (Ps 36:10). 
The treasures of peace; for it is written, ‘He called it “Yahweh is peace” °’ (Judg 
6:24). And the treasures of blessing; for it is written, ‘He will receive blessing 
from Yahweh’ (Ps 24:5). The souls of the righteous; for it is written, ‘The soul of 
my lord will be bound with the bundle of those who live with Yahweh your God’ 
(1 Sam 25:29). The spirit and the souls that will one day be created; for it is 
written, ‘The spirit would faint before me and the souls that I have created’ (Isa 
57:16). The dew with which God will one day bring the dead to life; for it is 
written, ‘You showered a rain of gifts, O God, you raised up your inheritance 
when it was exhausted’ (Ps 68:10). (Rashi: ‘The passage is written about the 
giving of the law, since their soul went out; as it says, “My soul went out at his 
word.” °) There (in the Araboth) are the Ofanim (angels of the wheels) ...”; see 
the continuation at § Matt 25:31 B, #2, a. Then follows: Rab Aha b. Jacob (ca. 
325) said, “There is another firmament (so an eighth) above the heads of the 
holy chayyoth; for it is written, ‘And there was an appearance above the heads 
of the chayyoth like a firmament that looked like noble crystal’ (Ezek 1:22).” — 
Parallel passages that mostly give the names of the seven heavens only briefly, 
though, include ‘Abot R. Nat. 37 (9D); Pesiq. 154B; Lev. Rab. 29 (127C). In the 
last two passages, there are the introductory words: “All sevens are beloved” 
(before God); additionally, wylwn and mkwn are replaced by shmym and shmy 
shmym. |l Midrash Psalm 114 § 2 (236A): R. Eleazar (ca. 270) said, “There are 
seven (firmaments): wylwn, rqy', shchq, zbwl, m'wn, mkwn, 'rbwt, and the glory 
of God is in the Araboth.” R. Halapta b. Jacob (ca. 350?) said in the name of R. 
Judah b. Simon (ca. 320), “God saw the works of the righteous, and he took 
pleasure (‘rb, which is supposed to interpret the name of the heaven Araboth) in 
their works.” R. Phineas, the priest, b. Hama (ca. 360) said, “In the firmament 
whose name is Araboth God sows the works of the righteous, and they bring 


fruits; as it says, ‘For they will enjoy the fruit of their deeds’ (Isa 3:10).” — The 
saying of R. Eleazar is also found in Deut. Rab. 2 (199); the names the 7 
heavens are shmym, shmy shmym, rqy', shchqym, m'wn, zbwl, 'rpl. \ See Pesiq. 
Rab. 5 (18B) at § Rom 3:25 A, 4, n. a; according to this passage, R. Simeon b. 
Yohai (ca. 150) would also have assumed there were seven heavens. But 
according to the parallel Pesiq. Rab. 17B, which is not cited there, we should 
instead read R. Simeon b. Yosena (ca. 270?). | Seven heavens are also mentioned 
in b. Roš Has. 32A; b. Menah. 39A; Exod. Rab. 15 (78D); Pesiq. 7B; Pirge R. 
El. 18; Midr. Ps. 92 § 2 (201B); Tanh. trwmh 101B. — Among the 
pseudepigrapha, T. Levi 2f. and Apoc. Mos. 35 are aware of seven heavens. 


d. 2 Enoch 22: “In the tenth heaven Araboth, I (Enoch) saw the face of the 
countenance of the Lord.” 


e. 3 Baruch 11: “The angel took me (Baruch) from this one (the 4th heaven) and 
brought me to a fifth heaven.” — A sixth and seventh heaven are not mentioned; 
yet in Kautzsch (II, p. 450, n. a), Ryssel remarks, “It should be assumed and is 
confirmed by the citation in Origen that this passage too originally ... spoke of 
seven heavens.” — The citation in question from Origen (Princ. 2.3.6) reads: 
Denique etiam Baruch prophetae librum in assertionis huius testimonium 
vocant, quod ibi de septem mundis vel caelis evidentius indicatur. 


12:4 A: Into paradise. 


1. paradeisos = gan eden. — Rabbinic Judaism spoke of the garden of Eden in a 
threefold sense. It was understood to refer to a. Adam’s paradise, which was 
secluded in hiddenness somewhere after the fall; b. the heavenly paradise that 
serves as the abode of the righteous in heaven with God in the intermediary 
period between death and resurrection; g. the eschatological paradise that will 
appear as the site of the blessed on earth, whether in the days of the Messiah or 
at the dawn of the future world. Rabbinic scholars consistently identified this 


eschatological paradise with Adam’s paradise, and its reappearance was 
expected at the time of the consummation. 4 Ezra has the eschatological paradise 
descend from heaven to earth, while 2 Baruch conversely transfers the blessed 
consummation from earth to heaven, specifically to the heavenly paradise. See 
on this in more detail in the excursus “Sheol, Gehenna, and the Garden of Eden”; 
individual elements are also found at § Luke 23:43, #2. — 2 Corinthians 12:4 
and Luke 23:43 use paradeisos to refer to the heavenly world of souls, that is, the 
paradise listed above under b. 


2. Just as the third heaven and paradise appear in close connection with each 
other in 2 Cor 12:2 and 4, so too in Apoc. Mos. 37: “Then the Father of all 
stretched out his hand, sitting on his throne, lifted up (the dead) Adam and gave 
him to the archangel Michael with the words, ‘Lift him into paradise up to the 
third heaven and leave him there until that great and dreadful day of my event 
that I will bring to the world.’ ” 


12:4 B: Inexpressible words that no one can speak. 


2 Enoch 17: “In the middle of the heavens I (Enoch) saw an armed host, which 
served the Lord with trumpets and instruments and uninterrupted voice and 
beautiful voice and with beautiful and ceaseless and different sorts of (or 
‘excellent’ ) song, which is impossible to express.” — See also Rev 14:3: No one 
could learn the song. 


12:7 A: A thorn for the flesh was given to me. 


skolops = sharp stake, thorn, barb, a metaphorical term for something that causes 
pain in any way. 


1. Numbers 33:55: “If you do not drive out the inhabitants of the land before 
you, what you leave of them will become thorns sikkim (LXX: skolopes) in your 
eyes and barbs tseninim (LXX: bolides) in your sides, and they will oppress you 
in the land in which you dwell.” — The targumim avoided the image. Onkelos: 
“Tt will happen that those whom you leave will become hordes that will seize 
weapons against you, and army camps that will encircle you.” — YeruSsalmi I: 
“Tt will happen that what you leave will become like those who look at you with 
an envious eye sakhyain (interpretation of sikkim) and will surround you like 
shields at your sides.” — Yet ‘Arukh knows of a different reading: “They will 
become thorns sikkin in your eyes.” — Pesigta 112A: R. Samuel b. Nahman (ca. 
260) opened his presentation with the following, “ ‘If you do not drive out the 
inhabitants of the land before you’ (Num 33:55). God said to the Israelites, ‘I 
told you, “You shall strictly carry out the ban with them ...” ’ (Deut 20:17); yet 
you did not do so. Rather, ‘Rahab, the prostitute, and her family and all her 
relatives Joshua left alive’ (Josh 6:25). See, Jeremiah will come from the 
descendants of the prostitute Rahab and bestow on you words full of ‘thorns in 
your eyes’ and full of ‘barbs in your sides’ (Num 33:55).” I R. Levi (ca. 300) 
applied Num 33:55 to King Saul, who spared Agag. Therefore, Haman arose 
from him, “who, God said, will make hard words become thorns in your sides 
and barbs in your sides” (Midr. Esth. Intro. 81B). 


2. Ezekiel 28:24: “There shall no longer be for the house of Israel a thorn that 
causes bitter pain sillon mam'ir (LXX: skolops pikrias) and a thorn that hurts 
qots makh'iv (LXX: akantha odynés) among all those that surround them. — The 
targum translates freely and without the image: “There shall no longer be for the 
house of Israel among all their neighbors a king who would do evil to them, nor 
a ruler who would oppress them. — The Aramaic silwa = “prick, thorn” can 
metaphorically be used even for “ban.” Babylonian Talmud Baba Batra 151B: 
(Rab Nahman [f 320] sent word to Rab Dimi b. Joseph,) “If you do not come, I 
will strike you with a thorn sylw' that will not draw any blood (i.e., with the 
ban).” 


3. The expression: “to throw a thorn in the eyes” htyl qotsim v'ynym = to cause 


someone bitter grief seems to have a proverbial character; see, for example, b. 
Sanh. 38A at § Luke 2:34 A. 


12:7 B: An angel of Satan to slap me. 


1. angelos satana, see § Matt 4:1 B, #2 and § Matt 25:41 B. 


2. kolaphizein “to slap” may = satar; see m. B. Qam. 8.6 at § Matt 5:39 B. — 
Nebuchadnezzar is handed over to an angel of Satan so that he might beat 
(scourge ngd) him; see Exod. Rab. 20 at § Matt 4:1 B, #2, n. h. 


13:1: Every word should be supported by the mouth of two or three witnesses 
(see § Matt 18:16). 


13:11 A: Maintain peace (see § Rom 12:18). 


13:11 B: The God of peace (see § Rom 15:33). 


13:12: With a holy kiss (see § 1 Cor 16:20). 


The Letter of Paul to the Galatians 


1:4 A: Who gave himself. 


didonai = masar or nathan. — Examples can be found at § John 10:11 B and 8 
Acts 15:26. — Reference may also be made to b. Sanh. 110B.10. 


1:4 B: From the present evil world. 


1. ho aion ho enest6s is the time that is immediately approaching which, since 
every moment turns into the present, belongs to aidn houtos = olam hazzeh. 


2. On aidn poneéros, see 1 En. 48:7: “The wisdom of the Lord of Spirits revealed 
him (the Son of Man-Messiah) to the holy ones and the righteous; for he protects 
the lot of the righteous, because they have hated and despised this world of 
unrighteousness and have hated all its deeds and ways in the name of the Lord of 
Spirits.” | In Lev. Rab. 26 (124C), the spirit of Samuel that appears from the 
hereafter says to Saul: “When I was with you (alive), I was in a world of 
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falsehood b'lm dshqr, ... but now I am in a world of truth b'lm dqwsht’. 


1:5: To him (be) glory for all eternity! 


On occasional doxologies, see § Rom 1:25 and § 2 Cor 11:31. 


1:6 A: Who called you (see § Rom 1:6). 


1:6 B: Gospel (see § Rom 1:1 D). 


1:8 A: An angel from heaven. 


The interference of heavenly beings in the halakic decisions of the rabbinic 
scholars is similarly objected to in B. Mes. 59A; see § Rom 10:6-8, #2, second 
third. — See also: If Moses and Samuel came, they could not permit this and 
that; see y. Yebam. 12.13A.33 at § Matt 23:13 A, #1. — Babylonian Talmud 
Yebamot 102A: Rab (f 247) said, “If Elijah came and said, ‘The ceremony of the 
removal of the shoe may be performed with a shoe,’ people would listen to him. 
(If, however, he said,) ‘It may not be performed with a sandal, people would not 
listen to him, since the people already observe the custom with a sandal.’ ” 


1:8 B: May he be forfeited to the curse! 


On anathema see § Rom 9:3 and § 1 Cor 12:3. 


1:13: In Judaism. 


ho Ioudaismos “Judaism” = the Jewish religion.a — In rabbinic literature there is 
no exact equivalent. Levy does have yahaduth = “Judaism,” since in Midr. Esth. 
3:7 (95B) he wants to read byhdwtn.?% However, in accordance with Dalman, 
the correct reading here is found in ed. Pesaro: yichudam.b An approximation of 


Ioudaismos in rabbinic literature would be dath yehudith = Jewish law, Jewish 
religion.c 


a. 2 Maccabees 2:21; 8:1; 14:38. — 4 Maccabees 4:26: “(Antiochus Epiphanes) 
tried by means of torture to compel each one among the people to eat unclean 
food and to renounce Judaism exomnysthai ton Ioudaismon. ” 


b. Midrash Esther 3:7 (95B): (Hananiah, Mishael, and Azariah) did not change 
their God and their laws, but rather held fast to their monotheism (to their 
confession of the oneness of God) bychwdm. 


c. dt yhwdyt, see m. Ketub. 7.6 at § Matt 5:32 A, #2, b. || By contrast, y. Ketub. 
4.28D.64: (In an Alexandrian marriage contract) it was written, “When you (the 
engaged woman) have come into my house, you shall be to me as a wife 
according to the law of Moses and the Jews.” — Tosefta Ketubbot 4.9 (265) has 
instead: “according to the law of Moses and Israel.” This formula appears twice 
more in t. Ketub. 7.6 (269). 


1:14: A zealot for my ancestral traditions. 


On the esteem and significance of the ancestral traditions, see § Matt 15:2 A. 


1:16: Flesh and blood. 


sarx kai haima = basar wadam = human being; see § Matt 16:17 B. 


1:19: James, the brother of the Lord. 


A report of Josephus about the death of James. 


Antiquities 20.9.1: “Annas the younger, who as we have said obtained the high 
priesthood (in 62 CE, cf. § John 18:13), had a truculent manner and was 
immensely audacious. He affiliated with the party of the Sadducees, who, as we 
have already presented, are stern in their judgments before all (other) Jews. With 
this character of his, Annas thought, when Festus (the governor) had died and 
(his successor) Albinus was still on the road, that the appropriate moment had 
come to make a court (against his opponents). First among these he had the 
brother of Jesus, the so-called Messiah, named James, and some others, brought 
in, and he accused them of transgressing the law and handed them over to be 
stoned. Yet precisely the most law-abiding among the inhabitants of the city and 
those who were especially exacting with the laws, were outraged by this and 
secretly sent word to the king (Agrippa II, from 50-100 CE) and had it requested 
of him to make Annas cease and no longer act this way; for also in what had 
occurred earlier he did not act justly. Yet some of them encountered Albinus on 
his way from Alexandria and indicated to him that it was not right for Annas to 
form a court without his (Albinus’) consent. Albinus, persuaded by their words, 
wrote to Annas full of anger and threatened him that he would demand an 
account from him. King Agrippa therefore took from him the office of the high 
priest, after he had held it for three months, and appointed Jesus, the son of 
Damneus (perhaps 62—63 CE). — Concerning this passage and its parallels in 
ecclesial authors, as well as concerning the year of James’ death—the year 62 is 
not at all certain—see Schiirer.2” — Annas the younger was murdered in 
Jerusalem by Idumeans during the Jewish war (J. W. 4.5.2). 


2:1: I went up (see § Luke 18:10 A). 


2:2: To those who were esteemed. 


hoi dokountes perhaps = hachashuvin. 


Babylonian Talmud Ta ‘anit 14B: R. Eleazar (ca. 270) said, “A respected person 
adam chashuv may not (during a public fast) fall down on his face, unless he 
receives an answer like Joshua, the son of Nun (see Josh 7:10).” Also, R. Eleazar 
said, “A respected person may gird himself with sackcloth, unless he receives an 
answer like Jehoram, the son of Ahab (see 2 Kgs 6:30).” (For if he did not 
receive an answer, his reputation in the community would dwindle, according to 
Rashi.) 


2:6: God does not look at anyone’s person (see § Rom 
2:11). 


2:7: The gospel of the foreskin, ... of circumcision. 


akrobystia = non-Israelites, peritomé = Israelites, see § Acts 10:45, #2. 


2:9: Who were considered to be pillars. 


See b. Ber. 28B at § Matt 10:28, #1, n. c; ‘Abot R. Nat. 25 (7A) at § Matt 5:8 B, 
#2, n. a, middle. | Exodus Rabbah 2 (69A): Moses said, “Here I am” (Exod 3:4). 
God answered him, “You stand where the pillar of the world 'mwdw shl 'wlm (= 
Abraham) stood.” Abraham said, “Here I am” (Gen 22:11), and you say, “Here I 
am.” || Targum YeruSalmi I Genesis 46:28: “He sent Judah before himself to 
Joseph, to show the way before him and to subject the pillars ammudayya of the 
land (the mighty).” || Babylonian Talmud Ketubbot 104A.12: (When Bar 
Qappara [ca. 220] announced the death of Rabbi to the people of Sepphoris in an 
oblique way, he said,) “The lions of God (= angels) and the pillars metsuqim (= 
the pious on earth) grasped the holy ark (= Rabbi); the lions of God overcame 
the pillars and the holy ark was led away captive!” — Parallels are found in 
Midr. Eccl. 7:11 (35B); 9:10 (43B); in y. Kil. 9.32B.9 and y. Ketub. 12.35A.18, 
mtswqym is replaced by yetsuqim “the established ones” = the powerful; see 8 
Matt 26:25. 


2:12: He ate together with the gentiles. 


See the excursus “The Stance of Judaism toward the Non-Jewish World”; see 
also § 1 Cor 10:27. 


2:15: Not sinners from the gentiles. 


“Sinners” in short = gentiles in, for example, Pss. Sol. 1:1: “I cried out to the 
Lord in my utmost distress, to God, when sinners (= Syrian authorities) harassed 
me.” — Psalms of Solomon 2:1f.: “In his arrogance the sinner (= Pompey) 
brought down firm walls with a ram, and you did not hinder it. Foreign gentiles 


mounted your altar, walked on it arrogantly with their shoes.” 


2:16: By the works of the law no flesh will be declared 
righteous (see § Rom 3:20 A). 


2:18: If I build again what I tore down. 


katalyein = sathar, oikodomein = banah. 


Babylonian Talmud Berakot 63A: (Hananiah, the son of the brother of R. Joshua 
[ca. 110] decreed leap years in a prohibited way in Babylonia; a delegation of 
two scholars is sent to him to thwart his actions.) When he saw them, he said to 
them, “What have you come for?” They answered him, “We have come to study 
Torah.” Then he had it announced, “These are great men of the age, and their 
fathers served in the sanctuary....” Then he began to declare something unclean 
and they declared it clean; he prohibited something and they allowed it. Then he 
had it announced about them: “These are men of mendacity and desolation.” 
They said to him, “You have already built bnyt (by praising us), so you cannot 
tear down stwr (by slandering us; your tearing down would give the lie to your 
building); you have already set up a fence, so you cannot make a breach.” (See 
the continuation according to the parallel in y. Ned. 6.40A.30 at § 1 Cor 14:36.) | 
See b. Ned. 40A at § 1 Cor 8:10 B, n. a. 


2:21: If righteousness comes by the law, Christ died 
for nothing. 


Since the law was the sole source of all salvation and life for the ancient 
synagogue—see § Rom 3:1f., particularly section D—they consequently did not 
know a dying Messiah. 


3:2: By the proclamation of faith (see § Rom 10:17 A). 


3:5: Who supplies you. 


ho epichorégon, in rabbinic literature, one would say hamaspiq or hamsappeq 
and, in the case of particularly abundant provision, hamashpia’. 


Mekilta Exodus 17:7 (60B): R. Eliezer (ca. 90) said, “They pronounced (with 
Exod 17:7), ‘If he supplies mspq our needs, we will serve him; but if not, we 
will not serve him.’ ” || A baraita in b. Sanh. 108A: The generation of the flood 
became arrogant only because of the good that God richly provided hshpy' for 
them.... God said, “Because of the good I have richly provided shhshp'ty for 
them, they have incensed me.” — The same is then said further below also about 
the Sodomites. 


3:6: Abraham believed God and it was reckoned to 
him as righteousness (see § Rom 4:2f.). 


3:7: Those from faith are sons of Abraham. 


The idea that only those who comport themselves in accordance with Abraham’s 
moral manner are children of Abraham was also not foreign to the ancient 
synagogue; see § Rom 9:6. See further m. Abot 5.19 at § Matt 10:1 A, #2 and b. 
Besah 32B at § John 8:33 A. 


3:8 A: Since Scripture foresaw. 


The same personification of Scripture is found in the rabbinic formula: mh r'th 
twrh “What has the Torah seen,” that is, on what basis has it prescribed this or 
that? 


Tosefta Baba Qamma 7.2 (357): R. Yohanan b. Zakkai (t ca. 80) was asked by 
his students, “What has the Torah seen (why has the Torah found it good) to 
impose a severer penalty on a thief than on a robber? (see the continuation at § 1 
Cor 9:9f. B, #2, A.). — The parallel in b. B. Qam. 79B simplifies things without 
r'th: Why has the Torah imposed a severer penalty on a thief than on a robber? | 
Sifra Leviticus 23:22 (410A): Eurydemos b. Yose (ca. 180) said, “What has 
Scripture seen so as to ordain (the prescription in Lev 23:22 concerning the edge 
of the field and gleanings) between Passover and the Feast of Weeks on the one 
hand and the Day of the New Year and the Day of Atonement on the other? To 
teach that one (= God) reckons it to the one who fulfills the commandment 
concerning gleanings, what is forgotten, the edge of the field and tithing for the 
poor as if the sanctuary existed and he presented his offerings in it.” |I The 
expression “what has Scripture seen?” is synonymous with another, “what has 
God seen?” Exodus Rabbah 9 (73C): What has God seen mh r'h hb”h so as to (in 
Exod 7:9) put the (earthly) government (pharaoh) alongside a snake? Just as the 
snake bends, so too the government bends its ways. 


3:8 B: It proclaimed beforehand to Abraham: “In you 
all the gentiles (nations) will be blessed” (Gen 12:3). 


1. Genesis 12:3 in the base text: “All families of the earth will be blessed in you 
(regard themselves as blessed in you) wenivrekhu vekha.” — Septuagint: kai 


eneulogéthésontai en soi pasai hai phylai tés gés. — Targum Onkelos: “Because 
of you bdylk all families of the earth will be blessed yithbarkhun.” — Targum 
YeruSalmi I: “In you all the families of the earth will be blessed.” — Rashi: 
“There are many haggadoth on this, and this is its literal sense: A man will say to 
his son, ‘Be like Abraham!’ (i.e., a father will bless his son with Abraham’s 
name). And all the expressions ‘wnbrkw bk’ in Scripture should be understood in 
the same way. And this proves it: ‘Israel will bless yevarekh with you, saying, 
“May God make you like Ephraim and like Manasseh!” ’ (Gen 48:20).” — Just 
as Tg. Onk. has all the families of the earth blessed for Abraham’s sake, that is, 
because of Abraham’s merit or righteousness, so too Jub. 18:15f. sees in all 
nations of the earth being blessed a recompense for Abraham’s obedience to 
God’s word: “In your name all the nations of the earth will be blessed because 
you listened to my word.” (See the whole passage at § Rom 4:2f., #1, n. d, n.) — 
Similarly, Jub. 24:11: “In your (Isaac’s) seed all the nations of the earth shall be 
blessed (Gen 26:4) because your father listened to my word and observed my 
instruction and my commandments and my laws and my ordinance and my 
covenant.” 


2. Rabbinic Judaism found the fulfillment of the promise in Gen 12:3 in a long 
series of blessings of a spiritual and corporal nature, which were bestowed on the 
nations of the earth for Abraham’s sake and through him. The world was created 
only for Abraham’s sakea and to him alone humanity owes its continued 
existence despite its sin;b he also became the one who introduced God’s grace 
into the world.c Abraham taught a world sunken into idolatry about the one 
Godd and thereby made God king over heaven and earth;e he exemplified for 
humanity the monotheistic faith in Godf and united them in this faith.g He led 
those far away to repentanceh and brought them under the wings of the Shekinah 
(i.e., made them proselytes);i therefore, God loves proselytes and appointed 
Abraham as their father.k No one entered into a business relationship with 
Abraham without taking his blessing with them. At his intercession, barren 
women were remembered with children, sick people recovered from their 
sufferings; even when those suffering just saw him they were immediately 
healed.l By his merit rain and dew came down, and even the ships on the ocean 
were protected for his sake.m All kings came from east and west to ask him for 
counsel,n and when he departed from this life, they all united in this lamentation, 
“Woe to the world, which has lost its ruler; woe to the ship, which has lost its 
helmsman!”o 


a. Genesis Rabbah 12 (9B): R. Joshua b. Qarha (ca. 150) said, “ ‘When they 
were created’ behibbar'am (Gen 2:4); (read:) b'brhm: for Abraham’s sake 
(heaven and earth were created).” — Parallels are found in TanhB br'shyt § 16 
(6A) and Ik lk § 4 (81A) with R. Tahlifa (2) and Midr. Ps. 104 § 15 (222B) with 
R. Judan (ca. 350) as the author. |l TanhumaB hyy shyh § 6 (60A): R. Halapta b. 
Kahana (when?) said, “By his (Abraham’s) merit this and the future world were 
created.” || See Yelamedenu in Yalqut 1 § 766 at § Matt 16:18, #2. 


b. See Gen. Rab. 14 (10C) at § 1 Cor 15:45 B, n. b. || See Gen. Rab. 14 (10C) at 
§ Matt 16:18, #2. 


c. Genesis Rabbah 60 (37C): “Show grace to my lord Abraham” (Gen 24:12). 
Since you have begun to do it, complete it as well. R. Haggai (ca. 330) said in 
the name of R. Isaac (ca. 300), “Everyone needs grace, even Abraham; for 
whose sake grace moves through the world, needed it, as it says, ‘Show grace to 
my lord Abraham.’ ” || Sifre Deuteronomy 32:8 § 311 (134A): Before our father 
Abraham had come, God had judged the world so to speak as a cruel man. The 
people of the generation of the flood had sinned, and he made them float likes 
pipes on the water (so according to the reading in Yalqut, see Friedmann ad 
loc.); the people of the tower had sinned, and he scattered them from one end of 
the world to the other; the Sodomites had sinned, and he judged them with fire 
and brimstone. Yet after our father Abraham had come into the world, he 
obtained to take these sufferings on himself (to atone for sin), which began to 
approach little by little (not all at once); as it says, “A famine arrived in the 
land, and Abram went to Egypt.” | Genesis Rabbah 49 (31C): R. Levi (ca. 300) 
said, “ ‘Should the judge of the whole earth not do justice?’ (Gen 18:25). 
(Abraham said to God,) ‘If you want the world, strict justice will not happen, 
and if you want strict justice, there will be no world. You grasp the rope at both 
its ends: you want the world and you want strict justice. But if you do not ease 
up a bit, the world cannot endure!’ Then God said to him, ‘Abraham, “you love 
righteousness and hate godlessness” (Ps 45:8), you love to declare my creatures 
righteous and hate godlessness, you refuse to declare them guilty; “therefore, 
God, your God, anointed you with the oil of joy before your companions” (Ps 


45:8)....’ And Yahweh said, ‘If I find 50 righteous people in Sodom, ... I will 
forgive the whole place for their sake.’ ” (Thus, grace overcame strict justice.) 


d. Supporting passages can be found at § Rom 4:2f., #1, nn. d, i and partly also 
inn. 


e. See Gen. Rab. 59 (37B) at § Rom 4:2f., #1, n. d, n. 


f. Supporting passages can be found at § Rom 4:2f., #1, n. d, n. 


g. Midrash Song of Songs 8:8 (132A) at § Rom 4:2f., #1, n. d, m. — Genesis 
Rabbah 39 (23D): R. Berekhiah (ca. 340) opened his presentation with, “ ‘We 
have a little sister’ (Song 8:8). This is Abraham who united (in the monotheistic 
faith in God) all who come into the world.” Bar Qappara (ca. 220) said, “Like 
one who knits together a tear.” — In TanhB lk Ik § 2 (30A), the whole is 
attributed to R. Eleazar Haqqappar (= Bar Qappara). || Genesis Rabbah 44 
(27B) at § Rom 4:2f., #1, n. d, m. 


h. Genesis Rabbah 30 (18B); 39 (24B) at § Rom 4:2f., #1, n. d, m. For a parallel 
to the latter passage at § Rom 4:2f., we may add as a parallel Num. Rab. 11 
(162C). 


i. Genesis Rabbah 39 (24C) with parallels; Tg. Onk. and Yer. Ion Gen 12:5 at § 
Rom 4:2f., #1, n. d, m; Gen. Rab. 39 (24C) and Mek. Exod. 22:20 (101A) at § 
Rom 4:2f., #1, n. d, n. | Babylonian Talmud Yebamot 63A at § Matt 1:5 B, #2, n. 
a. 


k. TanhumaB Ik Ik § 6 (32A) at § Rom 4:2f., #1, n.d, l. 


I. Genesis Rabbah 39 (24B): R. Levi (ca. 300) said, “No one bought a cow from 
Abraham without being blessed by him, and no one sold him a cow without 
being blessed by Abraham. How so? When our father Abraham prayed for 
barren women, they were remembered, and if for sick people, they recovered.” 
Rab Huna (ca. 350) said, “Not only if Abraham went to a sick person, but also if 
a sick person only saw him, the sick person recovered.” || See b. B. Bat. 16B at § 
1 Cor 3:12, #3, n. a. 


m. Genesis Rabbah 39 (24B): “In you all families of the earth will be blessed” 
(Gen 12:3); the rain (comes) by your merit, the dew (comes) by your merit. | 
Genesis Rabbah 39 (24B): R. Hanina (ca. 225) said, “Even the ships that 
traveled on the ocean were protected by Abraham’s merit.” — See b. Yebam. 
63A. 


n. Babylonian Talmud Baba Batra 16B: R. Eleazar of Modiim (f ca. 135) said, 
“Our father Abraham had astrological skills, for all the kings of the east and 
west got to his door early (to get counsel from him, Rashi).” — There is a 
parallel in t. Qidd. 5.17 (343). 


o. See b. B. Bat. 91A at § Matt 23:10, n. b. 


3:10: “Cursed is anyone who does not remain in 
everything written in the book of the law, to do it!” 
(Deut 27:26.) 


1. Deuteronomy 27:26 in the base text: “Cursed is anyone who does not fulfill 
yaqim (literally: bring about) the words of this Torah, to do them (by doing 
them).” — Septuagint: epikataratos pas anthropos, hos ouk emmenei en pasi tois 
logois tou nomou toutou poiésai autous. — Targum Onkelos: “Cursed is 
everyone who does not uphold yeqayyem (= fulfill) the words of this Torah, to 
do them.” — YeruSalmi I: ... “Cursed be the man who does not uphold yeqim (?) 
the words of this Torah, to do them....” I The addition “all” is found not only in 
the LXX and Gal 3:10, but also in the Samaritan targum: 'rwr dl' yqym yt kl mly 
“cursed is everyone who does not fulfill all the words”; also in Lev. Rab. 25 and 
y. Sotah 7.21D.6; see #2. 


2. Rabbinic interpretations of Deut 27:26. 


Leviticus Rabbah 25 (123A): “When you come into the land and plant all kinds 
of trees for food” (Lev 19:23). This is what is written: “She (Wisdom = Torah) is 
a tree of life for those who hold fast to it machazigim bah” (Prov 3:18).... R. 
Huna said in the name of R. Benjamin b. Levi (ca. 325), “... If it were said, 
‘(Cursed) is everyone who does not study,’ there would be no continued 
existence for those who hate Israel (= for the godless Israelites, see § Matt 3:17 
A, n. i, S-B footnote). But it says, (Cursed) is everyone who does not uphold (= 
establish, support, yqym now taken in this sense) all (so! see above in #1) the 
words of this Torah’ (Deut 27:26). Therefore, it is said, ‘She is a tree of life for 
those who establish (strengthen, so now mchzyqym) her’ (Prov 3:18).” R. Huna 
(ca. 350) said, “If a person stumbles in sin and is guilty of death by God’s hand 
(= by eradication), what should he do to remain alive? If he was used to reading 
one page in Scripture, let him read two pages; and if he was used to studying one 
chapter of the Mishnah, let him study two. If he was not used to reading in 


Scripture or studying from the Mishnah, what should he (then) do to stay alive? 
Let him go and become a leader of the community or a raiser of alms, and thus 
he will remain alive. For if it said, ‘Cursed is whoever does not study,’ there 
would be no continuing in existence (for him); but (it says), “Cursed is everyone 
who does not uphold (= whoever does not help support, establish, strengthen) 
yqym’; if it said, ‘She is a tree of life for those who toil (studying) with her,’ 
there would be no continuance in existence (for the one who neglects this), but 
(it says), ‘She is a tree of life for those who establish her.’ (It further says, ) 
‘Being under the protection of wisdom (occupying oneself with the Torah) is like 
being under the protection of silver (the right use of money)’ (Eccl 7:12).” R. 
Aha (ca. 320) said in the name of R. Tanhum b. Hiyya (ca. 300), “If a man has 
studied and taught and observed and practiced (done 'shh) (Torah) and was able 
to oppose (evil) and he did not oppose it to establish lhchzyq (good), and he did 
not establish, behold, he is included in the ‘Cursed.’ This is what is said, ‘Cursed 
is whoever does not uphold yqym (= does not help strengthen and support)’ 
(Deut 27:26).” — The slant of the passage pertains to weakening yaqim, in order 
to take away the sharpness of the curse in Deut 27:26. — A partial parallel is 
found in TanhB wyshlch § 9 (84A): R. Huna (ca. 350) said, “... If a person is not 
a son of the Torah, let him support a teacher of the Bible or a teacher of the 
Mishnah, who teach the Torah, and he will be worthy (earn) to remain alive; for 
it says, ‘She is a tree of life for those who support her (by supporting her 
teachers with money).’ ” || Jerusalem Talmud Sotah 7.21D.6: It is written, 
“Cursed is whoever does not uphold (so the midrash) all (so! see above in #1) 
the words of this Torah” (Deut 27:26). How so? Is there a falling Torah twrh 
nwplt (so that needs to be upheld)? Simeon b. Yaqim (ca. 270) said, “This 
pertains to the overseer of the synagogue who stands there (in the synagogue, 
upholding the reading of Scripture and the order of the religious service).” R. 
Simeon b. Halapta (ca. 190) said, “This refers to the lower court; for Rab Huna 
(ft 297) and Rab Judah (f 299) said in the name of Samuel (f 254), ‘Because of 
this word Josiah tore his garment’ (2 Kgs 22:11) and said, “It is my 
responsibility to uphold lhqym (the Torah; to supervise its implementation).’ ” R. 
Aha (ca. 320) said in the name of R. Tanhum b. Hiyya (ca. 300), “If someone 
studies and teaches and observes and does and is able to establish (to support) 
and does not establish, behold, he is included in the ‘cursed.’ ” See also Midr. 
Eccl. 7:11 (35A). 


3:11: The righteous one will live as a result of faith 
(Hab 2:4). 


1. Habakkuk 2:4 according to the base text: “The righteous will live by his 
faithfulness be'emunatho!” — Septuagint: ho de dikaios ek pistes mou zésetai. 
— Targum: “The righteous will remain alive (survive) wtqgymwn because of 
their rectitude (truth qushtehon).” 


2. Habakkuk 2:4 in the midrash (cf. § Matt 22:40). 


See Mek. Exod. 15:1 (41A) and Exod. Rab. 23 (85A) at § Rom 4:2f., #1, n. d, r 
and s. | Babylonian Talmud Makkot 23B: R. Simlai (ca. 250) said in a 
presentation, “613 commandments were told to Moses (cf. § Matt 22:36). 365 
prohibitions in accordance with the number of the days in the solar year and 248 
commandments, corresponding to the parts of a human being ... David came and 
reduced them (all the commandments) to 11; for it is written, “Who may reside 
in your tent and who may dwell on your holy mountain? t. Whoever walks 
irreproachably and 2. does righteousness and 3. speaks the truth in his heart; 4. he 
does not slander with his tongue, >. he does not do evil to his neighbor, and 6. he 
does not take up abuse against his companion; 7”. the reprehensible man is 
despised in his eyes; yet 8. those who fear the Lord he honors; °. he swears to (his 
own) disadvantage and does not alter anything; +°. he does not give his money 
for interest 1. nor does he accept a bribe against the innocent ...” (Ps 15:1). 
Isaiah came and reduced them to 6; for it is written, “1. Whoever walks a 
righteous path and 2. speaks in an upright way, 3. whoever despises gain by 
extortion, 4. shakes his hand from taking any bribe, 5. whoever stops his ear so 
that he does not hear of bloodshed, and 6. closes his eyes firmly so that he does 
not see evil: he will dwell on the heights....” (Isa 33:15f.). Micah came and 
reduced them to 3; for it is written, “He has declared to you, O human being, 
what is good and what Yahweh desires from you: rather +. to do justice and 2. to 
strive for love and 3. to walk secretly (so the midrash) with your God” (Mic 6:8). 
“To do justice”: this is dispensation of justice; “to strive for love” pertains to the 


works of love; “to walk secretly with your God”: this refers to escorting out a 
dead person and bringing a bride under the wedding canopy.... Isaiah came 
again and reduced them to 2; for it says, “Thus says Yahweh, ‘Maintain justice 
and practice righteousness’ ” (Isa 56:1). Amos came and reduced them to 1; for 
it says, “Thus says Yahweh to the house of Israel: Seek me and you will live!” 
(Amos 5:4). Rab Nahman b. Isaac (t 356) objected, “I think that ‘seek me’ refers 
to the whole Torah (and all the commandments contained therein). Rather, 
Habakkuk came and reduced them to 1; for it says, ‘The righteous will live by 
his faith!’ (Hab 2:4).” — According to this (Babylonian) tradition, the sentence 
referring to the prophet Habakkuk is not associated with R. Simlai, but rather 
with the period of Rab Nahman b. Isaac; the tradition added him as a conclusion 
to the whole instead of the rejected verse from Amos. The Palestinian tradition 
in TanhB shwptym § 10 (16B) is different. Here it says, “Micah came and 
reduced them to 3 (see Mic 6:8); Amos came and reduced them to 2, as it says, 
‘Seek me and live!’ (Amos 5:4). Habakkuk came and reduced them to 1 (see Hab 
2:4).” — Midrash Psalm 17 at the end (the passage is missing in the ed. Buber) 
links up with b. Mak. 23B. — As for Jewish judgments about the explanation of 
R. Simlai, Gratz considers them to be the first attempt to trace all the laws of 
Judaism to principles.?® See § Matt 22:40. — Bacher sees here a historical proof 
of how the prophets and before them David draw up an ever smaller number of 
religious, mostly ethical fundamental commandments, the fulfillment of which 
was regarded as equal in value with fulfilling the numerous commandments of 
the Torah, and this list was seen as the quintessence of what Israel’s teaching 
required from those who confess it.” — Rashi, in whom the thoughts, 
sentiments, and views of the ancient synagogue continue to live on powerfully, 
explains: “At the beginning they (the Israelites) were righteous and could accept 
the yoke of many commandments; but the later generations were not as 
righteous, and if they had wanted to observe all the commandments, there would 
be no person who would have merit (who would be righteous). So David came 
and reduced the commandments to 11, so that merit could be earned if these 11 
commandments were kept; and the following generations likewise continually 
reduced the number of commandments even further.” — Rashi might have hit 
upon the view of the Makkot passage most accurately. For R. Simlai, faith does 
not count as the great all-encompassing principle of the religious-moral life, but 
rather is for him synonymous with the confession of monotheism. Faith as such 
is the smallest accomplishment that can be required of someone. If an Israelite 
had no merit to point to in the area of fulfilling the law, he can still achieve this 
faith. And precisely because the faith as a monotheistic confession of God 
represents the smallest conceivable accomplishment of an Israelite before God, 


the prophet Habakkuk, in the opinion of R. Simlai, made it the single 
requirement for his degenerate contemporaries. This signifies a complete 
devaluation of the faith that is spoken of in Hab 2:4. Since R. Simlai many times 
distinguished himself as an opponent of Christianity,?” one may ask whether this 
devaluation does not contain a polemical dig at the emphasis of faith on the part 
of Christians. If, on the Christian side, Hab 2:4 was invoked to indicate the 
pivotal significance of faith for a person’s justification before God, R. Simlai 
could argue that, on the contrary, it was precisely the prophet Habakkuk who 
considered faith to be the smallest demand that he thought he could expect of his 
religiously degenerate period. The implication would then be: What does this 
one puny demand of faith from the church mean in the face of the 613 
commandments, the fulfillment of which the law-loyal synagogue demands of its 
members! | Midrash Ecclesiastes 3:9 (17B): R. Isaac b. Marion (ca. 280) said, 

“ “The righteous will live by his faith’ (Hab 2:4), (i.e.,) the righteous will live by 
the work of his hands (emunah is interpreted as ummanuth ‘work of his hands’). 
Even the righteous one who lives eternally (= God) lives by the work of his 
hands. God said, ‘First I killed the firstborn of Egypt; as it says, “In the middle 
of the night, Yahweh had slain every firstborn in the land of Egypt” (Exod 
12:29). Also, every firstborn that is born to you, you shall sanctify for me; as it 
says, “Sanctify for me every firstborn” (Exod 13:2). You shall sanctify for me 
the firstborn because of the work of his hands (as a recompense for my action 
with the firstborn in the land of Egypt).’ Consequently, ‘the righteous will live by 
the work of his hands (i.e., his fulfillments of the commandments).’ ” 


3:12: Whoever does them (the commandments) will 
live by means of them. 


See § Rom 10:5 and § Rom 3:1f. 


3:13 A: By becoming a curse for us. 


On the idea that a person could become a curse of elimination or an atoning 
sacrifice for another person, see § Rom 9:3, #2. 


3:13 B: “Cursed (is) everyone who hangs on a tree” 
(Deut 21:23). 


Deuteronomy 21:23 according to the base text: “For a hanged man is a curse of 
God” gillath elohim taluy. — Here ‘lhym is a subjective genitive, so qllt 'Ihym = 
a curse on God’s part, that is, one cursed by God. So rightly the LXX: 
kekatéramenos hypo theou pas kremamenos epi xylou. So too the apostle, 
although he has left 'Ihym untranslated. By contrast, the rabbinic scholars almost 
universally (see an exception at § 2 Cor 1:3 A) understood ‘lhym as an objective 
genitive; qllt 'Ihym thus = “a curse or imprecation against God.”a 


a. See m. Sanh. 6.4; SDeut 21:22 § 221 (114B); Tg. Yer. I Deut. 21:22f. and b. 
Sanh. 46B at § Matt 26:65 B, #3. See a parallel to the last passage in t. Sanh. 9.7 
(429). | Jerusalem Talmud Qiddušin 4.65B.61 also belongs here, where R. 
Hoshaiah (ca. 225) understands qllt 'lhym = “desecration of the divine name”; 
see § Matt 6:9 C, n. k; parallels include Num. Rab. 8 (149C) and Midr. Sam. 28 
§ 6 (67A). | Targum Onkelos Deuteronomy 21:23: “His corpse should not 
remain overnight on the cross, but rather you shall bury him on the same day; 
since he had incurred guilt before God, he was crucified.” — Here qllt 'Ihym is 
interpreted to mean “flippant behavior against God”; 'Ihym is also an objective 
genitive. 


3:15 A: In a human way (see § Rom 3:5). 


3:15 B: No one nullifies or adds something to a 
person’s established testament. 


1. diathéké in profane authors = testament; in the LXX = berith “contract”; in the 
NT a. = contract, b. = testament (writ of inheritance). diyyatheiqei, diyyatheiqa, 
adopted in rabbinic literature, means a. generally “decree,”a b. specifically “last 
will” = testament.b 


a. Midrash Song of Songs 5:11 (119B): R. Simeon b. Yohai (ca. 150) said, “The 
book of Deuteronomy ascended and prostrated before God and said before him, 
‘Lord of the world, you have written in your Torah’: “A decree (regulation 
dyytyqy), that has become partly void has become completely void” (there is no 
supporting passage given); yet king Solomon is trying to tear out a yod that is 
written in the Torah....” — See the parallel in y. Sanh. 2.20C.39 at § Matt 5:18 
B, #1. There, though, dyytyqy was translated with “testament.” || Numbers 
Rabbah 2 (137A): (Moses feared that dissensions might arise between the tribes 
because of the camp regulations.) God said to him, “Moses, why does this 
concern you? They do not need you; by themselves they will know their places. A 
regulation dyytyqy is in their hand from their father Jacob, how they should 
encamp with their banners. I will make no innovation for their sake; they have 
the order (sequence) already from their father Jacob. As they carried him (as a 
corpse) and surrounded his bier, they shall also surround the dwelling (the tent 
of meeting).” 


b. Examples in the following citations. 


2. diyyatheigei “testament.” — The testament to be recorded in writinga was 
supposed to give the bequeather the security that his possessions would be 
apportioned after his death in the way he wanted among those entitled to the 
inheritance. Yet last wills decided orally were also valid. “It is an obligatory 
commandment,” as is said in a generally recognized saying of R. Meir (ca. 150), 


“to fulfill the words of a dead man” (see b. Ketub. 70A.1, 4; b. Git. 15A.6, 16). 
In a formal respect, it was desirable that a testament include the words: “This 
shall be in place and be valid. When I die, my goods should be given to so-and- 
so.”b In a material respect, it was regarded as an absolute requirement that the 
stipulations of the testament not violate recognized law. Jewish inheritance law 
had formed especially on the basis of Num 27:8ff. Its essential regulations were 
approximately the following. If a father dies, the sons first of all have the right of 
inheritance.c The firstborn among them has to receive a double portion of what 
every other brother receives,d though only from the goods that were actually in 
the father’s possession when he passed away. As for the goods that were 
expected to accrue only later, the claim of the firstborn to a double portion of the 
inheritance did not apply.e — After the sons, their sons had the right of 
inheritance in the second place,f so the grandsons of the bequeather. However, if 
one of the sons had only daughters surviving him, in this particular case these 
daughters took the place of their father; they were therefore equally entitled heirs 
alongside the sons, or the grandsons of the bequeather.g — The bequeather’s 
own daughters came into consideration only in the third place;h thus, as heirs of 
the father, they were less favorably positioned than the bequeather’s 
granddaughters in the particular case mentioned above. This anomalous 
relationship gave rise to disputes between Pharisees and Sadducees over a long 
period; the dispute ended in the Pharisees’ favor such that the superior right of 
the granddaughters over the bequeather’s own daughters was recognized in the 
case mentioned.i If the father left behind sons and unsupported daughters, the 
sons were the sole heirs, although the daughters had to be supported from the 
father’s possessions until they married. If the father’s estate did not amount to 
more than was necessary to supported the daughters, the sons in fact went away 
empty-handed, although they were the real heirs.k — In the fourth and fifth 
place, the bequeather’s brother and the brothers of his father, or their heirs, had 
the right of inheritance. — The case was similar with a mother’s inheritance. 
The sons had the first claim to it,m but the firstborn did not receive a double 
portion of the inheritance.n The daughters were not considered alongside the 
sons; the unmarried among them did not even have the right to be supported 
from the mother’s possessions, as from the father’s.o Only if there were no sons 
did the daughters appear as the mother’s heirs.p There were also differences of 
opinion about this in earlier times.q — If a testator violated these basic 
regulations concerning the right of inheritance, the testament was void.r 
However, it could also be declared invalid for other reasons, for example, when 
there was a justifiable doubt as to whether a testament found with the dead 
person actually corresponded to his last wishes and intentions.s The testator 


himself had the right at any time to replace one testament with a different one.t 


a. See the conventional phrase: hkwhb dyychyqy “whoever writes a testament”; 
examples in t. B. Bat. 8.8ff. (409); see also the beginning ofn. t. 


b. Tosefta Baba Batra 8.10 (409): How do we know something is a testament 
(read dyytyqy instead of dyytwqy)? (Where it is written:) “This shall be in place 
and be valid. When I die, my goods should be given to so-and-so.” || Jerusalem 
Talmud Pe ah 3.17D.58: What is a testament? (Where it is written:) “It shall 
belong to me and remain; and when I die, my goods should be given to so-and- 
so.” | A baraita in b. B. Mes. 19A: What is a testament? (Where it is written:) 
“This shall be in place and be valid. When he dies, his goods will belong to so- 
and-so.” — Accordingly, the quintessence of a testament (in distinction from a 
deed of donation, see further below in #3) consists in the testator retaining the 
right of disposition over his goods until death. 


c. So as not to tear apart the Mishnah passage, we present it here undivided; 
further below we will refer to it in the relevant passages. Mishnah Baba Batra 
8.2: This is the case with the order of inheritance: “If a man dies and does not 
have any sons, let his estate pass to his daughter” (Num 27:8). The son (thus) 
has priority over the daughter, and all physical descendants of the son have 
priority over the daughter; the daughter (of the bequeather) has priority over the 
brothers (of the bequeather), and the physical descendants of the daughter have 
priority over the brothers (of the bequeather); the brothers (of the bequeather) 
have priority over the brother of the father (of the bequeather), and the physical 
descendants of the brothers (of the bequeather) have priority over the brothers of 
the father (of the bequeather). This is the general rule: whoever has priority in 
the right of inheritance, that person’s physical descendants (likewise) have 


priority. 


d. Sifre Deuteronomy 21:17 § 217 (113B): “To give him (the firstborn) a double 


portion” (Deut 21:17); double the amount that one (of the other brothers 
receives); or two shares of all the goods (so that the firstborn receives two-thirds 
of the whole inheritance and the other brothers together receive one third)? 
Look, you can infer the following: since he inherits with one, he inherits (in the 
same way) with five. As we find, if he inherits with one, twice as much as one, so 
too, if he inherits with five, twice as much as one. Or turn to this conclusion: 
since he inherits with one, he inherits (in the same way) with five. As we find, if 
he inherits with one, he gets two portions of all the goods (the firstborn gets two- 
thirds of everything and the brother one-third), so too, if he inherits with five, 
two portions of all the goods. — In the following, the first inference is recognized 
as the correct one. — The same is found in b. B. Bat. 122B as a baraita. 


e. Mishnah Bekorot 8.9: The firstborn does not receive a double portion ... from 
what is expected (prospective) as from what is in the possession (of the father). 
— The statement is repeated rather often in, for example, b. B. Bat. 55A; 119A; 
145B. || For the scriptural proof, see SDeut 21:17 § 217 (114A): “To give him 
(the firstborn) a double portion of everything that is his” (Deut 21:17); this 
teaches that the firstborn does not receive (a double portion) from what is 
expected as from what is in the possession (of the father). 


f. All physical descendants have priority over the daughter; see m. B. Bat. 8.2 in 
n. C. 


g. A baraiata in b. B. Bat. 115A: “The son has priority over the daughter” (see 
m. B. Bat. 8.2 in n. c); here I hear only: “the son”; the son of the son or the 
daughter of the son or the son of the daughter of the son, how do we know (that 
they have priority over the biological daughters of the bequeather)? Scripture 
teaches, “He does not have 'yn lw a son” (Num 27:8), that is, inquire about him 
'yyn 'lyw (whether he does not have other descendants of a son; they would then 
have priority over the bequeather ’s own daughters). 


h. Mishnah Baba Batra 8.2 in n. c. 


i. Babylonian Talmud Baba Batra 115B: Rab Huna (f 297) said that Rab (f 247) 
said, “If someone says, ‘The daughter inherits (equally) with the daughter of the 
son,’ even if it were the patriarch nasi in Israel, one does not listen to him; for 
this is a practice of the Sadducees. For in a baraita it has been taught: On the 
24th of Tebet (December/January) we returned to our law; for the Sadducees 
had said, ‘The daughter inherits (equally) with the daughter of the son.’ Rabban 
Yohanan b. Zakkai (f ca. 80) dealt with them. He said to them, ‘You fools, where 
do you get this from dies?’ And no one was there who would have responded a 
word to him, apart from an old man (elder), who twaddled against him and said, 
‘If the daughter of his son, who comes by virtue of the right of his son, inherits 
from him (the grandfather), would it not all the more be right for his daughter, 
who comes by virtue of his right?’ Then he read him this passage of Scripture, 

< “These are the sons of Seir the Horite, who were the (earlier) inhabitants of the 
land: Lotan and Shobal and Zibeon and Anah” (Gen 36:20); and further it is 
written, “These are the sons of Zibeon: Aiah and Anah” (Gen 36:24). This 
teaches that Zibeon slept with his mother and sired Anah (because Anah is 
designated once as a son of Seir and then as a son of Zibeon the son of Seir. It 
simultaneously follows from this that the grandchildren are also called “sons” 
because the right of the fathers passes over to the grandsons)....’ He answered 
him, ‘Rabbi, you want to dismiss me with that (and view the matter as settled? 
The Sadducees also concede that the sons of a son have the right of inheritance 
before the daughters of the bequeather; the dispute, though, is not about the sons 
of a son, but rather about the daughters of a son!).’ He said to him, ‘You fool, 
should our perfect Torah not be like your vain twaddle? What goes for the 
daughter of the son, whose right is well-founded alongside the brothers (of her 
father, since she inherits instead of her father, just like the daughters of 
Zelophehad alongside the brothers of their father instead of their father 
inherited from their grandfather Hepher [Num 27:7])—you mean to say this 
about a daughter, whose right is unfounded alongside her brothers (since she 
cannot inherit together with them)?’ Then they were overcome, and that day was 
made a feast day.” 


k. Mishnah Baba Batra 9.1: If someone dies and leaves behind sons and 
daughters, if the fortune is large, the sons inherit, and the daughters are 


provided for. If the fortune is small, the daughters are provided for, and let the 
sons beg at the doors. || Babylonian Talmud Baba Batra 139B: How much is a 
“large” fortune? Rab Judah (f 299) said that Rab (f 247) said, “Whatever is 
enough to provide for these and those (sons and daughters) for 12 months.” 
When I said this before Samuel (f 254), he answered, “These are the words of R. 
Gamaliel b. Rabbi (ca. 220).” Yet the scholars said, “Whatever is enough to 
provide for these and those, until they become nubile.” It has also been said, 
“When Rabin (ca. 325) came, he said that R. Yohanan (t 279)—according to 
others Rabbah bar bar Hana (ca. 280)—said that R. Yohanan said, ‘If these and 
those can be provided for from it until they are nubile, it is a large fortune; but if 
less time than this, see, it is a small fortune. And if it is not enough for these and 
those until they are nubile, do the daughters get everything?’ ” (so as a question, 
Rashi.) Rather, Raba (f 352) said, “One takes from this the livelihood for the 
daughters until they are nubile, and the rest belongs to the sons.” — A different 
regulation for the obligation to provide for unsupported daughters is found in b. 
Ketub. 68A: In a baraita it has been taught: Rabbi (t 217?) said, “A daughter 
who is to be supported by the brothers receives a tenth of the fortune (left by the 
father).” 


l. See. B. Bat. 8.2 in n. c. 


m. Mishnah Baba Batra 8.1: A man (son) inherits his mother’s estate. | 
Babylonian Talmud Baba Batra 110B: Where do these words come from? The 
rabbis taught (as a baraita): “And every daughter who receives an inheritance 
from the tribes of the children of Israel” (Num 36:8). How can a daughter 
receive an inheritance from two tribes (since it says in Num 36:8: “from the 
tribes,” and therefore several)? It is possible only when her father comes from 
one tribe and her mother from another tribe, and they died and she inherited 
their estate. (In circumstances where there are no male descendants as heirs, the 
daughter can inherit the estate of both the father and the mother.) Here I hear 
only that the daughter (inherits the mother’s estate where applicable). Where 
does the son come from? You can draw an inference from the lesser to the 
greater: if a daughter, whose right to the goods of the father is small, has a good 
right (on the basis of Num 36:8) to the goods of the mother, is it not proper for a 
son, who has a good right to the goods of the father to have a good right to the 


goods of the mother? And learn also from the passage you are coming from (i.e., 
proceeding from the goods of the father): just as there (with the inheriting from 
the father) the son has priority over the daughter, so too here the son has priority 
over the daughter. 


n. Mishnah Baba Batra 8.4: The son (who is a firstborn) receives a double 
portion of the inheritance from the goods of the father, but he does not receive a 
double portion of the inheritance from the goods of the mother. 


o. Mishnah Baba Batra 8.4: The (unsupported) daughters are provided for from 
the goods of the father, but they are not provided for from the goods of the 
mother. 


p. See b. B. Bat. 110B in n. m. 


q. Babylonian Talmud Baba Batra 111A: R. Yose b. Judah (ca. 180) and R. 
Eleazar b. Yose (ca. 180) said in the name of R. Zechariah b. Haqqassab (ca. 
150?): Both the son and the daughter are equal with respect to the goods of the 
mother (i.e., the daughters inherit together with their brothers, both parties are 
equally entitled to inheritance). What is the reason? It is enough if what is 
inferred is like that which it is inferred from. (The right of inheritance of the son 
with respect to the goods of the mother is inferred only from the right of 
inheritance of the daughter; see b. B. Bat. 110B in n. m. Here the right of the son 
cannot extend beyond the right of the daughter from which it itself was inferred!) 
— It is then further established that the halakah is not in accordance with R. 
Zechariah b. Haqqassab. 


r. Mishnah Baba Batra 8.5: If someone says, “My firstborn son so-and-so should 
not receive a double portion of the inheritance; my son so-and-so should not 
inherit with his brothers” (and thus be disinherited), he has said nothing (his 


ordinance is invalid); for he has made a decree contrary to what is written in the 
Torah.... If someone says, “Such-and-such man (who does not belong to the 
family) shall inherit my estate,” while he has a daughter (who has a right to 
inherit); “my daughter shall inherit my estate,” while he has a son, he has said 
nothing; for he has made a decree contrary to what is written in the Torah. R. 
Yohanan b. Berogah (ca. 110) said, “If he said it (namely: so-and-so shall 
inherit my estate) concerning someone who has a right to inherit his estate, his 
words are valid; but if he said it concerning someone who does not have a right 
to inherit his estate, his words are invalid.” — Babylonian Talmud Baba Batra 
130A: Rab Judah (f 299) said that Samuel (f 254) said, “The halakah is not in 
accordance with R. Yohanan b. Beroqah.” Likewise, Raba (f 352) said, “The 
halakah is in accordance with R. Yohanan b. Berogah.” — Babylonian Talmud 
Baba Batra 130B: R. Zeriga (ca. 300) said that R. Ammi (ca. 300) said that R. 
Hanina (ca. 225) said that Rabbi (f 217?) said, “The halakah is in accordance 
with R. Yohanan b. Beroqah.” 


s. Mishnah Baba Batra 8.6: If some has died and a testament dytyqy is find 
bound around his hips (so that there is no doubt that it is a testament of the man 
who has passed away), this is nothing at all (since one does not know whether 
the dead person did not ultimately change his instructions; for otherwise he 
would have handed it over to the heirs as a certification of their claims). | 
Mishnah Baba Mesi a 7.1: If one finds a certificate of divorce, a certificate of 
emancipation for slaves, testaments dyytyqy, deeds of donations, or receipts, 
behold, one does not give them back (to the issuer or loser); for one can assume 
that they were indeed written, but one then considered (later) not to hand them 
over (but rather to annul them). 


t. Tosefta Baba Batra 8.10 (409): Whoever writes a testament dwyhyqy, can 
(later) renounce it. | A baraita in y. B. Bat. 8.16B.61: R. Simeon b. Gamaliel (ca. 
140) said, “One testament annuls another.” — Likewise, Rab Dimi (ca. 320) in 
b. B. Bat. 135B; 152B. 


3. mattanah “donation.” — Alongside the testamentary decree, in the course of 


time another procedure developed for assigning an inheritance: the bequeather 
divided (cf. dieilen in Luke 15:12) his fortune by way of a private donation 
mattanah, Aram. mattena, mattanta. This procedure doubtlessly secured him a 
rather large freedom in his decisions. For since it was now a matter, at least 
according to the letter, not of actually apportioning the inheritance, but rather of 
bestowing gifts, the gift-giver was not bound by the legal right of inheritance 
(see #2), but rather the division of goods could be carried out completely 
according to his own discretion without consideration of the applicable law of 
inheritance, indeed even in contradiction to it. In this way, for example, there 
was the possibility of simply ignoring the claim of the firstborn to a double 
portion of the inheritance; a son who turned out badly would be completely 
passed over in the division of the goods. Indeed, even a stranger could be made 
the sole lord of the whole fortune when all the family members who had the 
right to inherit were excluded. The scholars, nevertheless, did not approve of the 
latter, though they did not dare to dispute the validity of the donation. Yet in the 
case of these gifts, the recipient could not be designated as an heir and the gift 
itself could not be designated as an inheritance. In that case, the conditions 
would have taken on the character of a regulation of inheritance and thereby 
would have readily fallen under the legal stipulations concerning inheritance.a 
The gift-giver could divide his fortune as a gift both in days of healthb and in the 
face of death.b In both cases, though, particular regulations applied. 


A. Dividing the goods in days of health. — This happened in the way of 
concluding a contract, and so, as a rule, in written form.c The certificate had to 
include the words that the donation should be valid “from today and after death.” 
This implied that the donation was legally binding immediately for both parties, 
but could be implemented only after the death of the gift-giver.d The latter 
thereby lost any further right of disposal over the goods donated, though he 
retained the unlimited enjoyment of them until his death. Thus, if he sold a 
portion of the goods donated, at the moment of his death, the sale terminated 
automatically, and the buyer had to surrender the acquired goods to the recipient 
of the gift (legatee) without any compensation. Nor, though, could the recipient 
of the gift freely dispose of the goods bestowed as long as the gift-giver was still 
alive. If he sold, for example, the donation in whole or in part, the buyer could 
start the sale only at the death of the gift-giver; before then, the latter has the full 
right of enjoyment to the gift that had been sold.e The contract of donation 
became legally binding for both parties when the certificate that set up the 


conditions was delivered to the one who was to receive the gift;f withdrawing 
from the contract was possible for both parties only on the basis of a new 
agreement. In this respect, the gift-giver was less favorably positioned than the 
testator: whereas the latter could unilaterally annul his testament at any time, the 
former needed the consent of the recipient of the gift in order to annul a 
donation.g 


B. Dividing the goods in the face of death. — This happened orally most of the 
time according to the principle: “the words of a seriously ill person are as good 
as if they were written down and delivered (in the form a certificate)” (b. B. Bat. 
151A; b. Git. 13A).h Donations made orally by a seriously ill person became 
settled at the moment of his death. If he recovered from his illness, though, he 
could revoke them all, provided that they were stipulated only in case of death.i 
Likewise, with his recovery, all his donations automatically became invalid 
whenever he had donated all his goods in the face of death; for since he had not 
reserved anything for the period of his own life in case of his recovery, one could 
infer that he had stipulated the gifts only in the case of his death.k 


a. Mishnah Baba Batra 8.5: If someone orally divides his goods (as gifts) to his 
sons, and gives to one more and to another less or makes the firstborn like them 
(the others, and thus does not assign to him a double portion of the inheritance, 
his words are valid. Yet, if he says, (he gives it to them) “as an inheritance,” he 
has said nothing (his words are not valid). If he wrote (in a document written out 
concerning the donation), whether at the beginning or in the middle or at the 
end, (he gives it to them) “as a gift,” his words are valid.?” ... If someone signs 
over his goods (as gifts) to others (not to people who are among his heirs) and 
leaves behind (passes over) his (own) children, what he has done is done (i.e., it 
retains its applicability, it is valid). However, the mind of the scholars finds no 
pleasure in him. R. Simeon b. Gamaliel (ca. 140) said, “If his children did not 
behave appropriately, let it be thought well of him (he has acted rightly)!” 


b. One says, “as a healthy person” bari = in days of health and “as a seriously 
ill person” shakheiv mera' = in the face of death; see, for example, b. B. Mes. 


19A in n. d. 


c. See the set phrase: “if someone signs over his goods (as gifts),” in, for 
example, m. B. Bat. 8.5 in n. a. This passage also shows, though, that the 
dividing of possessions as gifts could also happen orally. 


d. Mishnah Baba Batra 8.7: “If someone signs over his goods to his sons (as a 
gift in days of health), he must write (in the deed of donation), ‘From today and 
after death’ ” (cf. by contrast what is said about a testament in #2, n. b). These 
are the words of R. Judah (ca. 150). R. Yose (ca. 150) said, “It is not necessary 
(to write ‘from today,’ the date of the deed of donation suffices; for zmnw shl shtr 
mykyh ‘the date of a certificate is probative ‘” [b. B. Bat. 136A]). — The 
significance of the words: “from today and after death” is briefly summarized in 
b. B. Bat. 136A as follows: “Receive the principle from today, the interest after 
death,” that is, the principle belongs to the son from the day of the signing over, 
but the free right of disposal and the interest is his only after the death of the 
father. Until then the latter has the interest at his disposal; see m. B. Bat. 8.7 in 
n. e. | Tosefta Baba Batra 8.10 (409): What is a (deed of) donation mtnh? 
(Where it is written:) “From today my goods shall be given to so-and-so. ” | 
Jerusalem Talmud Pe’ah 3.17D.59: What is a deed of donation mtnh? (Where it 
says,) “Behold, all my goods are given to so-and-so as a gift from now on,” and 
here it must be written: “from today.” || A baraita in b. B. Mes. 19A: What is a 
testament? (Where it says,) “This shall be in place and be valid. When he dies, 
his goods belong to so-and-so.” A deed of donation mtnh is anything where it is 
written, “From today and after death.” Thus, if it is written, “From today and 
after death,” he acquires (the gift), and if not, does he not acquire it? Abbayye (f 
338/39) said, “This is what he meant. What gift from a healthy man bry’ is like 
the gift of a seriously ill man shkyb mr', which is acquired only after death? 
Anything where it is written, ‘from today and after death.’ ” — The difference 
between testament and deed of donation thus consists in the testament leaving to 
the testator the free right of disposal over his goods, whereas the deed of 
donation takes it from the gift-giver, though it does not transfer it to the recipient 
of the gift as long as the gift-giver is still alive. This goes together with the fact 
that a testament, but not a donation, was revocable; see n. g. 


e. Mishnah Baba Batra 8.7: If someone signs over his goods (as a gift) to his son 
after his death, the father cannot sell them, because they are signed over to his 
son, and the son cannot sell them because they are in the father’s power. If the 
father (nevertheless) sells them, they are sold until he dies; if the son sells them, 
the buyer has nothing of them until the father dies. 


f. See b. B. Bat. 151A and b. Git. 13A above in the text, section B, at the 
beginning: “The words of a seriously ill man are as good as if they were ... 
delivered,” that is, they are as legally binding as a certificate handed over. | 
Jerusalem Talmud Ketubbot 11.34B.9: The words of a seriously ill person are 
valid like those which a healthy man has written and delivered. — Only at the 
delivery of the certificate to the one authorized does its content become binding 
for the issuer. | Babylonian Talmud Baba Batra 77A: Documents (and what is 
written down in them) are acquired by delivery (handing over). 


g. Tosefta Baba Batra 8.10 (409): Whoever writes a testament can renounce (it); 
whoever (writes) a deed of donation mtnh cannot renounce. || A baraita in y. B. 
Bat. 8.16B.61: R. Simeon b. Gamaliel (ca. 140) said, “One testament annuls 
another, but one deed of donation does not annul another.” 


h. That the donations of a seriously ill person could also be established in 
writing is shown by b. B. Bat. 151B and y. Pe ah 3.17D.56 in n. i. Mishnah Baba 
Batra 9.6 in n. k. — The scriptural proof for the donation of a seriously ill 
person is less clear in its first portion; in b. B. Bat. 147A, it reads: R. Zeira (ca. 
300) said that Rab said, “From where in the Torah do we know that the donation 
of a seriously ill person (i.e., the stipulation that a seriously ill person can 
legally divide his goods orally as gifts)? Because it says, ‘And you shall let his 
inheritance pass over to his daughter’ (Num 27:8); there is another passing over 
that is like this one. And what is it? This is the donation of a seriously ill 
person.” Rab Nahman (f 320) said that Rabbah b. Abuha (ca. 270) said, “From 
here (the proof should be drawn): ‘And you shall give his inheritance to his 


brothers’ (Num 27:9). There is another giving that is like this. What is it? This is 
the donation of a seriously ill person. (According to Rashi, the superfluous: ‘and 
you shall let pass over,’ or ‘and you shall give’ in Num 27:8, 9 is supposed to 
refer to a different ‘passing over,’ or a different ‘giving.’)....” Rab Manasseh b. 
Jeremiah (when?) said, “From here: ‘In those days Hezekiah became sick unto 
death, and the prophet Isaiah, the son of Amoz, came to him and said to him, 
“Arrange tsw your house, for you will die and not remain alive” ’ (2 Kgs 20:1); 
by an ordinary (oral) arrangement tsawwa’'ah (arrange your house and not by 
an elaborate testamentary decree).” R. Rammi b. Ezekiel said, “From here: 
‘Ahithophel ... went to his house and arranged wytsw his house and hanged 
himself’ (2 Sam 17:23); by an ordinary (oral) arrangement tsw'h (he arranged 
his house). ” 


i. Jerusalem Talmud Pe ‘ah 3.17D.56: A healthy man who has written a 
testament, and a seriously ill person who has written a deed of donation, can 
withdraw. || Babylonian Talmud Baba Batra 151B: So Samuel (t 254) said, “If a 
seriously ill person has signed over all his goods to others, he can, even if they 
(those given the gift) had taken possession of them from his hand, renounce if he 
remains alive, doubtlessly because he had made the arrangements only because 
of dying (in case of his death, and since this eventuality did come about, all the 
donations bound up with it are invalid).” || Babylonian Talmud Baba Batra 
151B: The halakah is: The donation of a seriously ill person that pertains only to 
a portion of his goods needs appropriation (to be valid), even if he has died. An 
arrangement because of death (in case of death) does not need appropriation, 
namely when he has died. If he remained alive, though, he can withdraw, even if 
they had appropriated the property. | Babylonian Talmud Baba Batra 151A: The 
sister of Rab Dimi b. Joseph possessed a piece of an arboretum. As soon as she 
became ill, she gave it to him (her brother). When she remained alive, though, 
she withdrew. Once she got sick, and she had word sent to him, “Come, take 
possession of it!” He sent word to her, “I do not like it.” She sent word to him, 
“Come, take possession of it, however you please.” He came, left some of it 
behind (see in n. k) and acquired it from her (took possession of it). When she 
remained alive, she withdrew. She came (with her matter) before Rab Nahman (F 
320). He sent word to him (her brother), “Come (to me)!” He did not come; he 
said (to himself), “Why should I go, I left some of it behind and acquired it from 
her (so it is a done deal)!” He sent word to him, “If you do not come, I will 
strike you with a thorn that does not make any blood flow (i.e., with the ban).” 


He said to the witnesses, “How did the matter transpire?” They said to him, 
“She said this, ‘Woe, that woman is dying (= woe, I am dying)!’ ” Then he said 
to them, “If this is the case, that was an arrangement in the case of death, and 
one may withdraw from an arrangement in the case of death (if one remains 
alive).” 


k. Mishnah Baba Batra 9.6: If a seriously ill person has signed over all his 
goods to others, but has left a small piece of land (for his own needs), however 
much it may be, his donation is valid. If he has not left any land, however much 
it may be, his donation is invalid. (Since the person in question reserved nothing 
for the period of his own life, it is clear that the donation was intended in case of 
death; after this eventuality has not materialized, the donations are invalid.) | 
Babylonian Talmud Baba Batra 149B: If he has left land, however much it may 
be, his donation is valid. How much is: “however much it may be”? Rab Judah 
(F 299) said that Rab (t 247) said, “As much land as suffices for his 
sustenance”; and Rab Jeremiah b. Abba (ca. 250) said, “As much personal 
property as suffices for his sustenance.” 


3:16 A: And to his seed. He does not say, “And to his 
seeds,” as concerning many, but rather as concerning 
one, “And to your seed.” 


1. The passage drawn on is Gen 13:15 or 17:8; see also 22:18. 


2. legei; the subject is either God or Scripture; see § Rom 15:10 and § 1 Cor 
6:16. 


3. The interpretation of the number plays a certain role even in halakic exegesis. 


Mishnah Sabb. 9.2: How do we know (on the basis of Scripture) that one may 
sow five rows of (different kinds of) seeds on a bed that is six handbreadths 
square, and specifically four on the four sides of the bed and one in the middle 
(without therefore needing to fear transgressing the law of mixed seeds)? 
Because it says, “For as the earth brings forth its sprout and as a garden lets its 
seeds zeru'eha sprout” (Isa 61:11). It does not say “its seed” zar'ah (singular), but 
rather zrw'yh “its seeds” (plural). — Meaning: Just as a garden may be arranged 
with different kinds of seeds on the basis of the plural zrw'yh, so too a bed that is 
a small garden for itself; yet one must pay heed so that the different types of 
plants do not get mixed up with each other, but rather stand well-ordered in 
separated rows. | See m. Sanh. 4.5 at § Matt 5:21 B, B, #3, n. c and § Matt 26:60, 
#2. See also the parallel in Gen. Rab. 22 (15B). 


3:16 B: To your seed, which is Christ. 


The words “your seed” in Gen 13:15; 17:8; 22:18 are nowhere, as far as we can 
see, interpreted to refer to the Messiah in ancient rabbinic literature. — On the 
designation of the Messiah as “different seed” zr’ 'chr or as “seed from another 
place” zr' mmgym 'chr, see § Matt 1:5 C, #2, n. c. 


3:17 A: The law, which came 430 years later. 


On the 430 years, see § Acts 7:6. 


3:17 B: The promise (see § Rom 4:13 A, #2). 


3:18: For if the inheritance (came) from the law ... 
(see § Rom 4:13 A). 


3:19 A: It was added because of transgressions (cf. § 
Rom 5:20). 


3:19 B: Enacted by angels. 


The presence of angels at the giving of the law is ancient Jewish traditional 
material. This idea is already mentioned in a tradition that is supposed to have 
been brought from Babylon (see Pesiq. Rab. 21 in the following #6), and is 
alluded to in LXX Deut 33:2 as well (see in the following #2). Opinions diverge 
concerning the purpose of the angels at the giving of the law. It is once stated 
generally in Pesig. Rab. 21 (103B): Why did (the angels) come down (at the 
giving of the law)? R. Hiyya b. Rabba (?) said, “To honor the Torah,” and R. 
Hiyya b. Yose (?) said, “To honor Israel.” — The following traditions come into 
consideration more precisely. 


1. The angels who were present at the giving of the law were the ruling angels of 
the nations. That is probably to say that the Torah was made known to them just 
as to the nations represented by them; see § Rom 1:20 E. 


Pesigta Rabbati 21 (103B): R. Yose b. Halapta (ca. 150) said, “(The angels 
present at the giving of the law) were the ruling angels of the nations of the 
world.” 


2. The angels present at the giving of the law was comprised of only God’s 
entourage. 


Septuagint Deuteronomy 33:2: Kyrios ek Sina hékei, kai epephanen ek Séeir 
hémin, kai katespeusen ex orous Pharan, syn myriasi Kadés, ek dexion autou 
angeloi met’ autou. | Pesiqta Rabbati 21 (104A): R. Judan (II), the patriarch (ca. 
250), said, “According to the custom of the world, when a king of flesh and 
blood goes out to a majuma celebration (or more generally: to a celebration of 
peace), he goes out with ten children of men (as his entourage). But when he 
goes out to war, he goes out with armies and with legions. Yet with God it is not 
so. Rather, when he revealed himself at the Sea of Reeds to lead the battle of his 
children, he appeared to them without anyone else: “Yahweh is a man of war” 
(Exod 15:3). And when God came down onto Mount Sinai to give Israel the 
Torah, Michael and his banner, Gabriel and his banner came down with him: 
“Yahweh Elohim will come and all his holy ones with him” (so the midrash cites 
Zech 14:5; the targum also translates: And all his holy ones with him). — 
Parallels are found in Midr. Ps. 18 § 17 (73B), where R. Judah the patriarch is 
the author; the tradition is anonymous in SNum 12:5 § 102 (27B) and in Exod. 
Rab. 29 (88D); in Num. Rab. 11 (164B), R. Simeon (ca. 150) is the author. | 
Pesiqta 108A: “The chariots of God are ten-thousand-fold, alphei shin'an 
(thousands of repetition = innumerable thousands, probably a gloss to interpret 
‘ten-thousand-fold’)” (Ps 68:18). R. Eleazar b. Pedat (ca. 270) said, “In a place 
where there are clusters of people, there is a crowd; but when God came to Sinai, 
thousand times a thousand and ten thousand times ten thousand, 'lpy shn'n, came 
down with him. Despite their number, they had free space; as it says, ‘Moab was 
unhindered sha'anan from his youth’ (Jer 48:11).” (According to this, sh'nn 
should be interpreted by means of letter transposition as 'Ipy shn'n = “thousands 
unhindered.”) — Parallels are found in Pesig. Rab. 21 (103B); Exod. Rab. 29 
(88C). 


3. In case Israel did not accept the Torah, the angels were to destroy the godless 
Israelites or even the whole world. 


Pesiqta 107B: “The chariots of God are ten-thousand-fold, alphei shin'an” (Ps 
68:18). R. Eleazar b. Pedat (ca. 270) said, “And they all came down sharpened 
(well-armed shenunin, interpretation of shin'an) to destroy the enemies of the 
Israelites (= the godless Israelites, see § Matt 3:17 A, n. i, S-B footnote); for if 
they had not accepted the Torah, they would have destroyed them.” The parallel 
in Midr. Ps. 68 § 10 (160A) reads “to destroy the world.” || Pesigta Rabbati 21 
(103B): (‘Ipy shn'n [Ps 68:18]:) The rabbis (ca. 300) said, “They came down 
sharpened shnwnym against the world, to destroy them (if necessary).” 


4. The angels supported the Israelites so that they could bear the bodily strain 
that was bound up for them with the giving of the law. 


Mekilta Exodus 20:18 (78B): “The people saw and quaked wynw'w and stood at 
a distance” (Exod 20:18). The “quaking” means nothing but a “staggering” zia’; 
as it says, “Staggering, the earth staggers” (Isa 24:20). “And they stood at a 
distance,” outside (a radius) of 12 mils (12 mils amounted to the extent of the 
camp); this indicates that the Israelites staggered back 12 mils and then again 
went forward 12 mils, so 24 mils with every single word (commandment). Thus 
they were found as those who went 240 mils (1 mils = 1.5 kilometers) on that 
day. In that hour God said to the angels of service, “Go down and support your 
brothers; as it says, ‘The kings of the hosts (= angel) move on, move on’ (Ps 
68:13) (or transitively: move, lead); ‘move on,’ at the going away (of the 
Israelites), ‘and move on,’ at the returning.” — A parallel that does not mention 
the angels is found in SDeut 32:10 § 313 (134B). The elements of this fiction are 
already in R. Agiba (f ca. 135); see Mek. Exod. 19:4 (70B). ll See a similar 
exposition of R. Joshua b. Levi (ca. 250) in b. Sabb. 88B. 


5. The angels adorned the Israelites as a recompense for accepting the Torah. 
According to another view, this honor was bestowed only on the tribe of Levi. 


Babylonian Talmud Sabbat 88A: R. Simai (ca. 210) contended, “In the hour that 
the Israelites put the ‘We will do’ before ‘We will hear’ (see Exod 24:7), 60 
myriads of angels of service (corresponding to the 600,000 valiant men who had 
gone out from Egypt) came to every single one of the Israelites and bound two 
crowns to him, one corresponding to the ‘We will do,’ and one corresponding to 
the ‘We will hear.’ Yet when the Israelites had sinned (with the calf), 120 
myriads of angels of destruction came down and took them away from them; as 
it says, ‘Then the adornment from Mount Horeb was torn away from the children 
of Israel’ (so Exod 33:6 according to the midrash).” | See Pesiq. 124B at § Rom 
2:23 A, #1, middle; to the parallels adduced there, we can add also Pesiq. Rab. 
21 (102B). ll Pesigta Rabbati 21 (102B): “The chariots of God are ten-thousand- 
fold. Thousands of repetition” (Ps 68:18). R. Abudemi (Eudémos) of Hefa 
(Haifa, ca. 280) said, “I have learned in my collection of tradition: 22,0002” 
angels of service came down with God onto Mount Sinai, and in the hand of 
each one was a crown to adorn each individual from the tribe of Levi.” R. Levi 
(ca. 300) said, “Evident and known it was before the one who spoke and the 
world came into being that not all the tribes would endure in their oath in their 
innocence,?” that, however, the tribe of Levi would endure in its innocence. 
Therefore, they came down with God onto Mount Sinai, and in the hand of each 
one was a crown to adorn each one of the sons of the tribe of Levi.” — See 
parallels with different authors at points in Pesig. 107A; TanhB ytrw § 14 (38B); 
Midr. Ps. 68 § 10 (159B), among many others. 


6. The angels explained the law and the scope of its individual regulations to the 
Israelites. 


Josephus, Jewish Antiquities 15.5.3, has Herod say: “What Hellenes and 
barbarians unanimously consider the most impious, that is what they (the Arabs) 
did to our emissaries by butchering them, since the Hellenes declared heralds 
holy and sacrosanct and we learned the best of our teachings and the holiest in 
the laws by angels from God di’ angelon para tou theou.” | It says generally in 
Pesiq. Rab. 21 (103B): In a tradition that has come in their hand (with those who 
returned) from exile, it was found written: Two myriads of the alphei shin'an 
among the angels came down with God onto Mount Sinai to give Israel the 
Torah. R. Eleazar (ca. 270) said, “shn'n, that is, they were the most beautiful and 


the most excellent.” (‘Ipy is interpreted as the plural of 'lp' = the first, most noble; 
shn'n = shn'yn = who were beautiful, excellent; 'Ipy shn'n thus = the first among 
the beautiful = the most beautiful.) — In the parallels in Pesiq. 107B and Midr. 
Ps. 68 § 10 (160A), which are quite different in other ways as well, the words “to 
give Israel the Torah” are missing. || Midrash Song of Songs 1:2 (82A): “He 
kissed me with the kisses of his mouth” (so Song 1:2 according to the midrash). 
R. Yohanan (ft 279) said, “An angel brought out the word (commandment) from 
God with each commandment and circulated it to each one of the Israelites and 
said to him, ‘Do you accept this commandment? This sort of and this many laws 
are entailed in it, and this sort of and this many punishments, this sort of and this 
many requirements, this sort of and this many commandments, this sort of and 
this many inferences from the lesser to the greater, this sort of and this much 
recompense.’ If the Israelite said to him, ‘Yes!,’ he would then say to him, ‘Do 
you accept the divinity of the Holy One—blessed be He!?’ If he then said to him, 
“Yes, yes!,’ he kissed him immediately on his mouth. This is what is written, ‘It 
was shown to you so that you might know’ (Deut 4:35), namely by an emissary 
shlych (= angel).” Yet the rabbis said, “The commandment itself went around to 
each one of the Israelites and said to him, ‘Do you accept me?...’ ” | Here we 
should also refer to the fact that, according to the book of Jubilees, it was the 
angel of the presence, who went before Israel, who partly himself wrote down 
the law for Moses on the basis of the heavenly tablets, and partly dictated to 
Moses out of his head; see Jub. 1:27ff.; 2:1ff.; 6:22; 30:12, 21; 50:1f. 


3:19 C: By the hand of a mediator. 


mesités = sarsor; the latter designates a. generallya any negotiator or broker, b. 
specifically Moses as the mediator of the law.b 


a. See, for example, Deut. Rab. 3 (201A) at § 2 Cor 3:7 B, n. nn. 


b. See Deut. Rab. 3 (201A) at § 2 Cor 3:7 B, n. nn; see Pesiq. 45A at § 2 Cor 3:7 


C, #5. | Jerusalem Talmud Megillah 4.74D.9: R. Haggai (ca. 330) said, “R. 
Samuel b. Isaac (ca. 300) came into the synagogue. He saw how Huna stood and 
interpreted without having arranged another for himself (as an interpreter). He 
said to him, ‘You are forbidden to do this; as it (the Torah) was given by the 
hand of a mediator al yedei sarsor, so too must we use it by the hand of a 
mediator (i.e., by means of an interpreter).’ ” | Exodus Rabbah 3 (69B): “Moses 
said to God, ‘Behold, I 'nky will come to the children of Israel’ ” (Exod 3:13). R. 
Simeon of Lydda (ca. 320?) said in the name of R. Simon (ca. 280) in the name 
of Resh Laqish (ca. 250), “Moses said, ‘I will one day be made a mediator srswr 
between you and your children, if you give them the Torah and say to them, “I 
nky am Yahweh your God” ’ ” (Exod 20:2). || See Tanh. ytrw 90A at § 2 Cor 3:7 
C, #2, n. b. 


3:21 A: God forbid. 


See § Matt 16:22 B and § Rom 3:4 A. 


3:21 B: For if a law had been given that could make 
alive, righteousness would actually come from the law. 


That the law could give life and should give life was the settled conviction of the 
ancient synagogue; see § Rom 3:1f. D. — On righteousness from the law see § 
Matt 5:20 A; § Rom 3:20 A and § Rom 3:21 A. 


3:22: Scripture locked up everything under sin. 


See § Rom 3:9 B. 


3:24: So the law became our tutor unto Christ. 


paidagogos, for the rabbis is pedagog, and peidagog, = tutor.a Yet pdgyg is also 
used when tutoring activity is not actually mentioned; in that case, it stands in a 
broad sense for eppiterophos (epitropos) = overseer, caretaker, guardian.b In 
rabbinic literature we have not encountered any passage in which the law is 
designated as pdgwg, though it is once spoken of in 4 Maccabees 5:33 (in 
Fritzsche’s verse numbering) as paideutés.c 


a. See Pesiq. 17A at § Mark 4:30, #1; see Pesiq. 101B at § Acts 19:9, #2. | 
Genesis Rabbah 28 (17D): R. Judan (ca. 350) said, “Like a king, who handed 
over his son to a tutor Ipdgwg; he misled him, though, to a bad way of life.” | 
Genesis Rabbah 31 (18D): Like the son of a king who had a tutor pdgwg; 
whenever he sinned, his tutor was thrashed. 


b. Numbers Rabbah 1 (135A): God said to the Israelites, “Have I not caused 
three pdgwgyn to arise for you: Moses, Aaron, and Miriam?” — Then it is 
explained that the Israelites were indebted to Moses for the manna, to Aaron for 
the clouds of glory, and to Miriam for the well that followed them in the 
wilderness. In view of these three goods, Moses, Aaron, and Miriam are 
elsewhere called the three good parnasin, that is, “caretakers”; see, for 
example, b. Ta‘an. 9A at § Matt 23:10, n. a; pdgwgyn is meant in this sense in 
Num. Rab. 1 as well; the parallels in Tanh. bmdbr 185A and TanhB bmdbr § 2 
(1B) read gw'lym = “redeemer” instead of pdgwgyn. 


c. In 4 Maccabees 5:33 the old priest Eleazar says, “I will not lie to you, tutor 
law paideuta nome!” 


3:27: All who were baptized into Christ have put on 
Christ. 


1. On baptizein eis see § Matt 28:19, #2. — 2. On endysasthai Christon see § 
Luke 24:49, #2. 


3:28: There is no Jew or Greek, there is no slave or 
free, there is no male or female; for you are all one in 
Christ Jesus. 


1. The contextual meaning is: those who believe in Christ form a spiritual unity, 
for which the natural differences of an ethnic, social, and gender kind have lost 
their significance. Transferred to the religious outlook of the ancient synagogue, 
the statement would be: Those faithful to the law form a spiritual unity, for 
which the differences of natural life have become trivial. This thought would 
simply have been unimplementable for the synagogue, because precisely those 
natural differences decisively determined the relationship of everyone to the law: 
the one born a Jew had a different relationship to the law than the proselyte, a 
man had a different relationship to the law than a woman, a free person a 
different relationship than a slave. Thereby, the basis of a spiritual unity for those 
loyal to the law was withdrawn from the outset. 


A. The proselyte and the law. 


A distinctive relationship to the law was least apparent in the case of the 


proselyte. If he had undergone circumcision and the immersion bath, he became 
like a Jew in every respect.a This entailed that he had to fulfill the law in 
precisely the same way as the one born a Jew. Nevertheless, some particularities 
remained in his relationship to the law. This was the case with the presentation of 
firstlings and with certain expressions in prayer.b This was bound up with the 
fact that as a former non-Jew he did not belong to Abraham’s physical progeny. 
This natural ethnic particularity thus did not at all lose its significance by his 
conversion to the Jewish religion of the law, but rather continued to maintain a 
lasting influence on the manner of the way he fulfilled the law. The 
appropriation of salvation was also lastingly influenced by this ethnic element: 
the proselyte, as one born a non-Jew, did not share in the merit of Israel’s 
ancestors; he therefore remained dependent exclusively on his own merit in 
acquiring the righteousness of the law.c 


a. See b. Yebam. 47A at § Matt 3:6 A, #6, n. a. 


b. See m. Bik. 1.4 at § Matt 3:9 A, #4; see also, y. Bik. 1.64A.15 and t. Bik. 1.2 
(100) at § Rom 4: 16f. 


c. Numbers Rabbah 8 (150B) at § Matt 3:9 A, #4. 


B. The woman and the law. 


The unfavorable opinion that existed in rabbinic circles in many ways about the 
world of women partly comes to expression in the relationship to the law that the 
ancient synagogue assigned to women; see § Eph 5:25, n. e. Josephus formulated 
this opinion in Against Apion 2.24 in the words: gyné de cheirOn andros eis 
hapanta “the woman is in every respect less than the man.” It can accordingly be 
readily assumed that an equal relationship to the law would not have been 
granted to the inferior woman alongside the fully valued man; reality was also 


denied to it. We differentiate here more precisely between a woman’s 
relationship of the prohibitions and her relationship to the commandments in the 
Torah. 


a. In relation to the prohibitions, woman and man were fully equal, that is, she 
had to observe them exactly as he did; only in relation to the three prohibitions 
that are contained in Lev 19:27 and 21:1f. did she hold a special place because of 
her gender.a Furthermore, she stood under all the regulations of civil and 
criminal law; she therefore had to appear for any damage that she may have 
caused, and also otherwise had to anticipate the same punishments as a man, 
including the death penalty.b However, apart from a few exceptions, she did not 
have the important right to appear as a witness.c Some other differences that 
existed in a religious and legal respect between her and a man and that in turn 
were partly grounded in her gender are enumerated in m. Sotah 3.8.d 


b. The relationship of a woman to the commandments of the Torah was regulated 
in an essentially different way. It was declared that she was obligated only to 
those commandments whose fulfillment was not bound to a particular time.e 
Accordingly, she was, for example, free from dwelling in a sukkah on the feast 
of booths, as well as from bearing the festal bouquet (lulab, see the excursus 
“The Feast of Tabernacles,” II, A, n. |.); also from blowing the shofar on the 
New Year, from wearing tzitzit (show tassels) and tefillin (prayer straps), from 
reciting the Shema,f etc.; for these religious obligations were all dependent on 
time. However, she was obligated to mount the mezuzah (a door post inscription 
containing Deut 6:4-9 and 11:13-21) and a railing around the roof (Deut 22:8), 
to hand over lost property (Deut 22:3), to release a mother bird (Deut 22:6f.), to 
say the Prayer of Eighteen Benedictions and the meal prayer;g for the fulfillment 
of these obligations was not bound to a specific time.”4 However, there was 
nothing like a consistent implementation of this principle. There was a whole 
series of obligatory commandments that a woman was exempt from, although 
these obligations were not bound to a specific time. So a woman was free from 
studying the Torah, from the duty to procreate (see § John 2:1 A, #1), from 
redeeming the firstborn son,h generally from all the obligations that a father had 
to fulfill for his son, while conversely she was obligated as a daughter to do 
everything for her father that a son had to do for him.i However, the three 


commandments that were obligatory for a woman and that can genuinely be 
described as the obligatory commandments for a woman, namely the observation 
of the menstruant niddah, the setting apart of the dough offering for the 
priesthood, and the lighting of the Sabbath lamp, were unique.k In some 
passages, the woman is put on the same level as slaves and children when it 
comes to fulfilling certain commandments.! More than anything else, this proves 
the inferior position that a woman occupied in relation to the law in comparison 
to aman. 


a. Mishnah QidduSin 1.7: Both men and women are bound by all the prohibitions 
(in the Torah), irrespective of whether time is the reason to do it or whether time 
is the reason not to do it, except for: “You shall not mar the edge of your beard” 
(Lev 19:27); “You shall not sheer round the extremity of your head” (Lev 
19:27); and “You shall not defile yourself with a corpse” (Lev 21:1). (All women 
are exempt from the first two of these three prohibitions because they are not 
relevant at all for their gender, whether due to nature or custom. The third 
prohibition pertains to the priesthood; the wives of priests and the daughters of 
priests are exempt from it because the prohibition applies only to the “sons of 
Aaron” according to the wording of Lev 21:1.) 


b. Babylonian Talmud Qiddusin 35A: In the school of R. Eliezer (ca. 90) it has 
been taught, “Scripture says, ‘(These are the legal statutes) that you shall set 
before them’ (Exod 21:1). Scripture sets a woman on the same level as a man 
concerning all the legal statutes in the Torah (whether they deal with civil or 
criminal proceedings).” || Sifre Numbers 5:6 § 2 (2A): “If aman or woman 
(commits some sin)” (Num 5:6). R. Josiah (ca. 140) said, “Why is it said (in 
Num 5:6) ‘Aman or a woman’? When it says, ‘If a man opens a cistern or if a 
man digs a cistern’ (Exod 21:33), I hear only about a man here. How do we 
know that it applies also to a woman? Scripture teaches, ‘A man or a woman’ 
(Num 5:6). This means that a woman is set on the same level as a man 
concerning all sins and damages that are mentioned in the Torah.” — The same 
is found more briefly in Num. Rab. 8 (149D). || Babylonian Talmud Qiddusin 
35A: Rab Judah (f 299) said that Rab (ft 247) said—and it has also been taught 
in the school of R. Ishmael (f ca. 135), “Scripture says, ‘If a man or a woman 
commits some sin of men’ (Num 5:6); Scripture put a woman on the same level 


as aman concerning all the punishments in the Torah.” — The same is found in 
b. Pesah. 43A. | Babylonian Talmud Qiddusin 35A: In the school of R. Hezekiah 
(ca. 240) it has been taught, “Scripture says, ‘Kill the man or the woman’ (cf. 
Lev 20:27; Deut 17:5); Scripture puts a woman on the same level as a man 
concerning all the death penalties in the Torah.” 


c. Sifre Deuteronomy 19:17 § 190 (109B): Should even a woman be fit to give 
testimony? It says here (Deut 19:17): “ ‘Two’ (men),” and it says there (Deut 
19:15): “ ‘Two’ (witnesses)”; as the two that are mentioned here (Deut 19:17) 
are men and not women, so too are the two who are mentioned there (Deut 
19:15) mean neb and not women. || Yalqut Simeoni 1 § 82 from Yelamedenu: 

“ ‘Then Sarah denied, “I did not laugh” ’(Gen 18:15). It has been taught from 
this passage that women are unfit to give testimony.” || See m. Sebu. 4.1. 2 at § 
Matt 5:33, #1, n. c. | Babylonian Talmud Baba Qamma 88A: Ulla (ca. 280) said, 
“... Ifa woman, who is suitable to come into the community (to be accepted 
there), is unfit to give testimony, is it not all the more the case that a slave, who 
is not suitable to come into the community, is unfit to give testimony?” || Mishnah 
Ros Hassanah 1.8: This is the rule: for any sort of testimony for which a woman 
is not suitable, neither are they (slaves) suitable. (“A woman may, e.g., testify 
that a man has died, so that his widow can marry, or that a woman suspected of 
adultery has become unclean for her husband by keeping herself concealed with 
her paramour,” Rashi.) 


d. Mishnah Sotah 3.8: What are the differences (in a religious-legal respect) 
between a man and a woman? A man (with leprosy) unbinds his hair (lets his 
hair grow wild) and tears his clothes (Lev 13:45); but a woman does not unbind 
her hair and does not tear her clothes. Aman may dedicate his son as a Nazirite 
by a vow, but a woman may not (see § Luke 1:15 D, #2, final discussion after n. 
aa). Aman (who is a Nazirite) may sheer himself because of the sacrifices 
appointed for the Nazirite vow of his father, but a woman may not. A man may 
sell his daughter, but a woman may not. A man may give his daughter (who is a 
minor) in engagement, but a woman may not. A man is stoned naked, but a 
woman is not. Aman may be sold because of what he has stolen (if he cannot 
replace it), but a woman may not. 


e. Mishnah QidduSin 1.7: Men are bound to all the commandments (in the 
Torah) for which a specific time is the occasion, and women are exempt from 
them; both men and women are bound to all the commandments for which a 
specific time is not the occasion. 


f. Mishnah Sukkah 2.8: Women and slaves and children are exempt from the 
sukkah. |l A baraita in b. Qidd. 33B: What are the commandments for which a 
specific time is the occasion (from which women are thus exempt)? The sukkah, 
the festal bouquet, blowing the shofar, the show fringes and the tefillin. | 
Mishnah Berakot 3.3: Women, slaves, and children are exempt from reciting the 
Shema and from the tefillin. 


g. A baraita in b. Qidd. 34A: What are the commandments for which a specific 
time is not the occasion (to which women are thus bound)? The mezuzah, the rail 
(around the roof), handing over a lost item (which was then found by a woman), 
and setting free a mother bird. || Mishnah Berakot 3.3: Women, slaves, and 
children ... are bound to the Prayer (of Eighteen Benedictions), the mezuzah, 
and the table prayer (after a meal; however, they are not counted among the 
persons who are called upon to sing the blessing after the meal, m. Ber. 7.2; see 
the excursus “An Ancient Jewish Feast”). 


h. Babylonian Talmud Qiddusin 34A: Yet is this (what is said in m. Qidd. 1.7 in 
n. e above) a general rule? Look, women are bound to unleavened bread (on the 
feast of Passover), to the joy of the feast (Deut 12:12; 16:11, 14f.) and to the 
assembly (Deut 31:12), although they are commandments for which a specific 
time is the occasion, and furthermore, see, women are exempt from studying the 
Torah, from the duty of procreation, and from redeeming the (firstborn) son, 
although these are not commandments for which a specific time is the occasion! 

| It is notable that a woman was excluded precisely from the study of the Torah, 
which was so highly valued (m. Pe’ah 1.1). This implied that the Torah was 
really laid down for the sphere of Israelite men, but not for the sphere of Israelite 


women. See b. Hag. 3A at § 1 Cor 14:34 A, n. b; m. Sotah 3.4; b. Sotah 21B; y. 
Sotah 3.19A.3 at § 1 Cor 14:35 A. 


i. Mishnah Qiddusin 1.7: Men are bound by every commandment concerning a 
son that a father is obligated to, whereas women are exempt from these; but both 
men and women are bound to all the commandments concerning a father that 
are obligatory for a son. || On the duties of a father to a son, see b. Qidd. 29A at 
§ Acts 18:3, #1 and t. Qidd. 1.11 (336) at § John 2:1 A, #3, D, n. c. — On the 
duties of a son to a father, which also therefore had to be observed by a 
daughter, see t. Qidd. 1.11 (336) at § 1 Cor 11:10 A, n. c. — See also at § 1 Cor 
11:10, n. c, SLev 19:3 (343A); somewhat differently, b. Qidd. 30B. 


k. Mishnah Sabbat 2.6: Due to three transgressions women die in the hour of 
bearing children, namely if they are not diligent about menstruation and the 
dough offering and lighting the (Sabbath) light. — On this, y. Sabb. 2.5B.34: In 
the case of menstruation. The first man was the blood of the world; as it is 
written, “A mist arose from the earth” (Gen 2:6). (The passage, compared with 
what precedes and follows, is supposed to prove that the life of the plant world 
arose only with the creation of Adam; so Adam means the life of the world. And 
since according to a different view, life is in the blood, Adam can now be called 
the blood of the world. It is more obvious simply to interpret adam = adma = 
blood.) And Eve caused death for him. Therefore, the commandment about 
menstruation was handed (by God) to the woman. Additionally, in the case of the 
dough offering. The first man was the pure dough offering for the world; as it is 
written, “Then Yahweh-Elohim formed man from the dust of the earth” (Gen 
2:7). (Adam thus is the first thing that was lifted from the dust of the earth.) This 
corresponds to what R. Yose b. Qesarta (in the 3rd century) said, “If a woman 
beats her dough in water, she takes away from the dough offering (for the priest). 
And Eve caused death for him; therefore, the commandment about the dough 
offering was handed to the woman. And in the case of lighting the (Sabbath) 
light. The first man was the lamp ner (light) of the world; as it says, ‘The spirit 
of the man is a lamp of Yahweh’ (Prov 20:27). And Eve caused death for him; 
therefore, the woman was handed the commandment concerning the (Sabbath) 
light.” In a baraita: R. Yose (ca. 150) said, “There are three things that hang 
together with death (to the extent that not observing them leads to death), and 


these three were handed to the woman, namely: the commandment about 
menstruation and the commandment about the dough offering and the 
commandment about lighting the (Sabbath) light. — See similar expositions in t. 
Sabb. 2.10 (112); b. Sabb. 31B; 32A; Gen. Rab. 17 (12A). 


I. See b. B. Qam. 88A and m. Ros Has. 1.8 in n. c; m. Sukkah 2.8 and m. Ber. 3.3 
in n. f; m. Ber. 3.3 in n. g. |l Yalqut Simeoni on Samuel § 78 (from Yelamedenu): 
“Why were women connected with children and slaves concerning the fulfillment 
of the commandments (placed on the same level as them)? Because they have a 
heart only (for their husband). Likewise, the heart of the slave is directed only to 
his lord. Women and slaves still have a human lord over them, and serving him 
claims their heart in such a way that it lacks the time and strength to serve God. 
Therefore, lesser demands are made of women and slaves than are made of men 
and free people concerning fulfilling the commandments. ” 


C. The slave and the law. 


A non-Israelite slave who passed into the possession of a Jew was made a 
proselyte by circumcision and an immersion bath. He thereby for the most part 
entered into the same relation to the law in which a woman stood, that is, he was 
bound only by those commandments whose fulfillment was not dependent on a 
specific time. The time and strength of the slave belonged in the first place to his 
human lord; therefore, the binding nature of the commandments for the slave 
generally ceased when fulfilling them would have put pressure on the master’s 
right to his working power. This stood out particularly in the case of a slave’s 
vows: if these hindered the slave’s services for his lord, they were simply 
invalid. Babylonian Talmud Hagigah 4A is also instructive: “How can it be 
proved,” it is asked here, “that slaves are not obligated to appear in the temple at 
the festivals? Rab Huna (t 297) said, ‘Scripture says, “Three times a year every 
one of your males shall appear before the Lord Yahweh” (Exod 23:17). He who 
has only one Lord (should appear). This excludes the one who has another 
(second) lord.’ ” The principle: “Serving a lord takes priority over serving God” 
unmistakably underlies these words. Only when a stipulation of the law 


explicitly directed itself to a slave, as, for example, in the Sabbath 
commandment (Exod 20:10), did he have to observe the commandment in 
question as a free Israelite did. See more detail on this with supporting passages 
in the excursus “The Nature of Ancient Jewish Slavery.” 


2. Only if one does not pay attention to the context of Gal 3:28 and deduces from 
it the general idea that before God all people are equal can a few parallels from 
rabbinic literature be adduced.a Yet one must be careful not to assume that the 
idea of the equality of all people before God found general acceptance in the 
ancient synagogue.b 


a.Exodus Rabbah 21 (83C): R. Judah b. Shalom (ca. 370) said in the name of R. 
Eleazar (ca. 270), “If a poor man comes to someone to say something before 
him, he does not listen to him; if a rich man comes to say something, he 
immediately listens and accepts it. Yet with God it is not so, but rather all are 
alike before him shwyn Ipnyw, women and slaves and poor and rich. You can 
recognize it (from the following); for look, in the case of Moses, the master of 
all the prophets, it is written, what is written in the case of the poor man. In the 
case of Moses it is written, ‘A prayer of Moses, the man of God’ (Ps 90:1), and 
in the case of the poor man it is written, ‘A prayer of a poor man, when he is 
afflicted and pours out his lament before Yahweh’ (Ps 102:1). The former is 
called ‘prayer’ and the latter is called ‘prayer’ to let you know that all are alike 
before God in prayer.” | Seder Eliyahu Rabbah 7 (36): “I (Elijah) take for myself 
heaven and earth as witnesses: whether a gentile or an Israelite byn gwy wbyn 
yshr'l, whether a man or a woman byn 'ysh wbyn 'shh, whether a servant or a 
servant-girl byn 'bd wbyn shpchh recites this passage of Scripture, “To the north 
before Yahweh’ (Lev 1:11), God remembers the binding of Isaac, the son of 
Abraham.” — This passage is also found in the addenda to Lev. Rab. 2 (134C). 
— Seder Eliyahu Rabbah 10 (48): “ ‘Deborah, a prophetess’ (Judg 4:4). What 
reason was there for Deborah to judge the Israelites and to be a prophetess over 
them? Was not Phineas the son of Eleazar present? I (Elijah) take for myself 
heaven and earth as witnesses: whether a gentile or an Israelite, whether a man 
or a woman, whether a servant or a servant-girl—on each one the holy spirit (= 
the spirit of prophecy) rests according to the measure of works that he does.” | 
Seder Eliyahu Rabbah 14 (65): (God said to Moses,) “Is there respect of a person 


before me? Whether a gentile or an Israelite, whether a man or a woman, 
whether a servant or a servant-girl—if he fulfills a commandment, its (the 
commandment’s) recompense is at its (the commandment’s) side; as it says, 
“Your righteousness is (unchangeable) like the mountains of God’ (Ps 36:7).” — 
See further the saying of R. Joshua in t. Sanh. 13.2 (434) at § Matt 5:43, #1, n. g, 
2nd paragraph in note, and that of R. Meir in b. Sanh. 58B at § Matt 5:43, #1, n. 
g, 4th paragraph in note. 


b.See the passages at § Rom 2:11, #3 and § Matt 5:43, #1, n. g. 


4:1 A: As long as the heir is a child. 


népios corresponds to the rabbinic qatan; the latter adjectivally = “small, 
underage,” substantively = “child, boy, a minor”; opposite: gadol = an adult, one 
who is of age, or ish = man.a A Jewish boy was considered a qtn until he was 13 
years and 1 day old;b with the completed 13th year of life, he became of age 
gdwl. Physiologically, the age of 13 years and 1 day was designated as the time 
of puberty.c A 13-year-old boy was of age, though, only in a religious-legal 
perspective, insofar as he was obligated to observe all the commandments in the 
Torah with the completed 13th year of life and was responsible all by himself to 
consciously fulfill them.d He acquired all legal rights and responsibilities only 
once he completed the 20th year of life.e 


a. Babylonian Talmud Niddah 46B: We find that Scripture places a boy on the 
same level as an adult shhshwh hktwb hatn kgdwIl. | Babylonian Talmud Niddah 
46B several times uses the expression: mwpl' smwk I'ysh, that is, a minor who 
knows clearly how to say a vow is on the brink of the (the age of being a) man. | 
Sifre Numbers 6:2 § 22 (7A): “If a man 'ysh” (Num 6:2), so not a boy qtn; for 
one could infer: if when Scripture does not put women on the same level as 
men,?” it puts boys qtnym on the same level as adults gdwlym, would it not be 
right for it here (Num 6:2), where it places women on the same level as men, to 
put (also) boys qtnym on the same level as adults gdwlym? Scripture teaches: “If 
aman” 'ysh, and not a boy qtn. 


b. Mishnah Niddah 5.6: In the case of a (boy) who is 12 years and 1 day old, his 
vows are subject to review (to see whether the boy knows what it is about); in the 
case of one who is 13 years and 1 day old, his vows (automatically) are valid 
(for with this age he has become of age). 


c. Babylonian Talmud Niddah 45B; 46A: If he has not brought forth both hairs 


(as a sign of puberty), he is a minor qtn. 


d.See m. Nid. 6.11; m. ` Abot 5.21; b. Ketub. 50A and Gen. Rab. 63 (40A) at § 
Luke 2:42. 


e.Babylonian Talmud Gittin 65A: There are three measures (rules) in the case of 
one who is not of age qatan: if he throws away a stone (that is given to him) 
while he takes a nut, he can acquire something for himself but not for others (he 
can, e.g., keep a gift).... In the case of older boys (according to the 
commentaries, those who are 7-8 years old), their purchase is a purchase and 
their sale is a sale in the case of movable goods (the same in m. Git. 5.7).... If 
they have reached the age of being able to make a vow (see m. Nid. 5.6 above in 
n. b), their vows are a vow and their dedications (to the temple) are a dedication. 
... However, he may sell from the (immovable) goods (to be inherited from) the 
father only when he is 20 years old. 


4:1 B: He is in no way different from a slave. 


The point of comparison is the lack of the right of self-determination. 


Babylonian Talmud Gittin 38A: A slave over whom his lord has authority is 
called a slave. (Such a one was a slave of non-Jewish origin.) || Babylonian 
Talmud Nazir 61A: This excludes a slave whose soul is not his own (who is not 
his own master). — The same is found in b. Naz. 62B. IMishnah Baba Mesi a 1. 
5: That which is found by his son and his daughter, if they are minors, is that 
which is found by his Canaanite (= non-Jewish) slave ..., they belong to him (to 
the father, or the lord). | Babylonian Talmud Pesahim 88B: That which a slave 
has acquired, his lord has acquired (it belongs to his lord). Similarly, y. Qidd. 
1.60A.26; b. Qidd. 23B.21. 24. | Tosefta Baba Qamma 11.2 (370): If a son does 


business with that which is his father’s, and likewise if a slave does business 
with that which is his lord’s, behold, it (what is acquired) belongs to the father, 
behold, it belongs to the lord. | Genesis Rabbah 67 (42D): A slave, whose is he? 
(His) goods, whose are they? A slave and everything that is his belongs to his 
lord. See TanhB twldwt § 24 (72B); Deut. Rab. 1 (196C); b. Meg. 16A. — See 
further in the excursus “The Nature of Ancient Jewish Slavery.” 


4:2 A: He is under guardians and administrators. 


1. On epitropos = eppiterophos, see § Luke 8:3 A, #3 and § Gal 3:24. — On 
oikonomos, see § Matt 24:45; § Luke 12:42; and § Luke 16:1. 


2. The nature of guardianship was regulated and developed on all sides already 
in the Mishnaic period (until about 200 CE). The guardian was named with the 
foreign appellative eppiterophos?” = epitropos, the ward yathom (= orphan, 
Aram. yathma, yethoma), fem. yethomah. Most of the time, it appears to have 
been the father who before his death determined the guardian for his underage 
children.a In this case, the guardian may have come into his office by the 
responsible local court.b If the father had failed to name a guardian, the court 
appointed one.c Occasionally orphans are mentioned who were supported by the 
father of a household or by an elder.d It should be understood that the orphans in 
question who did not have an actual guardian had their affairs handled by a 
neighbor or other acquaintances. One may conclude from this that it was not 
absolutely necessary to name a particular guardian. Even several guardians for a 
ward are mentioned;e we should here think of rather large legacies which were 
too great to be managed by one guardian. The plural epitropoi in Gal 4:2 thus is 
not striking. — In selecting a guardian, a father was virtually unrestricted. Only 
an ‘am ha’ares (one who did not know the law, who did not concern himself with 
rabbinic stipulations, see § John 7:49) was not to be entrusted with a 
guardianship.f Further, a relative who might have a personal interest in the 
inheritance was also not to be named as a guardian.g Additionally, it was 
frowned upon to name women and slaves as guardians; however, if they were 
appointed by a testator, the judicial authority usually did not then raise 


objections against them.h There is also the case where a father appoints his 
grown son as a guardian for his underage siblings.i Among the tasks of a 
guardian were, in the first place, to care for the physical and spiritual wellbeing 
of those entrusted to his care. In this respect, he fully took the place of the 
father:k he looks after the livelihood] of the wards, he makes the earnings ready 
to use by setting aside what accrues to it,m he pays the temple tax for the 
wards,n slaughters the Passover lamb for them,e sees to the sukkah and the festal 
bouquet for the Feast of Booths for them, he buys them a Torah book, the 
tefillin, the tzitzit (tassels) for their clothes, and the inscription capsule on their 
doorposts.o In order to finance the livelihood and education in the law for the 
wards, the guardian was even allowed to sell properties (houses, fields, etc.) 
from the estate,o which otherwise he was not permitted to do. — In addition to 
this first task of a guardian to see to the livelihood and education of the wards, 
there was another, namely, to faithfully manage the entire inheritance of the 
children for their benefit. The worth that was attributed precisely to this part of 
the guardian’s activity we can already see linguistically from the fact that 
‘pytrwpws denoted not simply the guardian, but rather at the same time also the 
administrator.p Guardian and administrator were exactly one and the same thing 
in the consciousness of the people. When he came into his office, the guardian 
formally acquired possession of the whole fortune that belonged to the wardsr 
hchzyq (yrd) bnksy hytwmyn, without though being permitted to derive the right 
of acquisition for himself from this, as is explicitly emphasized.q As long as the 
property had not yet been acquired, the guardian could still rescind his 
guardianship eppiterophesuth, and after the property had been acquired, 
withdrawing was no longer allowed.r The uppermost guideline for administering 
the goods of the wards was preserving them and, insofar as it was relevant, 
increasing them. Sales that could decrease the value of the goods were therefore 
prohibited. Real estate could not be sold if one intended to invest the proceeds 
from them in movable property.s Also, all dubious transactions with the fortune 
had to be avoided: the guardian was not to sell distant plots to buy ones that were 
closer.t He was to avoid lawsuits in matters pertaining to his wards, or at least 
conduct them with the approval of the judicial authority.u Even expenses for 
purposes that were in themselves good and commendable (e.g., alms) were not 
to be paid from the funds of the wards.v Unscrupulous guardians were removed 
by the judicial authority.w 


The duration of a guardianship depended of course on the age of the wards: the 


younger the latter were, the longer the former had to last. Yet here we lack 
explicit evidence. It is once said incidentally in a parable that a king who went to 
a distant country appointed a guardian for his son until he came of age.x This 
would also have been the general rule elsewhere, since the guardianship came to 
an end when the wards came of age (see § Gal 4:1). “For a bearded man (one of 
age),” it says, “a guardian is not appointed” 'pytrwp' Idyqnny l' mwqmynn (b. B. 
Mes. 39A). — However, a guardian is once mentioned who could continue his 
guardianship after the wards had come of age. At issue here, though, is the 
unauthorized behavior of an unfaithful and reckless guardian who thinks he can 
compete for a right of acquisition for himself by administering the goods beyond 
the time when his wards come of age.y Correctly understood, then, the passage 
shows rather that guardianships had to end when the wards reached their 
majority. — Sometimes there is mention of a guardian “forever” |'wlm, who is 
juxtaposed with a guardian “for a short time” lsh'h (literally: for one hour). The 
former would have been arranged for the whole period when the wards were 
minors, whereas the latter was appointed for a specific matter, and after it had 
been dealt with his guardianship automatically ceased.z 


After a guardianship ended, the guardian gave an account of his 
administration.aa Also, an oath could be required of him that he had not enriched 
himself by the fortune of his wards. It was disputed, though, whether a guardian 
appointed by a father or by the court was obligated to give this oath. The halakah 
on this point appears to have been conflicting.bb Once a guardianship ended, all 
rights and powers of the guardian ceased; it was said, “As soon as a guardian is 
out of his guardianship, he is like all other men” (t. B. Bat. 2.5 [399]; t. Ketub. 
9.3 [271]). 


a. Mishnah Gittin 5.4: If orphans (wards) are supported by the father of a 
household, or if their father named a guardian for them, he must tithe their 
fruits. | See m. Git. 5.4 in n. c; see t. B. Bat. 8.17 (410) in n. h. || Pesiqta 123A: R. 
Eleazar (ca. 270) said, “Earlier when someone in Jerusalem who was near 
death named guardians (pl.) for the orphans and his widow claimed her 
prescribed marital sum from the orphans, they went to the judge and found him 
and the guardian suspicious (because of bribery). ” 


b. See t. B. Bat. 8.17 (410) in n. h. 


c. Mishnah Gittin 5.4: A guardian named by the father of the orphans has to 
swear, while one named by the court does not need to swear (see n. bb). | See t. 
B. Bat. 8.17 (410) in n. h. |l Babylonian Talmud Ketubbot 100A: Rab Nahman (f 
320) said that Samuel (f 254) said. “If orphans want to apportion the goods of 
their father (among themselves), the court appoints a guardian for them....” The 
same is found in b. Git. 33B; b. Yebam. 67B. | See m. B. Qam. 4.4 in n. z. | See 
further b. B. Mes. 39A. 


d. See m. Git. 5.4 above in n. a. || Tosefta Terumot 1.13 (26): R. Simeon b. 
Manasseh (ca. 180) said, “If orphans are supported by the father of a 
household, or if their father has given support for them, or if the court has given 
support for them, he tithes (their fruits) and lets them eat for the sake of order in 
the world.” || Babylonian Talmud Gittin 52A: Orphans who were supported by 
an old man owned a cow. The old man took it and sold it for them. Then the 
relatives came before Rab Nahman (f 320) and said to him, “How it is that he 
has sold it?” He answered them, “We have learned: ‘If orphans are supported 
by the father of a household ... (i.e., the support is viewed as a guardian, so the 
action associated with it should be recognized as valid)’ ” (m. Git. 5.4). 


e. Mishnah Pesahim 8.1: A ward for whom guardians 'pytrwpyn (plural) have 
slaughtered (namely the Passover lamb) can eat from whatever part he wants. | 
See Pesiq. 123A above in n. a. 


f. A baraita in b. Pesah. 49B: Six things have been said about the ‘amme 
ha’ares: ... They are not named as a guardian over orphans ... 


g. Babylonian Talmud Baba Mesi‘a 39A: Rab Huna (f 297) said, “... One does 
not appoint a relative (as an administrator or guardian) over the goods of a 
minor, nor any indirect relative (related by marriage) over the goods of a minor. 
... This refers to a brother on the maternal side (whom the mother brought into 
the marriage); for since no one hinders him, he might come to take possession of 
them (for himself). ” 


h. Tosefta Baba Batra 8.17 (410): A court does not make women or slaves 
guardians in the first place. Yet if their (the orphans’) father has appointed them 
for this during his life, they are made guardians (by the court). — The same is 
found in t. Ter. 1.11 (26). From the wording in t. B. Bat. 8.17 it can be inferred 
that the court had a certain right of confirmation concerning guardians that 
were appointed by fathers. — Babylonian Talmud Gittin 52A: One (a court) does 
not make women, slaves, and minors guardians. However, if the father of the 
orphans has appointed them for this, he has the authority for his in his hand. 
(The appointment is therefore valid.) — A woman is found as a guardian also in 
b. B. Bat. 131B: Rab Judah (t 299) said that Samuel (f 254) said, “If someone 
has signed over all his goods to his wife, he has thereby only made her a 
guardian (for his underage children). (Rashi: ‘No one who leaves behind 
children gives everything to his wife; when he does so, he only has the purpose 
of making her a guardian, so that his children bestow reverence on her.’) ... If he 
has signed over all his goods to his wife and to a stranger (who does not belong 
to the family), he has given it to the stranger as a gift, but he has made his wife a 
guardian.” (The first sentence is also found in b. B. Bat. 144A.) — Then the text 
also mentions a minor whom the father has set as a guardian; see b. Git. 52A 
above. It says on this: What is the case when he has signed over all his goods to 
his underage son? It has been said: Rab Hanilai b. Idi (ca. 260) said that 
Samuel (f 254) said, “Even his small son who lies in the cradle (the father has 
made a guardian as soon as he has signed over to him all his goods; here he has 
been guided by the wish that his other children honor this youngest son)”; see 
also the next citation in n. i. 


i. Babylonian Talmud Baba Batra 131B: It stands to reason that if someone has 
signed over all his goods to his underage son, he has thereby only made him a 
guardian (for his underage siblings, so that they honor him and obey him). See 


the similar regulations in n. h. 


k. Reference may also be made here to the haggadic interpretation of the word 
'pytrwpws, which is found in Bertinoro (f 1510) on m. Git. 5.4: p'twr (pater) 
means “father,” pys (pais) means “children” (so the whole 'pytrwpws = father 
of the children). — The source from which Bertinoro created this remains 
unknown to us. This interpretation is found later as well in Mosheh Margelit in 
his commentary Pene Mošeh on y. Git. 5.4. 


l. Babylonian Talmud Gittin 52A: (Against the words: “The guardian must tithe 
their fruits” [m. Git. 5.4]—see above in n. a) the objection has been raised: It 
says, “ ‘You’ (shall withdraw)” (Num 18:28) ... and not the guardians, “you” 
and not the one who withdraws what does not belong to him. Rab Hisda (f 309) 
said, “There is no contradiction: here (m. Git. 5.4) what is at issue is setting 
apart tithes to feed (the wards immediately); there, to store the fruits. In a 
baraita it says: ‘The guardians set apart the offering and the tithes to feed (the 
wards), but not to store (the fruits).’ ” — See further t. Ter. 1.13 (26) in n. d; t. B. 
Bat. 8.14 (409) and b. Git. 52A in n. o. 


m. Tosefta Baba Batra 8.14 (409): The guardians set apart the (priestly) offering 
and tithes for the goods of the wards. — See further m. Git. 5.4 in n. a; t. Ter. 
1.13 in n. d; and b. Git. 52A in n. l. 


n. Tosefta Šeqalim 1.8 (174): Guardians who pay the temple tax for the wards 
are responsible for the premium (when the money is exchanged). 


o. Tosefta Baba Batra 8.14 (409): Guardians set apart the (priestly) offering and 
tithes for the goods of the wards. They may sell houses, fields and vineyards, 
livestock, slaves and slave-girls to feed the wards, to make them a sukkah, a 
festal bouquet, and tassels for their clothes and all other commanded items that 


are named in the Torah; furthermore, to buy a Torah scroll and a prophets scroll, 
anything (at all) that is prescribed by the Torah. — The same is found in t. Ter. 
1.10 (26) with the closing words: “Something that is firmly fixed by the Torah (in 
its scope).” (This excludes, e.g., payments for benevolent purposes since the 
amount is not set by Scripture.) — || Babylonian Talmud Gittin 52A: Guardians 
may sell for wards livestock, slaves and slave-girls, houses, fields and vineyards 
to feed them, but not to deposit (the money received); they may also sell for them 
fruits, wine, oil, and flour to feed them, but not to deposit (the money). They 
make for them a festal bouquet, a willow (for the Feast of Booths), a sukkah and 
tassels for their clothes, and everything that has a fixed measure; the trumpet 
(blowing at the New Year) should be included; they also buy them a Torah book, 
tefillin, and doorpost capsules (mezuzoth), and everything that has a fixed 
measure; the Esther scroll should also be included. 


p. See the citations at § Luke 8:3 A, #3. 


q. Mishnah B. Bat. 3.1: Guardians do not have the right of acquisition chazaqah. 
(To acquire houses, wells, and artificially watered fields, three years had to pass 
without their ownership being contested, while according to R. Agiba [F ca. 135] 
ordinary types of landed property could be acquired already by use that went 
uncontested for 14 months [m. B. Bat. 3.1].) 


r. Tosefta Baba Batra 8.12 (409): Before guardians have acquired possession of 
the goods of the wards, they can withdraw (from the guardianship); after they 
have acquired possession of the goods of the wards, they can no longer 
withdraw. 


s. Tosefta Baba Batra 8.16 (410): (Guardians) may sell slaves to buy landed 
property for them, but not landed property to buy slaves for them. Rabban 
Simeon b. Gamaliel (ca. 140) said, “Not even slaves to buy landed property for 
them.” (Having numerous slaves raised the esteem of a family.) A parallel 
passage is found in b. Git. 52A. ll A baraita in y. Git. 5.47A.12: A guardian may 


sell slaves but not landed property. — The meaning is different in the parallel in 
y. Ter. 1.40A.51. 


t. Tosefta Baba Batra 8.15 (410): (Guardians) may not sell far away in order in 
turn to buy nearby, nor sell cheap in order in turn to buy expensive. — A parallel 
passage is found in b. Git. 52A. 


u. Tosefta Baba Batra 8.15 (410): (Guardians) may not conduct lawsuits so that 
the wards become indebted or prevail, so that obligations may be imposed on 
them or removed from them—unless they have been authorized by the court. A 
parallel passage is found in t. Ter. 1.11 (26); differently, b. Git. 52A. || Jerusalem 
Talmud Baba Qamma 4.4B.42: R. Yohanan (ft 279) said, “Originally, one (the 
court) did not appoint a guardian so that they (the orphans) would become 
indebted, but rather so that they might prevail (in legal proceedings); and if they 
became indebted, they became indebted.” R. Yose b. Hanina (ca. 270) said, 
“Both originally as well as recently one did not appoint a guardian for the 
wards, neither to win nor to lose a legal proceeding” (i.e., legal proceedings 
should be avoided in all circumstances). — The same is found in y. Git. 
5.47A.13. 


v. Tosefta Terumot 1.10 (26): Guardians may not ransom any prisoners for them 
(the wards, i.e., at their expense), nor determine alms for the poor in the 
synagogue; this is a matter that has no amount determined by the Torah. 
Further, they are not authorized to release slaves as free people, though they 
may sell them to others, and they may then release them as free people. Rabbi (Ft 
217°?) said, “I think that if he (the slave) pays his worth, he can free himself.” — 
The same is found int. B. Bat. 8.14 (409); b. Git. 52A.14, 19. 


w. Babylonian Talmud Gittin 52B: It has been said, “A guardian who harms (his 
wards) is removed,” as said by Rab Huna (f 297) in the name of Rab (f 247). 
The school of Shela said, “He is not removed.” The halakah is as follows: he is 
removed. 


x. Sifre Deuteronomy 1:11 § 11 (67B). 


y. To the saying of Rab Huna adduced in n. g from b. B. Mes. 39A, Raba (t 352) 
adds the remark, “From the saying of Rab Huna I take that one cannot acquire 
the goods of a minor even if he has come of age (and the guardian does not cede 
the administration). ” 


z. Jerusalem Talmud Terumot 1.40B.48: It says: “ ‘You’ (shall withdraw)” (Num 
18:28) and not “the guardians” (so that the latter may not set apart the tithes 
etc. from the fruits of their wards). Yet we have learned (see m. Git. 5.4 above in 
n. a): If orphans (wards) are supported by a father of a household, or if their 
father has appointed a guardian for them, he must tithe their fruits! (How is this 
contradiction to be overcome?) The companions (of the scholars) said, “Here 
what is at issue is a guardian forever (this one may tithe) and there what is at 
issue is a guardian for a short time (this one may not tithe).” — The same is 
found in y. Git. 5.47A.9. — A guardian named in this ad hoc way is mentioned, 
for example, in m. B. Qam. 4.4: If the ox of a deaf-mute, feeble-minded, and 
minor has struck (has become apt to strike), the court appoints a guardian for 
them and warns them in the presence of the guardian.—Jerusalem Talmud Baba 
Qamma 4.4B.42—see the passage in n. u—also deals with a guardian who is 
appointed specifically for conducting a legal proceeding. 


aa. Tosefta Terumot 1.11 (26): “At the end (of their guardianship) guardians 
must reckon with the wards (give an account in their presence).” So Rabbi (F 
217?). Rabban Simeon b. Gamaliel (ca. 140) said, “The wards are due no more 
than what their guardians have left for them” (a reckoning is therefore 
pointless). — The same is found in t. B. Bat. 8.15 (410). — In b. Git. 52A Rabban 
Simeon b. Gamaliel says, “A guardian does not need to” (give an account to the 
wards). 


bb. Mishnah Gittin 5.4: A guardian who has been named by the father of the 
orphans must swear; if the court has named him, he does not need to swear. 
Abba Saul (ca. 150) said this the other way round. — Int. B. Bat. 8.13 (409), the 
tradition is as follows: A guardian who has been named by the father of the 
orphans must swear; if the court has named him, he does not need to swear. 
Abba Saul said, “Even the one named by a court must swear because he is as 
one who receives a recompense.” — See discussions about this in y. B. Qam. 
4,4B.49; y. Git. 5.47A.19 and b. Git. 52B. 


4:2 B: Until the time set by his father. 


That a father could determine the duration of the guardianship and the time of 
his children’s coming of age as he pleased cannot be proved from Jewish 
sources; see, however, above at § 4:2, A, notes x—z. 


4:3: The elements of the world. 


stoicheia tou kosmou refer to the religious regulations and customs of the pre- 
Christian world, which in comparison with the gospel can be evaluated only as 
rudimenta disciplinae mundi, as the rudiments of the religious education of 
humanity. — The expression yesodoth ha'olam = “elements of the world” in a 
physical sense belongs only to the post-Talmudic period. 


4:4 A: The full measure (literally: the fullness) of time. 


to plérOma tou chronou is the moment that rounds off the time appointed by 


God. In substance, it is related to the expression synteleia tou aidnos, see § Matt 
13:39 A and § Matt 24:3. — Concerning the messianic time appointed by God 
for redemption = gets, see § Matt 24:6 C and § Acts 1:6. 


Tobit 14:5: “God will have mercy on them again and make them return to the 
land; and they will build the house (temple), not like the first was until the times 
of the course of the world have been filled heds plérothdsi kairoi tou aidnos.” — 
In ': heds tou chronou hou an plērōthē ho chronos tōn kairon “until the point in 
time when the point in time of the times is full.” I 4 Ezra 4:35ff.: “This question 
of yours (about the dawn of the time of salvation) the souls of the righteous in 
their chambers have already asked; they said, ‘... When will the fruit on the 
threshing floor of our recompense finally appear?’ Yet the archangel Jeremiel 
answered and said, ‘When the number of those like you is full. For he (God) has 
weighed the age on the scale, he has measured the hours with the measure and 
counted the times by number. He does not disturb them and he does not awaken 
them (before the time), until the declared measure is fulfilled usquedum 
impleatur praedicta mensura.’ ” | 4 Ezra 11:44: “Then the Most High considered 
his times: behold, they were at an end, and his eons, they were full et saecula 
eius completa sunt.” || 2 Baruch 40:3: “His (the Messiah’s) dominion will endure 
forever, until the world dedicated to destruction comes to an end and until the 
times foretold are full donec impleantur tempora praedicta.” — We have not 
encountered the expression melo ittim, which would correspond verbatim to 
pléroma tou chronou. — See also § Eph 1:10. 


4:4 B: Born of a woman. 


genomenos ek gynaikos = yelud ishshah “born of a woman,” a. a simple 
circumlocution “human being,” see 4 Ezra 7:46 at § Rom 3:9 B, n. a; 4 Ezra 
7:65ff. “all those born of women” at § Rom 8:22, n. b; Tanh. mshptym 99A at 8 
Matt 18:10 B; Num. Rab. 4 (141B) and Lev. Rab. 35 (132B) at § Matt 11:11 A, 
with a disparaging connotation = “frail, sinful human,” see ‘Abot R. Nat. 2 (2A) 
at § Eph 4:8 B, #2, n. b and b. Sabb. 88B at § Matt 11:11 A; Midr. Ps. 143 § 1 
(266B) at § Rom 3:9 B, n. a. — Synonymous with “one born of women” is “one 


born of the earth” = “human being.” 2 Enoch 50:1: “I have set down in a writing 
the work of each person. And no one born on the earth can hide nor can his 
works remain hidden.” 


4:4 C: Born under the law. 


The Messiah subject to the Torah: Tg. Isa. 9:5: “He (the Messiah) takes the 
Torah upon himself to keep it.” || Targum Isaiah 53:11f., see § Matt 8:17, A, 2nd 
paragraph. | Targum Psalm 45:10f., see § Heb 1:8f. | Targum Song of Songs 
8:1f.: “In that time the king, the Messiah, will be revealed to the community of 
Israel, and the children of Israel will say to him, ‘Come, be our brother, and we 
will go up to Jerusalem to imbibe with you the bases of the Torah, as a child 
sucks at the breast of its mother.... I will escort you, O king, Messiah, and lead 
you into the sanctuary, so that you may teach me to fear Yahweh and to walk in 
his Torah.’ ” I Midrash Psalm 2 § 9 (14B), see § Rom 1:3 A, A, #3, b. ll Midrash 
Psalm 110 § 4 (233B): Likewise, it says of the Messiah, “His throne was 
established (so the midrash) by grace, and he sits on it with faithfulness in the 
tent of David” (Isa 1: 5). God says, “He will still quietly and I will wage war. 
Therefore, it says, “He sits on his throne with faithfulness in the tent of David.’ 
And what does he have to do? To read and to study in the Torah, which is called 
‘fidelity’ 'mt”; see Ps 19:10 and Prov 23:23. 


4:6: Crying: Abba, my father. 


1. The term that corresponds to krazein, tsawach, Aram tsewach, = “to cry 
loudly, yell,” is said extraordinarily frequently about the Holy Spirit in rabbinic 
literature. See examples at § Luke 2:25 C, #4, notes b and c. 


2. On abba ho patér see § Mark 14:36. 


3. That the ancient synagogue knows of no cooperation of the Holy Spirit in the 
prayer of an Israelite, see § Rom 8:15 B. 


4:8: You served gods, who by nature are not gods. 


See the opinions of the ancient synagogue about pagan divinities at § Rom 1:23 
A, #2. 


4:10: You are observing days and months and times 
and years?! 


Presumably R. Eleazar of Modiim (f ca. 135) already accused the apostle of 
despising the holy times. Galatians 4:10 could be adduced as proof for this (see 8 
Acts 21:21). 


4:14: You received me as an angel of God, as Christ 
Jesus. 


See the principle: The one sent (authorized) by someone is as he himself (see § 
Matt 10:40 B). 


4:19: Whom I am anew bearing in pain. 


See § 1 Cor 4:15 B. 


4:23: The one who (is) from the free woman (is 
begotten) by virtue of the promise. 


1. ek tés eleutheras = from Sarah. — The passage adduced by Schéttgen, Tg. Job 
3:19, does not belong here, since br hwryn should not be translated with “born 
free,” but rather simply with “free.” The whole passage reads: “Jacob, who is 
called young, and Abraham, who is called old, is there and (likewise) Isaac, the 
servant of Yahweh, who went out free from the binding (on the altar in Gen 22) 
before his Lord.” 


2. By virtue of the promise; see § Rom 4:18-20. 


4:24 A: This has an allegorical meaning. 


hatina estin allégoroumena, which in rabbinic literature might be shn'mrw kmyn 
mshl or shn'mrw kmshl = which is said in the manner of a parable (see § 1 Cor 
9:9). 


4:24 B: From Mount Sinai. 


Interpretation of the name Sinai. 


TanhumaB bmdbr § 7 (4A): “Yahweh spoke to Moses in the wilderness of Sinai” 
(Num 1:1). It (Mount Sinai) was called by six names: mountain of God, 
mountain of Basan, mountain of summits, mountain of longing (these four 
names come from Ps 68:16f.), Mount Horeb, and Mount Sinai. — “Mountain of 
God,” because God sat on it in judgment;2” as it says, “These are the legal 
statutes that you are to lay before them” (Exod 21:1). — “Mountain of Basan” 
bashan, that is, mountain where God came ((sh)b' shm (a notarikon interpretation 
by changing n to m). — “Mountain of summits” har gavnunnim (literally: 
mountain of hunches or humps), that is, mountain where he declared all (other) 
mountains unsuitable (for the giving of the law). How do we know this? Because 
it says, “Or a hunchback or a sickly emaciated one (who were unsuitable for 
priestly service)” (Lev 21:20). — “Mountain of longing,” for God longed to be 
enthroned on it; as it says, “Mountain which God desired for his seat” (Ps 
68:17). — “Mount Horeb” chorev, for on it the sword cherev was drawn; as it 
says, “The adulterer and the adulteress shall be killed” (Lev 20:10), “the 
murderer shall be killed” (Num 35:16). — “Mount Sinai” sinai, for on it the 
nations of the world made themselves abhorrent nstanne'u to God, and he spoke 
their judgment; as it says, “And the nations shall be completely destroyed” (Isa 
60:12) (because they rejected the Torah on Sinai). R. Abba b. Kahana (ca. 310) 
said in the name of R. Yohanan (f 279), “The nations will be destroyed because 
of Horeb, because they received their judgment there (due to the rejection of the 
Torah).” — Parallels are found in Tanh. bmdbr 187A; Num. Rab. 1 (135D), 
though here the text is partly corrupted; the saying of R. Yohanan is also found 
in y. Sotah 7.21D.33 (see § Rom 1:20 E, n. e); Tanh. ttsyh 107A and Midr. Song. 
4:4 (110A.11). I Exodus Rabbah 2 (68C): “He came to the mountain of God, 
Horeb” (Exod 3:1). It has five names: mountain of God, mountain of Basan, 
mountain of summits, Mount Horeb, and Mount Sinai. || Exodus Rabbah 51 
(104A.5): This mountain (namely Horeb) is called by three names: mountain of 
God, Mount Horeb, and Mount Sinai. | Babylonian Talmud Sabbat 89A: One of 
the rabbis said to Rab Kahana (II, ca. 375), “Have you heard (has it been made 
known to you) what Mount Sinai means?” He answered him, “Mountain on 


which miracles nissim happened for the Israelites. Then it should be called 
‘Mount Nisse’ har niss'ei = ‘Mountain of miracles’! Rather, (the name means:) 
Mountain that became a good sign (portent) seiman tov for the Israelites. Then it 
should be called ‘Mount Semana’ har seimana = ‘Mountain of the sign’!” He 
said to him, “Why have you not appeared before Rab Papa (t 376) and Rab 
Huna b. Joshua (ca. 350), who have thought about the haggadah of Rab Hisda (f 
309) and of Rabba (Rabbah) b. Huna (f 322)? For both said, ‘What does “Mount 
Sinai” mean? Mountain on which hate sin'ah descended upon the nations of the 
world (because of their failure to accept the Torah).’ ” This is what R. Yose b. 
Hanina (ca. 270) said, “It (Sinai) has five names: Wilderness of Zin, because the 
Israelites ntstww received commandments on it; wilderness of Kadesh, because 
the Israelites were sanctified ntqdshw on it; wilderness of Kedemoth (Deut 
2:26), because on it that age-old thing (i.e., the Torah) was given; wilderness of 
Paran, because in it the Israelites increased prw wrbw; wilderness of Sinai, 
because on it hate sin'ah descended upon the nations of the world (because of 
their failure to accept the Torah). And what is its (actual) name? Horeb is its 
name.” This differs from the opinion of R. Abbahu (ca. 300). For R. Abbahu 
said, “ ‘Mount Sinai’ is its (actual) name. And why is it called Mount Horeb? 
Because on it devastation (destruction chorebbah) descended upon the nations of 
the world.” || While in the previous passages sinai is somehow connected with 
sin'ah “hate,” the late Pirge R. El. 24 (23B) tried to establish a connection with 
seneh “thorn bush, bramble.” The passage reads: R. Eleazar of Modiim (f ca. 
135) said, “Since the day when heaven and earth were created, the name of the 
mountain was ‘Horeb,’ but when God revealed himself to Moses in the thorn 
bush seneh, because of the seneh (because of the thorn bush) it was called Sinai 
sinai, which is Horeb.” 


4:24 C: Hagar. 


Agar = hagar means “beautiful.” In the haggadah, the name was once connected 
with the Aramaic agra “recompense.” 


Genesis Rabbah 45 (28B): R. Simeon b. Yohai (ca. 150) said, “Hagar was a 


daughter of pharaoh, and when pharaoh saw the (miraculous) actions that 
happened to Sarah in his house, he took his daughter and gave her to him 
(Abraham). He said, ‘It is better that my daughter is a servant-girl in his house 
than a mistress in the house of someone else.’ This is what is written, ‘She had 
an Egyptian slave and her name was Hagar’ (Gen 16:1), (i.e.,:) ‘She is your 
recompense’ h' 'gryk! (or: behold, your recompense!).” 


4:25: The present Jerusalem. 


hē nyn Hierousalém; in rabbinic literature: yrwshlm shl 'wlm hzh = “the 
Jerusalem of this world” or “of this age”; opposite: y’ shl 'wlm hb' = “the 
Jerusalem of the future world” or “of the future age.” See, as an example, b. B. 
Bat. 75B at § Rom 1:6. 


4:26 A: The Jerusalem above. 


The ancient synagogue also knows of a Jerusalem above yrwshlm shl ma’alah, 
but not, as in Gal 4:26, as a congregation or community of people, but rather as a 
city that is built in heaven (cf. Heb 12:22; Rev 3:12; 21:2, 10). 


2 Baruch 4:1ff.: “The Lord said to me (Baruch), ‘This city (Jerusalem) will be 
given up for a time and the people will be temporarily chastised; but the world 
will not pass away. Or do you think that this is the city about which I said, “I 
have engraved you on the palms of my hands” (Isa 49:16)? It is not this city 
whose buildings now stand before you that is the (future) one that is (already) 
revealed with me, which is prepared here (in heaven) beforehand, since the time 
when I had decided to create paradise. And I showed it to Adam, before he 
sinned; and when he had transgressed the commandment, it was taken away 


from him, just as paradise was. And then I showed it to my servant, Abraham, in 
the night between the halves of the sacrifices (Gen 15). And further, I showed it 
also to Moses on Mount Sinai, when I showed him the likeness of the tent and 
all its implements. And so it is already now kept with me, just as paradise is.’ ” | 
See 4 Ezra 8:52 at § Eph 2:10 B. || Babylonian Talmud Ta ‘anit 5A: Rab Nahman 
(b. Jacob, t 320) said to R. Isaac (ca. 300), “What does ‘In your midst a holy 
one, and I will not come into the city’ (so Hos 11:9 according to the midr.) 
mean? Since I am a holy one in your midst, I will not come into your city?” He 
answered him, “This is what R. Yohanan (f 279) said, ‘God said, “I will not 
enter the Jerusalem above y’ shl m'lh until I enter the lower Jerusalem y’ shl 
mittah (which is to be rebuilt).” Is there then a Jerusalem above lema'alah? Yes, 
for it is written, “Jerusalem, which is built like the city that is its companion (like 
it)” (i.e., like the Jerusalem above, so Ps 122:3 according to the midr.).’ ” — The 
saying of R. Yohanan is also found in Midr. Ps. 122 § 4 (254B). I Tanhuma 
pqwdy 125B: You find that a Jerusalem is erected above lm'lh like the Jerusalem 
below y’ shl mth. Out of great love for the lower one he made another one 
above; as it says, “Behold, I have engraved you on my hands, your walls are 
always before me” (cf. above 2 Bar. 4:1ff.).... Likewise, David said, “Jerusalem, 
which is built like the city that is its companion (like it)” (Ps 122:3). This means 
the following: like the city that Yahweh built (in heaven). The targum (on Ps 
122:3) reads: Jerusalem, “which is built in heaven is like a city in order to join 
the one on earth (as a companion).” And (God) swore that his Shekinah would 
not enter the upper one until the one below was built (again). How beloved are 
the Israelites before God! | See b. Hag. 12B at § 2 Cor 12:2 C, n. c. — On the 
Jerusalem that descends from heaven, see § Rev 3:12 C. 


4:26 B: Which is our mother. 


This trope is already found in Isa 50:1; Jer 50:12; Hos 4:5. In rabbinic literature, 
the following are designated as “mother”: a. the community or the people of 
Israel; b. the land of Israel; c. Jerusalem (Zion); d. the Torah. 


a. See b. Ber. 35A, partly = b. Sanh. 102A, at § Matt 14:19 B, #1, n. a. | 


Jerusalem Talmud Berakot 9.14C.23: “Do not despise your mother when she has 
grown old” (Prov 23:22).... R. Zeira (ca. 300) said, “If your people has grown 
old, come and fence it about, as Elkanah did, who accustomed the Israelites to 
the festival pilgrimages (see 1 Sam 1:3).” — There is a parallel in Midr. Sam. 1 
§ 1 (21B). 


b. Jerusalem Talmud Mo’‘ed Qatan 3.81C.40: R. Hanina (ca. 225) said to a priest, 
“The brother of this man (= your brother) left the womb of his mother (= the 
land of Israel) and hugged the womb (breast) of a foreign woman (joined himself 
to a foreign land), and may he (God) be blessed that he struck him with plagues! 
And you want to do the same?” 


c. 2 Baruch 3:1ff.: “Then I (Baruch) said, ‘O Lord, my God! Have I come into 
the world to see the perdition of my mother (the destruction of Jerusalem)? No, 
no, Lord! If I have found mercy in your eyes, take my spirit (from me) 
beforehand, so that I may go to my fathers and not have to look at the 
destruction of my mother. For two things press me greatly: namely, that I not 
face you, but that my soul cannot see the perdition of my mother.’ ” | 4 Ezra 
10:6f.: “(Ezra says to a mother mourning her son,) ‘You who are more foolish 
than all women, do you not see our mourning and misfortune? Is Zion, the 
mother of us all, herself in deep mourning, in heavy suffering, in bitter 
lamentation (about her destruction)!’ ” — In the passage Pesigq. Rab. 26 (132B), 
which in a certain sense offers a parallel to 4 Ezra 10, the corresponding passage 
reads: “I (the prophet Jeremiah) answered and said to her (the lamenting 
mother), ‘You are not better than my mother Zion 'my tsywn, and she has 
become a place of pasture for the animals of the field!’ Then she answered and 
said to me, ‘I am your mother Zion!’ ” | Targum Song of Songs 8:5: “In that 
hour (at the time of the resurrection of the dead) Zion, who is Israel’s mother 
dhy' 'mn dyshr'l, will bear her children and Jerusalem will receive the exiles.” — 
See also Bar 4 and 5. 


d. See Deut. Rab. 2 (198B) and Midr. Ruth 1:2 (124B) at § Rom 2:21 A. | 
Jerusalem Talmud Berakot 9.14C.23: “Do not despise your mother when she has 


grown old” (Prov 23:22). R. Yose b. Bun (ca. 350) said, “When the words of the 
Torah have grown old in your mouth (appear old to you), do not despise them! 
What is the scriptural basis? ‘Do not despise your mother (= Torah) when she 
has grown old’ (Prov 23:22).” — There is a parallel in Midr. Sam. 1 § 1 (21B). I 
— See also m. Ber. 9.5 at § Matt 5:47, n. c, where Prov 23:22 is likewise 
interpreted in reference to the Torah, specifically to old morals and customs 
mentioned in it. | Numbers Rabbah 10 (158C): “Words for king Lemuel, a saying 
with which his mother punished (admonished) him” (Prov 31:1); this refers to 
the Torah, which punished (admonished, read shmysrtw instead of shmsrtw) 
Solomon, which is called the mother of those who study her; as it says, “If you 
call insight ‘mother’ ” (so Prov 2:3 according to the midr.); 'm is written (which 
should not be read as im = “if,” but rather as em = “mother”). — This 
interpretation of Prov 2:3 is also found in Tg. Prov. 2:3. 


4:27: For it is written, “Rejoice, barren woman, who 
does not give birth; break forth and cry out, you who 
are not in labor; for the children of the lonely one are 
many more than of the one who has a husband.” 


Isaiah 54:1 in rabbinic literature. 


Targum: “ ‘Praise, Jerusalem, you who were like a barren woman who did not 
give birth, break out in song and rejoice, you who were like a woman who did 
not become pregnant; for the children of Jerusalem destroyed will be more 
numerous than the children of an inhabited city,’ says Yahweh.” |I Pesiqta 141A: 
“Rejoice, barren woman!” Isa 54:1. R. Reuben (ca. 300) said, “qryn' t'qr (on 
these incomprehensible words, see below and Midr. Song. 1:5).” R. Meir (ca. 
150) said, “ ‘Rejoice, barren woman aqarah!’ (Say,) aqurah ‘Destroyed,’ nation, 
that the nations of the world have destroyed (eradicated) sh'qrwh. This is what is 
written, ‘Remember, Yahweh, the children of Edom the day of Jerusalem who 
said, “Tear down, tear down, down to the ground with her!” ’ (Ps 137:7).” | 


Babylonian Talmud Berakot 10A: A sectarian said to Beruriah (Beluriah = 
Veluria, the wife of R. Meir), “It is written, ‘Rejoice, barren woman, who has not 
given birth!’ Since you have not given birth, rejoice?!” She answered him, “You 
fool, look at the conclusion of the passage; for it is written, ‘ “More numerous 
are the children of the lonely one than the children of the married one,” says 
Yahweh.’ But what does ‘who has not given birth’ mean? Rejoice, community of 
Israel, who is like a barren woman because she has not given birth to children for 
gehenna like you!” ll Midrash Song of Songs 1:5 (87B): R. Bebai (ca. 320) said 
in the name of R. Reuben (ca. 300), “ ‘Rejoice, barren woman!’ (Isa 54:1). Look, 
is barrenness a thing to rejoice about??” Rather: Rejoice, barren woman, who 
has not born children for gehenna.” || Pesigta 142A: “For more numerous are the 
children of the lonely one than the children of the married one” (Isa 54:1).... R. 
Levi (ca. 300) said, “During her construction, she made the godless arise for me 
like Ahaz, Manasseh, and Amon; during her destruction, she made righteous 
ones arise for me like Daniel and his company, Mordecai and his company, Ezra 
and his company.” R. Aha (ca. 320) said in the name of R. Yohanan (t 279), 
“She made more righteous ones arise during her destruction than there were 
righteous ones whom she made arise for me during her construction.” — The 
same is found in Midr. Song. 4:4 (112A). | Pesigta 135A: R. Levi (ca. 300) said, 
“Everywhere it says, ‘She did not have’ 'yn lh, it will be hers (later). ‘Sarah was 
barren. She did not have a child’ (Gen 11:30); and it will be hers, ‘Sarah suckles 
children’ (Gen 21:7). ‘Peninnah had children and Hannah did not have children’ 
(1 Sam 1:2); and it will be hers, ‘Yahweh visited Hannah and she (also) became 
pregnant and bore three sons and two daughters’ (1 Sam 2:21). ‘Zion does not 
have any who inquire about her’ (Jer 30:17); and it will be hers, ‘A redeemer 
comes for Zion’ (Isa 59:20). And likewise, ‘Rejoice, barren woman, who has not 
given birth!’ (Isa 54:1); and she will have children, ‘You will say in your heart, 
“Who has given birth to these for me?” ’ (Isa 49:21).” — Parallel passages are 
found in Gen. Rab. 38 (23C); Pesiq. Rab. 32 (148A); Midr. Lam. 1:2 (50B); 1:17 
(59B). I Pesiqta 141A.3: “He settles the barren woman of the house as a happy 
mother of children” (Ps 113:9). There are seven barren ones (in Scripture): 
Sarah, Rebekah, Rachel, Leah, the wife of Manoah, Hannah, and Zion.... “He 
settles the barren woman of the house”: this is Zion: “Rejoice, barren woman, 
who has not given birth” (Isa 54:1); “as a happy mother of children”: “You will 
say in your heart: who has given birth to these for me?” (Isa 49:21). 


4:29: Just as then the one begotten according to the 
flesh persecuted the one according to the Spirit. 


Jewish tradition also knows of a persecution (hostility) of Isaac by Ishmael; it 
was found indicated in metsacheq in Gen 21:9. 


Tosefta Sotah 6.6 (304): R. Ishmael (f ca. 135) said, “mtschq means nothing but 
shedding blood; as it says, ‘May the boys arise and joust wyshchqw before us 
... (2 Sam 2:14ff.). This teaches that Sarah had seen how Ishmael took arrows 
and shot them with the purpose of killing Isaac; as it says, ‘Like a senseless man 
who hurls firebrands, arrows, and death’ (Prov 26:18).” — In the parallel in Gen. 
Rab. 53 (34A), R. Eliezer b. Yose the Galilean (ca. 150) is the author. Here the 
following words are then attached: R. Azariah (ca. 380) said in the name of R. 
Levi (ca. 300), “Ishmael said to Isaac, ‘We will go and inspect our portions on 
the field.’ And Ishmael took bows and arrows and shot in the direction of Isaac 
and acted as if he were joking mtschgq. This is what is written, ‘Like a senseless 
man who hurls firebrands, arrows, and death, so is a man who has deceived his 
neighbor and says, “In truth, I was (only) joking” ’ (Prov 26:18f.).” — In both 
passages, as well as in SDeut 6:4 § 31 (72A), there are still other interpretations 
of mtschq, especially in relation to fornication and idolatry; see t. Sotah 6.6 at § 
1 Cor 10:7, #2, n. b. 


4:30f.: “The son of the slave-girl shall not inherit with 
the son of the free woman.” So we, beloved brothers, 
are not children of the slave-girl, but rather of the free 
woman. 


See the opposite verdict in ` Abot 5.19 at § Matt 10:1 A, #2. 


5:1 A: For freedom Christ has set us free. 


Of course, for the ancient synagogue, the Messiah as a liberator from the law is 
never in view; as redeemer go'el he brings his people only political freedom. It 
says about this briefly in Tg. Lam. 2:22: “Proclaim freedom cheirutha for your 
people, the house of Israel, through the Messiah, as you did through Moses and 
Aaron on the day of Passover.” — See further at § Matt 1:21 C and D; see also 
m. ` Abot 6.2 at § John 8:32. 


5:1 B: Do not let yourselves be held again by a yoke of servitude. 


On the yoke of the Torah or the commandments, see § Matt 11:29 A, notes b and 
c and § Acts 15:10. 


5:6: In Christ Jesus neither circumcision nor foreskin can do anything. 


See § Acts 21:21. 


5:14 A: The whole law is fulfilled in one word. 


See § Matt 22:40. 


5:14 B: “Love your neighbor as yourself” (see § Matt 5:43). 


5:15: If you bite and devour one another, watch out that you not be consumed by 
one another. 


Babylonian Talmud Sabbat 152B: “Passionateness is erosion in the bones” (Prov 
14:30). If passionateness dwells in someone’s heart, his bones rot; but if 
passionateness does not dwell in someone’s heart, his bones do not rot. 


5:16: Spirit ... flesh. 


These contrary ideas overlap in many ways with the rabbinic terms “good and 
evil inclination”; see the excursus by the same name. 


5:19-21: See a similar catalog of vices at § Rom 1:29ff. 


5:21: Will not inherit the kingdom of God (see § 1 Cor 15:50). 


5:22: But the fruit of the Spirit is love, joy, peace, patience.... 


On karpos = peri see § Matt 7:16 A. — On the list of virtues, see m. ‘Abot 6.5f. 
further below at § Gal 6:2 A. 


5:24: Have crucified the flesh. 


See b. Tamid 66A and b. Ber. 63B at § Matt 10:39. 


5:26: Let us not seek after idle praise. 


See warnings against seeking praise and honor at § Matt 23:8 A and § John 
12:43. 


6:1: Restore such a person. 


On correcting a person, see § Matt 18:15ff. 


6:2 A: Bear one another’s burdens. 


In m. Abot 6.5f., 48 requirements are listed that are to be made of those 
assiduous in the Torah, among which is also that he helps the other bear his 
yoke. — Since these requirements contain a whole series of virtues that were 
especially desirable in scholars of Scripture, the whole passage may be rendered 
here unabbreviated in view of the list of virtues in Gal 5:22: Greater is the Torah 
than the dignity of priests and the dignity of kings. For the dignity of kings is 
acquired by 30 merits, that of priests by 24, but the Torah by 48, namely: tstudy, 
“hearing of the ear, preparation of the lips, insight of heart, “understanding of 
heart, °dread and fear, “humility anawah, *joy simchah,?” %subservient dealings 
with the scholars (see § Matt 10:1 A, #1; § Matt 23:11), !sticking together with 
companions, "discussions with students, understanding thought, ‘Bible, 
14Mishnah, "little business, !little sleep, "little pleasure, ‘little merriment, 
19little worldly occupation, long-suffering erekh appayim, 24a good heart, 
*2believing the scholars, bearing sufferings. 2*Whoever knows his place, 
“whoever is happy with his portion, whoever makes a fence for his words, 
whoever does not praise himself, whoever is beloved, ??whoever loves God, 
30whoever loves people, 3!whoever loves alms, 3°whoever loves correction, 
33whoever loves uprightness, **whoever keeps himself from (greed for) honor, 
whoever does not exalt himself because of his learning, ?°whoever does not 
rejoice at (his own) decisions in the law, ?”7whoever bears a yoke with his 
neighbor nose ve'ol im havero, “whoever judges him according to the good side, 
3°whoever brings him to the truth (so that he may be established on it), “whoever 
helps him to peace, “whoever thinks over his learning, “*whoever asks and 
answers (in the house of learning), whoever hears and studies, “whoever 
studies in order to teach, ““whoever studies in order to do, ““whoever makes his 


teacher wise, “whoever observes exactly what is heard, “whoever says a word 
in the name of an author. Il In Gen. Rab. 1 (2B), it said about the great of the land 
that with the king they bear his burden shnwsh'yn 'mw bmsh'w; see the passage 
at § Matt 16:17 B. 


6:2 B: So you will fulfill the law of Christ. 


A Torah of the Messiah was also spoken of in rabbinic circles; yet this was not 
understood to be a Torah that would supersede the Torah of Moses and set itself 
up in its place, but rather a new interpretation of the old Torah that the Messiah 
would bring and teach in the power of God so that his Torah would in a certain 
way appear as a new Torah. However, we have encountered the term twrtw shl 
mshych = ho nomos tou Christou only once.a See in more detail in the excursus 
“Preliminary Remarks on the Sermon on the Mount.” 


a. Midrash Ecclesiastes 11:8 (52A): The Torah that a person studies in this 
world is nothing in comparison to the Torah of the Messiah. 


6:3: For if someone thinks that he is something, 
though he is nothing, he deceives himself. 


Midrash Ecclesiastes 9:10 (42B): (R. Hiyya appeared to Resh Lagish [ca. 250] in 
a dream and said to him,) “Whoever is nothing but acts as if he were something, 
it would be better for him if he had not been created m'n hw' dklwm wdbr 
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bgrmyh klwm nwch lyh 'm I' nbr'. 


6:6: Let the one who is instructed in the word share 
all (possible) goods with the one instructing. 


See Lev. Rab. 30 (127D) at § 2 Cor 9:6 A. 


6:7: Whatever a person sows, this he will also reap. 


See 4 Ezra 9:17: “As the ground, so the seed, as the flowers, so the color; as the 
effort, so the work, as the farmer, so the harvest.” 


6:8 A: Whoever sows to his flesh ...; whoever sows to 
the Spirit. 


The same image is found in 4 Ezra 9:31: “Today I sow my law in your heart, 
which will bring forth fruit in you, and you shall thereby obtain eternal glory.” 


6:8 B: Will reap destruction from the flesh ..., will 
reap eternal life from the Spirit. 


On the salutary workings of the good inclination and on the bad consequences of 
the evil inclination, see the corresponding section in the excursus “The Good and 
the Evil Inclination.” 


6:10 A: Since we have a period of time (fitting for 
this), let us do good. 


Leviticus Rabbah 34 (131A): “A caring man does good to his own soul” (Prov 
11:17); this refers to Hillel the elder (20 BCE). When he would say goodbye to 
his disciples (whom he escorted), he would always go further with them. His 
disciples said to him, “Rabbi, where are you going?” He answered them, “To 
show love to a guest in the house.” They said to him, “Do you have a guest 
every day, then?” He said to them, “This pour soul—is it not a guest in the body? 
Today it is here, tomorrow it is not here!” 


6:10 B: Especially to the companions of faith. 


Mekilta Exodus 22:24 (102A): “If you lend money to my people who is poor 
alongside you” (Exod 22:24). “My people”: if an Israelite and a goy (non- 
Israelite) stand before you to borrow something, my people takes priority; if a 
poor man and a rich man, the poor man takes priority; if your poor (those who 
are related to you) and the poor of your city, your poor take priority over the 
poor of your city; if the poor of your city and the poor of another city, the poor 
of your city take priority; for it says, “to the poor alongside you” (to the one who 
is nearest you). — Parallels are found in Tanh. mshptym 97B; TanhB mshptym § 
8 (43A); b. B. Mes. 71A, here as a tannaitic tradition taught by Rab Joseph (T 
333). 


6:15: A new creation (see § 2 Cor 5:17 and § John 3:3, 
#2). 


6:16: On whom (may) peace and mercy (come) and 
upon the Israel of God. 


In prayer requests for individuals, it is common for all of Israel to be in mind. 


The Prayer of Eighteen Benedictions 19: “Bestow peace ... and mercy on us and 
on your (whole) people Israel!” || Kaddish de-Rabbanan at the end: “May there 
be great peace from heaven ... and mercy upon you and upon us and upon all 
communities of the house of Israel for life and for peace! and answer, Amen!” 
— The same concluding words are found also in the kaddish of the religious 
service. | Babylonian Talmud Sabbat 12B: R. Judah (ca. 150) said (as a prayer 
when visiting the sick), “May God have mercy on you and on the sick of Israel!” 
R. Yose (ca. 150) said, “May God have mercy on you among the sick of Israel.” | 
In the meal prayer birkath hammazon it says, “May the one who created peace in 
his heights create peace upon you and upon all Israel! and answer: Amen!” 


6:17: I bear the marks of Jesus on my body. 


stigma “mark, identifier,” perhaps = roshem, rushema, rishshum. — A mark was 
imprinted by, for example, a master on his slave to identify them as his property. 


Tosefta Makkot 4.15 (443): Whoever imprints a mark haroshem on his slave so 
he may not escape is exempt from punishment (in respect to the prohibition 
against tattoos in Lev 19:28). ll Reference may also be made to the stigmatization 
of Egyptian Jews with the ivy leaf in 3 Macc 2:29: “Those registered should be 
marked charassesthai, specifically by fire on their body with an ivy leaf as a sign 


of Bacchus parasémo Dionysou kissophyllo.” 


6:18: Brothers. 


On this form of address, see § Acts 23:1. 


1:1 A: To the saints (see § Acts 9:13). 


1:1 B: In Ephesus. 


Ephesos = awsos or oveisos. 


Jerusalem Talmud Megillah 1.71B.47: “The sons of Japheth: Gomer and Magog 
and Madai and Javan and Tubal and Meshech and Tiras” (Gen 10:2). Gomer is 
Germania, Magog is Getia (Transylvania), Media is like his name (thus Media), 
Javan is Ephesus 'wwsws (proconsular Asia Minor), Tubal is Bithynia (in Asia 
Minor), Meshech is Moesia, Tiras: R. Simon (ca. 280) said, “Persia,” but the 
rabbis said, “Thrace.” | In the parallel in Tg. 1 Chr. 1:5, we read 'wbysws. 


1:4: As he chose us in him (Christ) before the 
foundation of the world. 


1. eklegesthai = bachar, barar, see § Rom 11:28; on eklektoi § Col 3:12 B, #1. 


2. eklegesthai en = bachar b. — Genesis Rabbah 44 (27A): “You I have chosen 
and not rejected” (Isa 41:9): I have chosen you in Abraham bchrtyk b'brhm, and 
I have not rejected you in Abraham wlo m'sthykh v'vrhm. 


3. pro katabolés kosmou. — It is similarly said of Israel that God created it, that 


is, decided to create it before the world had been created; see the citations at § 
Matt 25:31 B, #1 and § John 1:1 A, B, n. a. — In Gen. Rab. 1 (2B), Ps 74:2 
serves as the proof text for the ideal preexistence of Israel: “Remember your 
community that you created (so qnyt in Ps 74:2 is understood by the midrash) in 
prehistoric times (absolutely = before the creation of the world).” — In the same 
text, R. Huna (ca. 350) and R. Jeremiah (ca. 320) say in the name of R. Samuel 
b. Isaac (ca. 300), “The thought (idea) of Israel preceded everything else. Like a 
king who was married to a matron but he had no son from her. Once it happened 
that the king was going across a street. He said, “Take this ink and this pen for 
my son!’ Then everyone said, ‘You do not have a son and (yet) he says, “Take 
this ink and this pen for my son!” ’ They said again, “The king is a great 
astrologer; if the king had not seen that he would have a son rise from her, he 
would not have said, “Take this ink and this pen for my son.” ’ Likewise, if God 
had not seen that after 26 generations the Israelites would accept the Torah, he 
would not have written in the Torah (that was preexistent), ‘Command the 
children of Israel,’ ‘Say to the children of Israel.’ ” 


1:5: Predestining us. 


On the verbs of determination, see § Matt 25:34 B and § Rom 9:22f. 


1:9 A: The secret of his will. 


mystérion, see § Matt 13:11 and § Rom 16:25. 


1:9 B: According to his pleasure (will). 


1 Enoch 49:4: “He (the Messiah) will judge the hidden things, and no one will be 
able to speak vacuously before him; for he has been chosen before the Lord of 
Spirits according to his pleasure.” — On the divine eudokia see also § Luke 2:14 
C; 


1:10: Fullness of the times. 


Just as melo ha'olam “fullness of the world” encompasses all creatures that fill 
the world,a so too to plērōma ton kairōn (sg.: to pléroma tou chronou, Gal 4:4) 
“fullness of the times” denotes the moment that completes a certain time; as long 
as this moment has not arrived, the time in question is not yet complete or full. 
In substance, “fullness of time” of course always denotes the end of a fixed 
period of time; See the citations at § Gal 4:4 A. 


a. Genesis Rabbah 1 (2C.7): R. Bannaiah (ca. 220) said, “The world and its 
fullness melo'o was created only because of the Torah; for it says, ‘Yahweh 
established the earth because of wisdom (= Torah)’ (so Prov 3:19 according to 
the midr.). 


1:12: We who have hoped beforehand in the Christ 
(Messiah). 


Hoping in the Messiah was a prominent feature in the piety of broad circles of 
the Jewish people, see Luke 2:25, 38. 


2 Baruch 30:1: “And then, when the time of the arrival of the Messiah is 


complete (i.e., after the course of the messianic period), he (the Messiah) will 
return in glory (to heaven). Then all who fell asleep in hope in him will arise.” | 
Targum 2 Samuel 23:4: “God will do good to you (the righteous) (in the days of 
the Messiah), because you have longed for the years of comfort (= for the 
messianic age) that are to come.” | Targum Jeremiah 31:6: “There is lengthening 
of life and much good that will come to the righteous who have longed for the 
years or comfort that will come, who have said, ‘When will we arise and go up 
to Zion, to appear before Yahweh our God?’ ” || Midrash Ecclesiastes 3:9 (17B): 
In the future the godless will be judged (punished) in gehenna; then they will 
grumble against God: Look, we had waited for the (messianic) salvation of God, 
and now this comes upon us?! (See the whole passage at § Matt 22:2-14, near 
end.) || Pesiqta Rabbati 34 (159A): “An oath is before me” (God says), “that I 
myself will testify for the good for each one who waits for my kingdom (which 
will appear with the Messiah); as it says, “Therefore, wait for me, for the day 
when I will arise as a witness’ ” (so Zeph 3:8 with the LXX and targum). | 
Babylonian Talmud Sabbat 31A at § Matt 5:13 A, #4. 


1:13 A: The gospel (see § Rom 1:1 D). 


1:13 B: You were sealed (see § 2 Cor 1:22 A). 


1:14: A down payment (see § 2 Cor 1:22 B). 


1:15: Faith in the Lord Jesus. 


pistis = emunah in, for example, Midr. Esth. 3:9 (96B). (Here it is said against 
the Jews in a bill of indictment:) Although they are in exile, they mock us (non- 


Jews) and the faith in our gods w't 'mwnt '‘lhynw. 


1:18: That he illumine the eyes of your heart. 


See the saying of Bar Qappara (ca. 220) about the soul as the light of the human 
being in Deut. Rab. 4 (201D) at § Rom 3:1f, D, second third. 


1:20: At his right hand. 


See § Matt 25:33 and § Matt 26:64. 


1:21: Above every authority and power and force and 
dominion. 


1. As some passages in the pseudepigrapha show, arché, exousia, dynamis, and 
kyriotés are names for specific classes of angels,a which are derived from their 
action or task. That what is being spoken about is in fact classes of angels whose 
members are conceived of as personal beings follows from the fact that, for 
example, in place of “authority” and “dominion” one can also say “all the angels 
of authority, all the angels of dominion.”b Nevertheless, it is still notable that 
one passage even speaks of “incorporeal powers” and “principalities” (probably 
= archai).c — Among the New Testamenst parallels to Eph 1:21, one may 
mention Eph 3:10 (archai and exousiai), Rom 8:38 (angeloi, archai, and 
dynameis), Col 1:16 (thronoi, kyriotétes, archai, and exousiai), 1 Pet 3:22 
(angeloi, exousiai, and dynameis). If we disregard the general angeloi, the NT 


knows of five relevant classes of angels here: apart from the four in Eph 1:21, 
there are also the thronoi in Col 1:16. — The pseudepigrapha raise the number to 
ten by naming the following in addition to the five classes of angels already 
mentioned in the NT: the great archangels, the cherubim, the seraphim, the 
many-eyed (nine legions), and the ophanim (or angels of the wheel).d — 
Rabbinic Judaism, which concerned itself far less with angelology than the 
pseudepigraphic literature, most of the time distinguishes between only two 
classes of angels: the angels of service and the angels of destruction; both classes 
are essentially identical with the angels of peace and the angels of Satan; see § 1 
Cor 10:10 and § Matt 25:41 B. A different division names four classes of angels 
alongside one another: the ophanim (angels of the wheel), the seraphim, the holy 
beings (hayyoth), and the angels of service.e The angels of the throne appear as 
an additional, special class which are sometimes enumerated as four, and at other 
times as seven; on the latter, see § Rev 8:2. 


a. Testament of Levi 3: “The second (of the seven heavens) has fire, snow, ice, 
prepared for the day when the Lord ordains, in the great judgment of God. In it 
all the spirits pneumata of those who serve for judgment over the godless (i.e., 
the spirits of plague or the angels of destruction). In the third there are the 
powers of the hosts hai dynameis ton parembolon, which are ordained for the 
day of judgment to exact revenge on the spirits of error and of Beliar (= Satan. 
These dynameis are, as shown by the addition of ton parembolon and their 
dwelling in the 3rd heaven, not = the dynameis in Eph 1:21). Yet those in the 4th 
above this one (the 3rd) are holy hagioi; for in the one that is above all (7), there 
dwells the great glory in the Most Holy Place, high above every holiness. In the 
following (so the 5th heaven) are the angels of the face of the Lord hoi angeloi 
tou prosopou kyriou, who serve there and plead with the Lord for all mistakes of 
the righteous. Yet they bring to the Lord a wise pleasing odor osmén euddias 
logikén and a bloodless offering. In the one above that (so read instead of: ‘the 
one under that,’ thus in the 6th heaven) are the angels who bring to the angels of 
the face of the Lord (in the 5th heaven) the answers (to their pleas for the 
righteous). In the one following that (the 7th heaven) there are thrones, powers, 
in which praise songs are ceaselessly offered to God thronoi (kai) exousiai, en 
hō aei hymnoi to theo prospherontai.” || 1 Enoch 41:9: “Neither an angel nor a 
power can hinder it, because he will determine a judge (namely the Messiah) for 
them all, and he will judge them all before him.” 


b. 1 Enoch 61:10: “He will summon the whole host of heaven, all saints in the 
heights, the host of God, the cherubim, seraphim, and ophanim, all angels of 
authority, all angels of dominion, the elect one (= Messiah), and the other 
powers that are on dry land (and) over the water (the elementary spirits who 
preside over visible nature). ” 


c. 2 Enoch 20f.: “Those men (= angels) raised me (Enoch) from there (the 6th 
heaven) into the 7th heaven. And I myself saw a very great light and fiery hosts 
of great archangels, incorporeal powers and dominions, principalities and 
powers, cherubim and seraphim, thrones and many-eyed ones, nine legions, the 
luminous stands of the ophanim.?8° And I was afraid and quaked with great fear. 
And those men seized me and led me after them and said to me, ‘Be courageous 
(comforted), O Enoch, do not fear!’ And they showed the Lord from afar, sitting 
on a very high throne. [Since the Lord dwells here, what is in the 10th heaven? 
In the 10th heaven is God, which is called Arabat (= aravoth Ps 68:5) in the 
Hebrew language.] And all the heavenly hosted came, stood on ten levels 
according to the order (rank) and prayed to the Lord; and they came again to 
their places in joy and gladness and in immeasurable light singing songs with 
small (‘tender’) and gentle voices; but the glorious ones who serve him do not 
go away, standing before the face of the Lord, doing his will, the cherubim and 
seraphim standing around his throne, the six-winged and many-eyed, and they 
cover his whole throne, singing with a soft voice before the face of the Lord, 
‘Holy, holy, holy is the Lord, the Lord Sabaoth; heaven and earth are full of your 


glory.’ ” 


d. See 1 En. 61:10 and 2 En. 20f. in notes b and c. 


e. Babylonian Talmud Hagigah 12B: There (in the 7th heaven, which is called 
Araboth) are the ophanim (angels of the wheel, see Ezek 1:15ff.) and the 
seraphim and the holy beings chayyoth (see Ezek 1:5ff.) and the angels of 
service. ll Babylonian Talmud Ros Hassanah 24B: “You shall not make me” (= 


depict me; this is how Exod 20:23 is interpreted, by reading ity as othi); you 
shall not make me according to the likeness of my servants, who serve before me 
on high, such as the ophanim and seraphim and the holy chayyoth and the 
angels of service. — The cheilai shemayya (e.g., 1 Kgs 22:19; Ps 96:11) = 
“powers of heaven” mentioned in the targumim are synonymous with “hosts of 
heaven,” and can thus in certain circumstances also mean the stars; see Isa 
34:4; Tg. Ps. 148:1, where they are called cheilei engelei = powers or hosts of 
angels. See § Matt 24:29 B. 


2. It is explicitly said about the ranks among the angels in 2 Enoch Intro.: “The 
Lord took him (Enoch) up (into heaven), so that he might see ... the luminous 
and many-eyed stand of the servants of the Lord and the unreachable throne of 
the Lord and the ranks and the rallies of the incorporeal hosts.” — 2 Enoch 20 
(see above n. c) more precisely distinguishes 10 ranks that are probably 
supposed to correspond to the 10 classes of angels, mentioned in the same work, 
that stand in the 10th heaven before God. Testament of Levi 3 (see above #1, n. 
a) also presupposes rankings in the angel world; here, the rank of the individual 
classes of angels depends on the heaven that is assigned as their dwelling place: 
the higher heaven, the higher the rank of its inhabitants. The 2nd heaven is 
where the angels of destruction dwell, the spirits of plagues who execute 
judgment on godless humans; they occupy the lowest level. Then come one level 
higher in the 3rd heaven the powers of the hosts that shall take revenge on the 
evil spirits on the day of judgment. Only in the 4th heaven do the dwellings of 
the holy angels begin. With the adjective “holy” these angels are contrasted with 
the angels of punishment in the 2nd and 3rd heaven; because of their task or 
business with evil people and spirits, the latter are more or less themselves 
considered as evil (see § 1 Cor 10:10, #5, n. k). The angels of the face, who are 
appointed to serve the righteous, occupy the 5th and 6th heaven. The inhabitants 
of the 6th heaven are in rank one level higher than those of the 5th heaven, 
insofar as they have to mediate the communication of the latter with God. At the 
highest level are the angels of the 7th heaven. In their number we also find the 
“thrones” and “powers” or “authorities,” as in the Testaments of the 12 
Patriarchs and 2 Enoch 20 (above n. c). We have to assume that the archai, 
exousiai, dynameis, kyriotétes, and thronoi of the NT are also dealing with the 
highest classes of angels. — In ancient rabbinic literature, we do not hear 
anything explicitly about ranks within the angelic world. However, we can tell 
from occasional remarks that this idea was not entirely unknown to the rabbinic 


scholars. So the archangels are called “kings of the angels” or “princes of those 
above.”a This implies that they knew about angels who were subordinate to 
them in rank. The particular emphasis about the 4 or 7 angels of the face who 
stand before God belongs here as well (see § Rev 8:2). Only in posttalmudic 
period is there once again talk of 10 different ranks for the classes of angels, 
which thereby links up with the tradition that we have already become familiar 
with above in 2 Enoch 20; see on this Weber (2nd ed., p. 168). 


a. See Pesiq. 45A at § Rom 1:18 A, n. b; see Gen. Rab. 78 (49D) at § Luke 1:19 
A, #3, n. a. 


2:1: Dead because of your transgressions and sins. 


Just as nekros here denotes the one dead spiritually, so too can meth be used in 
this sense. See two passages at § Matt 8:22. 


2:2 A: According to (subject to) the ruler of the power 
(ruler) of the air. 


The words denote the devil as the prince of the demonic powers that dwell in the 
air; see T. Benj. 3 at § Eph 2:2 B. — On Satan as the prince of demons and 
owner of a kingdom, see § Matt 12:24, #3 and § Matt 25:41 B. — On the air as 
the dominion of demons, see the excursus “Ancient Jewish Demonology,” #4. 


2:2 B: (According to the ruler) of the spirit that is now 
at work. 


The pseudepigrapha speak similarly of the spirit of Beliar: the spirit that is 
Beliar’s spirit proceeds from Beliar into people to corrupt them. Here, Beliar is 
used everywhere as a name of Satan. 


Jubilees 1:20: “May your mercy, O Lord, be high over your people, ... and may 
the spirit of Belhor (= Beliar) not rule them to accuse them before you and to 
lure them away from all the ways of righteousness, lest they perish far from your 
face.” || Testament of Joseph 7: “I (Joseph) noticed that the spirit of Beliar to 


pneuma tou Beliar agitated her (Potiphar’s wife).” || Testament of Benjamin 3: 
“Whoever fears God and loves his neighbor cannot be struck by the spirit of 
Beliar, which dwells in the air hypo tou aeriou pneumatos tou Beliar, since he is 
shielded by the fear of God.” — Testament of Benjamin 6: “The counsel of a 
good man is not in the hand of the spirit of the seduction of Beliar.” 


2:2 C: In the sons of disobedience. 


For similar expressions formed with ben or bar, see § Matt 8:12 A. 


2:3: We were children of wrath by nature. 


1. tekna orgés. — Apocalypse of Moses 3: “God says to the archangel Michael, 
‘Tell Adam, “The secret that you know (which one?), do not tell to your son 
Cain; for he is a son of wrath” ’ ” (cf. Gen 4:11). 


2. physei. — Wisdom 13:1: “Foolish (futile) were all men by nature physei, for 
whom ignorance of God was inherent and who were not able to recognize from 
visible goods the One Who Is.” See also 4 Maccabees 5:24; 15:10; 16:3 (verse 
numbering according to Fritzsche). 


2:4: God, though, who is rich in mercy. 


plousios en eleei, see Exod 34:6: rav chesed “great in grace,” LXX: polyeleos. 


— Targum Onkelos: “Who richly shows benevolence.” — YeruSalmi I: “Who 
richly shows grace.” — For an application of Exod 34:6 by the school of Hillel, 
see b. Ros Has. 16B at § Matt 1:19, #1, n. a. 


2:6: And gave us a seat with him in the heavenly 
places in Christ Jesus. 


Philo says of the proselyte that, as a fitting recompense for his connection to 
God, he receives a secure place in heaven tén en ouran6 taxin bebaian; see 
Exsecr. § 6 at § Rom 11:17, #2, n. b. | See 4 Maccabees 17:5, where the mother 
of the seven martyr brothers is praised with the words: “The moon does not 
stand in heaven with the stars as nobly as you—you who led your seven boys 
star-like in light to piety—you stand there honored by God and together with 
them in heaven you have a firm dwelling” (so Deifmann renders the words: kai 
estérisai en ouranō syn autois). 


2:8: It is the gift of God. 


theou to dōron. — Mekilta Exodus 16:25 (58B): Then Moses said, “Eat it today 
hywm” (Exod 16:25).... R. Eleazar of Modiim (f ca. 135) said, “If you (the 
wilderness generation) manage to observe the Sabbath (this day hywm), God 
will one day give you six good gifts shsh middoth twvwth: the land of Israel and 
the future world (the heavenly world of souls) and the new world (after the days 
of the Messiah) and the kingship of the house of David and the priesthood and 
the Levitehood. Therefore, it says, ‘Eat it today’....” See a parallel in Mek. 
Exod. 18:9 (66B). ll See SDeut 6:5 § 32 (73B) at § Luke 24:26, I, #2. | Tanhuma 
mtwt 244B: Let our teacher teach us: How many gifts mtnwt (goods to be 
bestowed as a gift by God) have been created in the world? Our teachers taught 
us: God has created three gifts mtnwt in the world: wisdom and power (strength) 
and prosperity. If a man obtains one of them, he has received the treasure of the 


whole world.... When? If they are God’s gifts mtnwt shmym.... Yet the power 
(strength) and prosperity of man (that originates from himself) are nothing.... 


2:10 A: Created for good works. 


1. erga agatha = ma'asim tovim, a. generally: “beautiful, righteous works,”a so 
too Eph 2:10; b. specifically: works of mercy (the so-called “good” works).b 


a. See examples at § Rom 3:20 A, #1. 


b. See examples in the excursus “Ancient Jewish Private Charity.” 


2. ktisthentes. — Mishnah ’Abot 2.8: R. Yohanan b. Zakkai (t ca. 80) used to 
say, “If you have done much Torah (i.e., you have done many righteous works in 
accordance with the Torah), do not be proud about it; for you were created for 
this ki lekhakh notsarta.” 


2:10 B: That God prepared beforehand. 


4 Ezra 8:52 also says of good works that they were created for the righteous: 
“Since for you (the righteous) Paradise has been opened, the tree of life has been 
planted; the future age is prepared, the blessedness determined beforehand; the 
city (the heavenly Jerusalem) built, the homeland chosen, good works created, 
wisdom prepared” (see Gunkel on this passage). 


2:11: Foreskin ... circumcision (see § Acts 10:45, #2). 


2:12: Not having hope. 


More or less the same is meant by those rabbinic sayings which claim that the 
nations of the world are destined for gehenna; see, for example, t. Sanh. 13.2 
(434); Pesiq. Rab. 10 (36B); TanhB shmyny 8 10 (14B) at § Matt 5:43, #1, n. g; 
b. Ber. 10A and Midr. Song. 1:5 (87B) at § Gal 4:27. 


2:13: You who were once far off were brought near in 
the blood of Christ. 


makran ... engys. — “Far ones” rechoqgim (sing. rachoq) and “near ones” 
qerovim (sing. qarov) is a frequent designation for “non-Israelites” and 
“Israelites.” It is supposed to express the relationship in which the latter and the 
former stand to God.a Conversely, though, even God can be called the “near 
one” or “ally” qarov of Israel.b According to the designation above, the verb 
qerev signifies bringing a non-Israelite near to God, that is, accepting him as a 
proselyte, and richag keeping a non-Israelite’s distant = not accepting him as a 
proselyte.c However, the designation “near ones” and “far ones” did not remain 
completely limited to Israelites and non-Israelites. One also spoke of “near ones” 
and “far ones” even within Israel. In this case, the “near ones” were mostly the 
righteous who always held out for God, and the “far ones” were the godless who 
fell away from God in their sins. There are other interpretations, though.d 


a. In Midr. Esth. 3:9 (96A), the wise men of the nations of the world who 
assembled before Ahasuerus explain Haman’s plan of destruction as follows: “If 
you destroy the Israelites from the world, the world exists only for the sake of the 
Torah, which was given to the Israelites.... And not only this but also all the 
nations are called’strangers’ nakhrim before God, but the Israelites are called 
‘near ones’ (or ‘related ones’) qrwbym; this is what is written, ‘And even the 
stranger who does not belong to your people Israel’ (1 Kgs 8:41). Yet the 
Israelites are called ‘near ones’ qrwbym; as it says, ‘For the children of Israel, 
the people that is near to him 'm qrwbw’ (Ps 148:14).... And God is called one 
who is ‘near’ to Israel; as it is written, ‘Yahweh is near qrwb to all who call on 
him, to all you who call on him in truth’ (Ps 145:18). And no nation is near to 
gerovah to God except for Israel; as it says, ‘For which great nation that has a 
God so near to it as Yahweh our God whenever we call to him?’ (Deut 4:7). And 
if a person lays his hand on those who are near to God, how will he escape, 
since he rules over those above and below and the soul of every living thing is in 
his hand to exalt and to humble, to kill and to make alive!” || Numbers Rabbah 8 
(149A): God said to David, “If you keep away trchq those who are far hrchwqym 
(this refers to the Gibeonites), you will also ultimately remove Irchq those who 
are near chqrwbym.” — A few lines later, the same is described as a word of 
God to Joshua. || Numbers Rabbah 8 (149D): Why all this (that which is 
recounted in 2 Sam 21 about the Gibeonites)? To make known that God draws 
near mqrb those who are far hrchwqym and rejoices over those who are far as 
those who are near kqrwbym; and not only this but also he offers the greeting of 
peace to those who are far before he does to those who are near; as it says, 
“Peace, peace to those far and near!” (Isa 57:19). — The same is found in Midr. 
Sam. 28 § 6 (67B). |l Numbers Rabbah 8 (149D): If God brings near qyrb those 
who are far hrchwqym, even when they do not become proselytes for God’s sake, 
it does not even have to be said concerning the proselytes of righteousness (full 
and complete proselytes). || Numbers Rabbah 8 (149A): Who is a God like this 
who loves those who love him and draws near those who are far as those who 
are near mqrb rchwqym kqrwbym, who come for his sake. || See further y. Ber. 
9.13B.35 and Lev. Rab. 14 (115A.15 and 21). 


b. Midrash Psalm 118 § 10 (242B): The Israelites (when they stand before God 
in judgment) will be afraid of the judgment. Then the angels of service will say to 
them, “Do not fear the judgment.... Do you not know him (the judge)? He is one 
near to you qrwbkm (= your ally); as it says, ‘For the children of Israel, the 
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people that he is near to’ ” (whose ally he is; this is how Ps 148:14 is now 
interpreted). — See further Midr. Esth. 3:9 (96A) above in n. a. 


c. See Num. Rab. 8 (149A; 149D; 149D; 149A) above in n. a; see Gen. Rab. 39 
(24B and 24C) at § Rom 4:2f. #1, n. d, m. || Mekilta Exodus 18:6 (66A): R. 
Eliezer (ca. 90) said, “It was said to Moses (by God), ‘I am the one who spoke 
and the world came to be; Iam the one who draws near hmgqryb, and not the one 
who removes hmrchq; for it says, “Am I a God only of the one who is near, says 
Yahweh, and not a God also of the one who is far?” (Jer 23:23). Iam the one 
who drew Jethro near and did not remove: you too, when someone comes to you 
to become a proselyte, and when he comes only for God’s sake (without corrupt 
ulterior motives)—you too shall draw him near qrbhw and not remove him wl’ 
trchyqhw.’ From here you learn that a person should always push away with the 
left hand while the right hand brings near, and not as Elisha did to Gehazi, 
whom he pushed away (with both hands) (2 Kgs 5:27).” See § Matt 23:15 A, n. 
m. — The same is found in Tanh. ytrw 88A. || See further y. Qidd. 4.65B.21; Tanh. 
qdwshym 170B and Tg. Isa. 48:16. 


d. See b. Ber. 34B at § Matt 4:17, A, #2, top of 3rd paragraph. | Drawing near 
and removing illegitimate families from the community of Israel is dealt with in 
m. ‘Ed. 8.7: R. Joshua (ca. 90) said, “I have received from R. Yohanan b. Zakkai 
(F ca. 80), who had heard from his teacher and the latter in turn from his 
teacher, as a halakah from Moses from Sinai, that Elijah will not come to declare 
unclean or clean, to remove or to bring near Irchq wlqrb, but rather to remove 
those brought near by force hamgoravin and to bring near those removed by 
force hamruchagim. A family from Beth-Seriphah was on the far side of the 
Jordan, and a certain Ben Zion removed them by force (despite their well-known 
legitimacy, he declared them illegitimate); and another family was there that Ben 
Zion brought near by force (declared them legitimate). Elijah will similarly 
declare unclean or clean, remove or bring near.” R. Judah (ca. 150) said, 
“Elijah will come to bring near, but not to remove.” R. Simeon (ca. 150) said, 
“To settle differences of opinions.” The scholars said, “Neither to remove nor to 
bring near, but rather to establish peace in the world (see Mal 4:6f.).” — A 
parallel passage is found in Midr. Song. 4:13 (117A). 


2:14 A: For he is our peace. 


Derek Eres Zuta, Pereg ha-schalom (21B): R. Joshua (ca. 90) said, “Great is 
peace, for the name of God is ‘peace’ (see Judg 6:24).” R. Yose the Galilean (ca. 
110) said, “Also the name of the Messiah is ‘peace’; as it says, ‘Eternal father, 
prince of peace’ (Isa 9:5)....” R. Yose the Galilean said, “Great is peace; for 
when the king, the Messiah, is revealed to Israel, he will rise up only with peace; 
as it says, ‘How beautiful on the mountains are the feet of the one who brings 
news of joy, who proclaims peace!’ (Isa 52:7).” — See also § Col 1:20. ll See 
Tanh. shwptym 19A at § Rom 3:9 A, #3, B, n. h. 


2:14 B: The two. 


On the two-fold division of humanity into Jews and non-Jews, see § Rom 1:14, 
#3. 


2:14f.: Who tore down the dividing wall of the fence, 
the hostility, by doing away by means of his flesh with 
the law of the commandments consisting of 
regulations. 


The hostility that existed between Jews and non-Jews is described as a fence that 
separated them from each other. Yet if, according to the following words, the 
elimination of this hostility occurred by the abolition of the law, this implies that 


the actual cause of this hostility was precisely the law of Moses which separated 
and distinguished Jews from non-Jews. 


1. The image of a fence (or of a wall) seyag, gader is found quite often in ancient 
Jewish literature; in rabbinic writings the fence is viewed solely in accordance 
with its protective significance,a while the separating and dividing that is 
characteristic of a fence appears particularly in two passages of the Letter of 
Aristeas as a basis for comparison.b 


a. The natural and moral world order as a fence for the world. Babylonian 
Talmud Baba Batra 15B: What does “And his (Job’s) livestock have spread out 
prts in the land” (Job 1:10) mean? R. Yose b. Hanina (ca. 270) said, “Job’s 
livestock broke through prts the fence of the world gdrw shl 'wlm (= the natural 
order); according to the course of the world, wolves kill goats, but with Job’s 
livestock, goats killed wolves.” — Leviticus Rabbah 26 (124A): R. Samuel b. 
Nahman (ca. 260) said, “It was said to the snake, ‘Why are you found between 
the fences (walls) gdrwt?’ It answered, ‘Because I have broken through the fence 
of the world gdrw shl 'wlm (the moral world order) (by misleading humans to 
sin).’ ” R. Simeon b. Yohai (ca. 150) taught, “The snake first broke through the 
fence of the world gdrw shl 'wlm. Therefore, it became an executioner for all 
who break through fences (now = stipulations of the scholars, see further 
below).” — The saying of R. Samuel b. Nahman is also found in y. Pe’ah 
1.16A.65; Num. Rab. 19 (185C); Deut. Rab. 5 (202B); Midr. Eccl. 10:11 (48A); 
Pesiq.32A; Tanh. hqt 223B; TanhB hat § 8 (54A). — The saying of R. Simeon b. 
Yohai is also in Midr. Eccl. 10:11 (48A). || The Torah as a fence for Israel against 
sin; and hence Moses and the Sanhedrin as the law-giving entities who fence the 
rifts that Israel’s sin tear open. Leviticus Rabbah 1 (106A): R. Eleazar (ca. 270) 
said, “Although the Torah was given as a fence for Israel sywg lyshw'l from 
Sinai (to keep them from sin), they were first punished because of it after it was 
reviewed again in the tent.” — Leviticus Rabbah 1 (105B): “Abigedor” (1 Chr 
4:18; thus read as a word, it is Moses). R. Huna (ca. 350) said in the name of R. 
Aha (ca. 320, so read instead of: R. Huna bar Aha), “Many fencers gwdryn have 
arisen for the Israelites, but this one (Moses) was the father of all (hence the 
name Abigedor = father of fencing).” — Babylonian Talmud Baba Batra 91B: 
“yshvei ... gederah (Inhabitants of Gederah)” (1 Chr 4:23): this refers to the 


Sanhedrin who fence in gdrw the rifts of the Israelites (by drawing a fence 
around the Torah to prevent further transgressions; see Rashi on the passage). | 
The intensifying preventive regulations gezeiroth of the rabbis are a fence for the 
Torah in order to protect it from transgressions. See passages at § Matt 15:2 A, 
#2, #3, and #4, — Additional examples are found in SDeut 11:22 § 48 (83B) and 
Pesiq. 90B. || The legitimacy of marriages is a fence for Israel. Numbers Rabbah 
2 (136D): “Balaam raised his eyes and saw Israel, how it camped according to 
its tribes” (Num 24:2); these are the banners (of the individual tribes). Then he 
arose to say, “Who may touch these children of men, who know their fathers and 
their families (by virtue of the legitimacy of marriages)? For it says, ‘Which 
camped according to its tribes.’ ” From here we learn that the banners (and the 
legitimacy of lineage vouched by them) were something great and a fence gdr for 
Israel. || Lastly, one may cite also m. ‘Abot 3.13: (R. Aqiba [f ca. 135] used to 
say:) The (oral) tradition is a fence siyag for the Torah; vows are a fence seyag 
for abstemiousness; a fence seyag for wisdom is silence. 


b. See Let. Aris. 139 and 142 at § Rom 3:1f., B. 


2. Hostility between Jews and non-Jews. — On hatred on the Jewish side, see 
the excursus “The Stance of Judaism toward the Non-Jewish World” and § Matt 
5:43, #1, n. g. — A little known testimony for the deeply rooted mistrust of Jews 
toward non-Jews is found in b. B. Bat. 91B: R. Yohanan (f 279) said, “I 
remember how it was said in the house of learning, ‘Whoever agrees with them 
(non-Jews) falls into their hands, and whoever trusts mtrchyts them, what is his 
is theirs (they take everything away from him).’ ” — Rashi relates the last 
statement to Isa 39:2. — The hostility on the part of the non-Jewish world in 
many ways was based on the proud separation that the Jewish people persisted in 
vis-a-vis the other nations. It was also common to accuse them of a hostile 
attitude toward pagan authority and ingratitude toward their benefactors.a 
Hostility and hate are accompanied at the same time by scorn and mockery.b 


a. The richest repository for all the accusations and recriminations that the 
pagan world raised against the Jews is and remains Josephus’ writing against 


Apion; see also Josephus’ passing remark in Ant. 16.6.8. In the following we 
limit ourselves to providing a few passages from other ancient Jewish literature. 


a. Citations from non-rabbinic writings. 3 Maccabees 3:4ff.: “The Jews 
worshiped God, and by living according to his law, they made a separation with 
respect to eating, for which reason they appeared hateful to some. However, 
since they adorned their behavior with good conduct, as is appropriate for the 
righteous, they were highly esteemed in the eyes of all men there. This good 
conduct of the people, which was spoken of much by all, was not considered at 
all by the foreigners; on the contrary, they talked much about the difference 
concerning their worship of God and eating, by saying that these men were not 
loyal to the king nor to the authorities, but rather were hostile and were opposed 
to the common good.” — In 3 Macc 3:16ff., the following statements about the 
Jews are found in the supposed edict of king Ptolemy IV Philopator, 222—204: 
“We went also to Jerusalem and went up to show reverence to the sanctuary of 
the impious who never abandon their ignorance. The latter indeed accepted our 
appearance gladly with words, but in fact they wrong-mindedly refused us 
entrance, since we wished ... to enter their temple, as they were driven by 
ancient arrogance.... Manifesting their hostile attitude toward us in this way, as 
if they alone among the nations could raise their necks high against kings and 
their benefactors, they will not acquiesce to anything rightful.... We also wanted 
to make them (the Jews) partakers in the citizenship of the Alexandrians and to 
make them companions of the eternal religious services (the Dionysian 
mysteries). Yet they took this in a contrary sense, rebuffing good with inherent 
ill will, and inclined as they are constantly to evil, they not only rejected the 
citizenship despised (by them), but also abhor both by word and by silence the 
few among them who are well-inclined toward us, constantly expecting as a 
consequence of their shameful manner that we would again abrogate what was 
ordained as soon as possible. Therefore, since we are fully persuaded by proofs 
that they are ill-disposed toward us in every way, and since we want to prevent, 
in the case of unrest that might suddenly break out in the future, that these 
nefarious people be at our back as traitors and barbarous enemies: we have 
ordained that as soon as this edict is enacted, those designated as well as women 
and children, enclosed on all sides with iron chains, be brought to us with abuse 
and torment for inexorable and shameful death, as is fitting for enemies. When 
they have been punished, we are of the opinion that in the time to come our 
affairs will become stable and of the best order.” — 3 Maccabees 4:1: 


“Everywhere this decree reached, among the heathen a public feast took place 
with shouts and joy, because the hostility that had long been fixed in their mind 
would now freely appear publicly.” — See also 3 Macc 7:3f. | In the Additions 
to Esther 3:14, it is said in Artaxerxes’ edict of destruction against the Jews: 
“Haman indicated to us that a certain ill-disposed people is mixed in with the 
nations on earth, in its laws opposed to every (other) nation and the 
commandments constantly despising kings, so that the dominion impeccably led 
by us cannot achieve rest (cf. Esth 3:8). In view of the fact that solely this people 
constantly persists in opposition to everyone, differentiated by a strange way of 
life of laws and ill-disposed toward our affairs it carries out the worst evil deeds, 
so that the kingdom cannot be stable: so we have decreed that all those named in 
the writing of Haman together with women and children be absolutely destroyed 
by enemy swords without any mercy or sparing on the 14th day of the 12th 
month, Adar in the present year, so that those previously and currently hostile- 
minded go down to Hades by force on one day and so that in the future our 
public affairs may be well-established and made unshakable until the end.” 


b. Citations from rabbinic writings. — Hate and hostility in general. — Midrash 
Psalm 9 § 7 (42B): “Two nations shny gwym are in your womb” (Gen 25:23); 
those hated among the nations shn'yhwn d'wmy' are in your womb (shenei is 
thus interpreted from sena “to hate”): all nations hate Esau (= Rome) and all 
nations hate Israel. A different explanation. Two nations that hate each other: the 
one (Rome) is proud of its prosperity, the other (Israel) is proud of its Torah. | 
Exodus Rabbah 30 (89B): (God says,) “When I (so read instead of 'dm) come to 
consider them (the nations of the world), I will destroy them from the world; but 
I do not have wrath (cf. Isa 27:4), as they are full of wrath against my children 
(the Israelites). Yet what will I do to them? ‘I will let loose on them, burn them 
at once’ (Isa 27:4).” R. Levi (ca. 300) said, “God says to the nations of the world, 
‘The Israelites are mine, as it says, “The children of Israel are my servants” (Lev 
25:55). And wrath is mine, for it says, “Yahweh is an avenger and mighty in 
wrath” (Nah 1: 2), and you want to be filled with what is mine (wrath) against 
what is mine (Israel)?’ ” | Babylonian Talmud Pesahim 49B: Greater is the hate 
with which the ‘amme ha’ares hate the student of the scholars than the hate with 
which the idolaters (non-Israelites) hate Israel. | Midrash Psalm 109 § 4 (233A): 
The Israelites say to the nations of the world, “God does all this to you because 
of us (gives you blessings, sunshine, and rain), and you hate us; as it says, ‘For 
my love they are hostile to me’ (Ps 109:4). We offer seventy young bulls on the 


Feast (of Tabernacles) for the seventy nations, and we pray for them, that 
showers might fall, thus, ‘for my love they are hostile to me and I am prayer’ (Ps 
109:4).” — On the seventy young bulls at the Feast of Booths, see the excursus 
“The Feast of Tabernacles,” VI, #2, n. b. || See further b. Pesah. 87B and Midr. 
Ps. 9 § 9 (43B) at § Rom 2:19-20, #2, n. c, second third. | Haman’s accusation 
against the Jews in Esth 3:8. Babylonian Talmud Megillah. 13B: Raba (f 352) 
said, “There is no one who knows how to slander like Haman. He said to him 
(the king), ‘Come, let us destroy them (Israel)!’ He answered him, ‘I fear their 
God; he may do to me as he did to those in earlier times.’ He said to him, “They 
are far from fulfillments of the commandments (without them)!’ He answered 
him, ‘There is a teacher among them.’ He said to him, ‘ “They are a single 
people,” and if you should say I would make a bleak spot in your kingdom (by 
eradicating Israel), they are “scattered among the nations”; and if you should say, 
“We derive benefit from it,” it is “set apart” mpwrd like this mule pirdah that 
bears no fruit; and if you should say, “There is a region of them,” Scripture 
teaches: “In all the regions of your kingdom.” “And their laws are different from 
those of every people,” for they eat nothing from us and do not marry from us 
and do not get married to us. “And they do not keep the laws of the king,” for all 
year they keep quiet and wander about (on their Sabbath and feast days, instead 
of working); “and it is not fitting for the king to accommodate them,” for they 
eat and drink and despise the king: if a fly falls into one of their cups, they throw 
it out and drink it up; but if my lord king touched one of their cups, they shatter 
it on the ground and do not drink it.’ ” — Targum Esther 3:8: “Haman said to 
king Ahasuerus, ‘It is a people dispersed and separated among the people and 
nations and tongues, and a part of them dwells in all the regions of the kingdom, 
and the law of their Torah is different from that of every people. They do not eat 
our bread and our food, they do not drink our wine, they do not keep the birthday 
festivals among us and they do not keep our law and they do not follow the legal 
decrees of the king, and the king has no benefit from them; or what advantage 
does he have from them, if he lets them remain in the land (on the earth)?’ ” — 
See further Midr. Esth. 3:8 (95B) below in n. b toward the end. | See the edict for 
the destruction of the Jews by Haman in Midr. Esth. 3:9 at § Rom 2:19-20, #2, 
n. f. 


b. Megillah Ta ‘anit 9: A great king like you should bow before this Jew?! See § 
Matt 10:5, B, #4, first third. | Jerusalem Talmud Berakot 5.9A.30: You arise 
before these Jews? See § Acts 6:15. — See the same question in y. Ber. 5.9A.32 


at § Rom 2:17 A, n. b. I “Your face looks like that of a Jewess,” an offense that 
cannot be atoned for; see Midr. Lam. 1:11 (55A) at § Rom 2:17 A, n. c. | 
Midrash Esther 2:3 (92B): “Let the king appoint officials in all the regions of his 
kingdom, and let all the virgin girls be gathered ... in the women’s house” (Esth 
2:3). What was the reason? R. Huna (ca. 350) said, “Because they (the non- 
Jewish women) snubbed the daughters of Israel as ugly, so that no one bothered 
with them, so they came into this dubious situation (to put their beauty to the 
test).” R. Hanina of Shilka (so read!) and R. Joshua of Sikhnin (ca. 330) and R. 
Levi (ca. 300) said in the name of R. Yohanan (f 279), “An Israelite and a goy 
(non-Israelite) dwell in a yard; if the Israelite scrubs (?) his pot and then the goy 
touches it, it is not unclean; but it the goy scrubs (?) it and then the Israelite 
touches it, the former says, “Unclean!” And even if who knows how many 
abominable and creeping animals fell into it, he would eat from it; but if an 
Israelite puts in something of his own, he shatters it (so the Jew appears to be 
contemptible to the non-Jew; as a counterpart to this, see b. Meg. 13B above in 
b). || Genesis Rabbah 88 (55D): “Save me from all my transgressions, do not 
make me a disgrace for a fool” (Ps 39:9). R. Hama b. Hanina (ca. 260) and R. 
Samuel b. Nahman (ca. 260). R. Hama b. Hanina said, “The nations of the world 
were not destined to have sick and shabby people among them (but rather to 
enjoy this world in unhindered luxuriousness). And why are there sick and 
shabby people among them? Lest they (mockingly) slight the Israelites and say 
to them, ‘You are a nation of sick and shabby people!’ Therefore: ‘Do not make 
me a disgrace for a fool!’ ” R. Samuel b. Nahman said, “The nations of the 
world were not destined to have anyone afflicted with rashes among them; and 
why are there those afflicted with rashes among them? Lest they (mockingly) 
slight the Israelites and say to them, ‘You are a nation of lepers!’ (Probably an 
allusion to Manetho’s opinion that the Israelites originated from leprous 
Egyptians.) Therefore, ‘Do not make me a disgrace for a fool!’ ” | In 4 Macc 
5:5f., king Antiochus mocks the old priest Eleazar with the words, “Before I have 
them begin to torture you, O old man, I would like to counsel you to save 
yourself by savoring pork; for I have respect for your age and your gray hair, 
although you, who already bear it for a long time, do not appear to be a 
philosopher to me, since you keep the worship of God of the Jews.” || On the 
public mockery of Jews in the theater and circus, see Midr. Lam. Intro. #17 
(33B) at § Matt 12:1, #2, end. || Midrash Esther 3:8 (95B): “There is yeshno a 
people” (Esth 3:8). (Haman said to the king,) “Their fences shneihon have 
gotten large, for they eat and drink and say, ‘A feast of the Sabbath, a feast of a 
festival day!’ They decrease the fortune of the world: one of seven days in a 
Sabbath, one of thirty days is the beginning of a month, in Nisan is the Feast of 


Passover, in Sivan is the Feast of Weeks, in Tishri the New Yea and the great fast 
(= the Day of Atonement) and the Feast of Booths (work is cancelled, so they 
decrease the fortune of the world).” Ahasuerus said to him, “This is what they 
have been commanded in their Torah.” Haman answered, “If they observed their 
feast days and our feast days, they would act rightly; but they despise your feasts 
and they do not keep the laws of the king; for they do not observe the calends 
nor the Saturnalia.” 


2:16: Killing the hostility. 


If echthra refers to the hostility between God and world, we can compare those 
passages in which a peace-making significance is attributed to either Israela or 
the tent of meeting.b 


a. Genesis Rabbah 66 (42B): R. Samuel b. Tanhum and R. Hanin said in the 
name of R. Idi (ca. 310), “ < “Shulamite” shulamyth (Song 7:1) is the nation’ 
(God says) ‘that has made peace between me and my world (i.e., Shulamite 
refers to Israel); for if it had not existed (and had not accepted the Torah), I 
would have destroyed my world.’ ” — In Midr. Song. 7:1 (125B), where R. 
Jeremiah (ca. 320) is the author, it explicitly says: “if it had not accepted my 
Torah.” 


b. Pesiqta 7A: R. Yohanan (f 279) said, “ ‘On the day when Moses ceased’ (Num 
7:1). On the day when hostility disappeared from the world; for as long as the 
tent of meeting was not erected (in which the Torah first became legally binding 
for Israel), hostility, jealousy, disputes, quarreling, and factionalism were in the 
world. But after the tent of meeting was erected, love, affection, friendship, 
righteousness, and peace were given in the world. What is the scriptural basis? 
‘I will hear what God, Yahweh, says’ (namely in the tent of meeting between the 
cherubim, Exod 25:22; Num 7:89); ‘he speaks peace to his people and to his 
pious ones’ (Ps 85:9).” || TanhumaB nsh' § 25 (19B): R. Judah b. Simon (ca. 320) 


said, “On the day when the tent of meeting was erected, Moses went in... and 
said, ... ‘I will hear what God, Yahweh, says’ (Ps 85:9). God said to him, 
‘Moses, I speak peace. In my heart there is nothing against my children’; for it 
says, ‘He speaks peace to his people and to his pious ones, lest they only return 
to foolishness!’ (Ps 85:9). And then it is written, ‘Yes, his salvation is near to 
those who fear him’ (Ps 85:10). When? On the day when the tent of meeting was 
erected.” For R. Joshua (b. Nehemiah, ca. 350) said in the name of R. Eleazar 
(ca. 270), “Before the tent of meeting was erected, there was conflict between 
God and Israel; but on the day when the tent of meeting was erected, peace 
came (see Ps 85:9).” — The same is found in Pesiq. Rab. 5 (22A). — A similar 
statement is found under the name of R. Judah b. Simon (ca. 320) in Pesiq. Rab. 
5 (22A) and Num. Rab. 12 (164D) as well. 


2:17: Peace to those far and peace to those near. 


See Isa 57:19 in SNum 6:26 § 42 (12B) at § Matt 5:9; Num. Rab. 8 (149D) at 8 
Eph 2:13, n. a; b. Ber. 34B at § Matt 4:17, A, #2, paragraph 3. — On tois makran 
and tois engys, see § Eph 2:13. 


2:20 A: On the foundation of the apostles and 
prophets. 


1. themelios, themelion a. = teimelyosa “base, foundation”; b. = yesod,b Aram. 
yesoda, “basis, foundation,” which is not to be confused with yissud “stipulation, 
order.” The unvocalized yswd nby'ym could thus mean both “basis of the 
prophets” and “order of the prophets”; the context of the relevant passages 
everywhere speaks in favor of the latter meaning.c 


a. Genesis Rabbah 3 (3C): R. Judah (ca. 150) said, “Light was created first 
(before the world). Like a king who wanted to build a palace, and that place was 
dark. What did he do? He lit lamps and lanterns to know how to lay the 
foundations tymlywsym. In the same way, light was created first.” || Jerusalem 
Talmud Sanhedrin 10.29A.43: When David wanted to dig the foundations 
tymlywsym for the sanctuary, he dug 1500 cubits without hitting the primal 
depths. 


b. Midrash Song of Songs 1:1 (78B): His (Solomon’s) father built the 
foundations yesodoth (of the temple) and he (Solomon) built the upper levels. 


c.Babylonian Talmud Sukkah 44A: R. Yohanan (f 279) and R. Joshua b. Levi 
(ca. 250). The one said, “The willow (in the temple procession at the Feast of 
Booths) was an order of the prophets yswd nby'ym (read yissud).” The other 
said, “The willow was a custom of the prophets.” || Jerusalem Talmud Sebu ‘ot 
1.33B.50: R. Abba b. Zabda (ca. 270) said in the name of R. Hunia of Beth 
Hauran (ca. 230), “The willow and the water libation (at the Feast of Booths) 
and the ten plantings (i.e., the ten young trees for which an acre may be plowed 
up to the beginning of the fallow year, see m. Seb. 1.6) are among the 
stipulations of the earlier prophets yissud n’.” — The same is found in y. Sukkah 
4.54B.35. 


2. On the metaphorical use of themelios in reference to people, see § Matt 16:18, 
#2 and especially Yelamedenu in Yalqut 1 § 766 at § Matt 16:18, #2. 


2:20 B: While Jesus Christ himself is the cornerstone. 


1. akrogoniaios (sc. lithos) a. = pinnah (Isa 28:16); LXX: idou, ego emballo eis 
ta themelia Sion lithon ..., akrogoniaion = pinnah. — The targum translates 


without the image: “Behold, I set a king in Zion, a king strong, heroic, and 
fearsome; I strengthen him and I keep him....” — b. = rosh pinnah (Ps 118:22); 
LXX: kephalé gonias (likewise, Matt 21:42); the targum sidesteps the image 
here as well: “The youth that the master builders (= the scholars) among the 
sons?®! of Jesse left behind (passed over), he has obtained to be appointed as king 
and ruler.” — g. = even pinnah (Job 38:6); LXX: lithos goniaios; targum: even 
zawitha “stone of the corner.” — From ‘Abot R. Nat. 28, we learn that the 
comerstone 'bn pnh had two smoothed sides. — See also § Matt 21:42, #3. 


Abot de Rabbi Nathan 28 (7D): R. Eleazar b. Shammuah (ca. 150) said, “There 
are three types of students of the scholars: the hewn stone vn gazith, the 
cornerstone 'bn pnh, and the cubic stone 'bn pysps (read peseiphas = pséphos). 
The ‘hewn stone,’ what is this? This is a student who has studied the midrash 
(scriptural interpretation). When a student of the scholars comes to him and asks 
him about the midrash, he answers him. This is the ‘hewn stone,’ which has only 
one (smoothed) side. The ‘cornerstone,’ what is this? This is a student who has 
studied the midrash and the halakoth (the applicable regulations). When a 
student of the scholars comes to him and asks him about the midrash, he answers 
him; when about the halakoth, he answers him. This is the ‘cornerstone,’ which 
has two (smoothed) sides. The ‘cubic stone,’ what is this? This is a student who 
has studied the midrash and the halakoth and the haggadoth (the nonhalakic 
interpretations of Scripture) and the Tosafoth (the halakic traditions that go 
alongside the Mishnah). When a student of the scholars comes to him and asks 
him about the midrash, he answers him; when about the halakoth, he answers 
him; when about the Tosafoth, he answers him; when about the haggadoth, he 
answers him. This is the cubic stone, which has four (smoothed) sides according 
to its four directions. 


2. On the metaphorical use of “cornerstone,” see, in addition to the passage just 
adduced from ‘Abot R. Nat. 28, also § Matt 16:18, #2 and § Matt 21:42. 


2:22: Into a dwelling of God. 


See b. Ta‘an. 11A at § 1 Cor 3:16. 


3:10: So that the manifold wisdom of God might now 
be made known to the authorities and powers in 
heaven through the church. 


We can compare the often-expressed thought that one day the righteous will be 
nearer to God than the angels, so that the latter will come and ask the righteous: 
“What has God done?” See Deut. Rab. 1 (196A); y. Sabb. 6.8D.21; Tanh. blg 
236A in the excursus “Sheol, Gehenna, and the Garden of Eden,” III, #4, n. m. 


3:14f.: To the Father, from whom all fatherhood in 
heaven and on earth takes the name (“fatherhood”). 


patria = “fatherhood” is the designation of a family clan whose origin goes back 
to a common ancestor. Carried over to the angelic world, it signifies a “class of 
angels.” This is similar to the Old Testament and rabbinic term beith av (plur. 
beith avoth, rabbin. battei avoth) “house of the father” = “familial dynasty,” 
except that this term is nowhere applied to angels; their “classes” are instead 
called kittoth (also kittim, sing. kat, from kant, kenath = everything that bears the 
same name). By contrast, the rabbis have a different designation also borrowed 
from the realm of familial relations, a designation that was applied both to the 
angelic world as well as to Israel, namely pamilya “family” = servants, where, 
though, God is not viewed in the first place as av “father,” as in Eph 3:14f. in 
comparison to the patriai, but rather as ba'al habbayith “lord of the house.”a 
More precisely, then, the angelic world is called the “upper family” pamilya shel 
ma’alah and Israel the “lower family”b phmly shl mattah. 


a. Mishnah ‘Abot 2.15: R. Tarfon (ca. 100) used to say, “The day is short and the 
work is a lot; the workers are lazy, and the recompense is great, and the Lord of 


the house b'l hbyt (= God) presses hard.” || Babylonian Talmud Sotah 35A: “The 
men who had gone up with him said, ‘We cannot go up to this people; for it is 
stronger than we are’(Num 13:31).” R. Hanina b. Papa (ca. 300) said, “The 
scouts said a great word in that hour: ‘For it is stronger mmnw.’ Do not interpret 
mimmennu ‘than we are,’ but rather mimmennu ‘than he is.’ Even, if one may say 
so, the lord of the house b'l hbyt (= God) cannot remove (get back) his tools from 
there (which he has put down there as a deposit).” 


b. See the following passages at § Matt 16:19 B, #2, n. c: b. Sanh. 38B; 98B; 
99B. — In SNum 6:26 § 42 (13A), it is asked in a comparison between Job 25:3 
and Dan 7:10: Has the upper family been decreased? — The same is found in b. 
Hag. 13B. | Babylonian Talmud Berakot 16B: Rab Safra (ca. 300) said after his 
prayer (i.e., following the Prayer of Eighteen Benedictions), “May it be your 
will, Yahweh our God, to fashion peace in the upper family and in the lower 
family and between the students of the scholars who occupy themselves with 
your Torah.” || Babylonian Talmud Sanhedrin 67B: R. Yohanan (t 279) said, 
“Why is their (sorcerers’) name phashshaphim? Because they adversely affect 
mkchyshyn the upper family (they wreck the decisions of fate made by the upper 
court).” || Midrash Psalm 11 § 6 (51A): “He who is righteous will see pnymw” 
(Ps 11:7); it does not say pnyw “his face,” but rather pnymw, that is, the face of 
the Shekinah and his family (= angels).—The suffix mw is interpreted as the 
plural suffix = ymw. | Pesiqta Rabbati 35 (160B): “And I w'ny will be for it a 
fiery wall around it” (Zech 2:9). What does “And I” mean? God meant: I and 
my whole family (= the angelic world) will be a wall for Jerusalem. (The w in 
w'ny has an inclusive significance.) || Targum Song of Songs 1:15: “When the 
children of Israel do the will of their king, he praises them by his Memra (i.e., he 
himself) before the (upper) family, before the holy angels.” 


3:18: Rooted and established in love. 


For the nations of the world there is no taking root; see Midr. Song. 7:3 (127A) 
at § Rom 3:9 A, #2, n. a. 


3:19: The love of Christ which surpasses knowledge. 


See the depiction of the love of the Messiah for Israel in Pesig. Rab. 36 (161A) 
at § Luke 24:26, I, #4, n. k and Pesiq. Rab. 37 (162B) at § Luke 24:26, I, #4, n. 
m. 


4:2: With all humility and gentleness, with long- 
suffering, bearing each other in love. 


1. On humility and gentleness, see § Matt 5:3, #3 and 5:5, #1. 


2. makrothymia = arikhah, arikhuth panim. 


See Gen. Rab. 70 (44D) at § 1 Cor 16:19, n. d. | Midrash Ecclesiastes 7:8 (34B): 
A Persian came to Rab (f 247) and said to him, “Teach me the Torah!” He said 
to him, “Say, aleph!” He answered him, “Who says that this is an aleph? It could 
be said that it is not.” He said to him, “Say, beth!” He answered him, “Who says 
that this is a beth?” Then he snapped at him and dismissed him with an 
expulsion (neziphah, a type of ban). He went to Samuel (f 254) and said to him, 
“Teach me the Torah!” He said to him, “Say, aleph!” He answered him, “Who 
says that this is an aleph?” He said to him, “Say, beth!” He answered him, “Who 
says that this is beth?” Then he grabbed him by his ear so he yelled, “My ear, my 
ear!” Samuel said to him, “Who says that this is your ear?” He answered him, 
“All the world knows that this is my ear.” He said to him, “Here too all the world 
knows that this is an aleph and this is a beth.” Then the Persian was silent and 
accepted it. Therefore: Better a long-suffering man erekh ruach than a proud man 
gevah ruach. Better was the long-suffering arikhah that Samuel showed to the 
Persian than the rage haqpadah that Rab showed toward him. | See the narrative 
about Hillel’s (ca. 20 BCE) gentleness and long-suffering in b. Sabb. 30B at § 
Matt 5:5, #1, first third. | Seder Eliyahu Rabbah 24 (135): “If you keep the 
commandments of Yahweh your God and walk in his ways” (Deut 28:9).... 
What are God’s ways? He is long-suffering erekh appayim; he shows his long- 
suffering m'ryk rwchw to the godless and accepted them in repentance. So you 
too should show long-suffering to one another m'rykyn pnym for the good; but 
you should not show long-suffering to one another for payback. — See further 
erekh ruach m. ’Abot 6.2. 


3. anechomenoi allélon, see m. ` Abot 6.5f. at § Gal 6:2 A. 


4:3: To keep the unity of the Spirit in the bond of 
peace. 


See § Matt 5:9, #1; § 1 Cor 11:19; and § Rom 12:18. 


4:4-6: One body and one Spirit ... in one hope ..., one 
Lord, one faith, one baptism, one God and Father of 
all. 


In comparison, the synagogue emphasized in 2 Bar. 48:24: “We all are one 
people that bears one renowned name, we who received one law from one.” — 2 
Baruch 85:14: “Therefore, there is one law given by one, one world and for 
those who are in it, one end for all.” 


4:7: According to the measure of the gift. 


Leviticus Rabbah 15 (115C): “To determine the weight of the wind, and so that 
he might set the water according to measure” (Job 28:25).... R. Judan b. Simeon 
(ca. 320) said, “Also the water that falls from above is given only according to 
measure bmdh....” R. Aha (ca. 320) said, “Also the holy spirit that rests on the 


prophets rests on them only according to weight (according to the measure 
determined by God): one prophesied one book and another two....” R. Judan b. 
Ishmael (ca. 300, so read instead of b. Samuel,) “Also the words of the Torah 
(both the written and the oral), which were given from above, were given only 
according to measure bmdh; and these are: Scripture, the Mishnah, the Talmud, 
the halakoth, and the haggadoth (the nonhalakic traditions). One attains 
Scripture, another the Mishnah, another the Talmud, another the haggadah, and 
some attain them all.” 


4:8 A: Therefore it says. 


On legei without a subject, see § Rom 15:10 and § 1 Cor 6:16. 


4:8 B: Ascended to the heights, he took captivity 
captive, he gave gifts to people. 


1. Psalm 68:19 according to the base text: “You went up to the 
heights, you have led captivity (captives) captive, you have 
received gifts among people, and even rebellious ones (are there) 
to dwell with Yah, God.” — Septuagint: Anabas eis hypsos 
échmaloteusas aichmalosian. elabes domata en anthropo, kai gar 
apeithountes tou kataskénOsai. 


2. Ancient rabbinic literature consistently interpreted Ps 68:19 
with reference to Moses, as he went up to the heights to receive the 
Torah. Among the relevant passages, there is one that interprets 


the words “you have received gifts” precisely as the apostle does 
“you have given gifts.”a Two other passages explain the words 
“you have received gifts among people” as “you have received 
gifts for people,” namely to give them to people, and thus they 
turn out to have the same sense as the reinterpretation found in 
the apostle.b It is therefore quite possible that the apostle’s 
interpretation is based on an older tradition that had become 
known to him in the Jewish houses of learning. Most passages, 
though, retain the original sense of the words “you have received 
gifts,” and then interpret this in manifold ways.c 


a. Targum Psalm 68:19: “ ‘You went up to heaven’: this is Moses, the prophet. 
‘You have led away captivity captive’: you have studied the words of the Torah, 
you have given them to the children of men as gifts (bounties), and the Shekinah 
of the glory of Yahweh Elohim dwells even with the rebellious if they turn in 
repentance. ” 


b. Abot de Rabbi Nathan 2 (2A): When Moses went up to the heights to receive 
the tablets ..., the angels of service brought an accusation against Moses and 
said, “Lord of the world, ‘what is man that you think of him ...’ (Ps 8:5—9). Then 
they grumbled about Moses and said, “What is so special with this one born of a 
woman (see § Gal 4:4 B) that he has gone up to the heights? As it says, ‘You 
went up to the heights, you have led captivity captive, you have received gifts’ 
(the tablets of the law for Israel).” He took then (the two tablets) and went down 
and rejoiced with great joy. When he then saw the evil deed that they committed 
by making the calf, he said, “How can I give them the tablets! I would oblige 
them with commandments that are too heavy and they would declare them guilty 
of death by God (= eradication) ...” (see the continuation at § 2 Cor 3:7 B, B, n. 
dd. || Midrash Psalm 68 § 11 (160A): “You went up to the heights, you have led 
captivity captive” (Ps 68:19). This is what Scripture said: “To a city defended by 
heroes the wise man goes up and makes the rampart in which it trusts fall” (Prov 
21:22). This is Moses; as it says, “Moses went up to God” (Exod 19:3). “You 
have received gifts for people” (so now the Midrash Ps 68:19); this is the Torah 


which was given freely as a gift?® to Israel. “Yet the rebellious dwell in arid 
land” (Ps 68:7); these are the nations of the world who did not want to accept it 
(the Torah). “But Yah, God, will dwell even with the rebellious” (so the Midrash 
Ps 68:19); these are the Israelites who were rebellious, and when they accept the 
Torah, the Shekinah dwells with them. 


c. Tractate Soperim16 § 10: R. Joshua b. Levi (ca. 250) said, “In my whole life I 
have never looked into a book of the haggadah;?8 only once did I look in and 
found it written, ‘The 175 sections in which the word “speak,” “say,” and 
“command” is written in the Torah (= Pentateuch) correspond to the years of 
the life of our father Abraham; for it is written, “You (Moses) went up to the 
heights, you led captivity captive, you have received gifts because of (by the 
merit of) the man” (so now the Midrash Ps 68:19); and further it is written, 
“The great ‘man’ among the Anakim (giants)” (Josh 14:15; this refers to 
Abraham; see § 1 Cor 15:45 B, n. b; thus, Moses received the Torah by his 
merit); therefore, he appointed the 175 sections of reading in the Torah for the 
individual Sabbaths as a constant burnt offering.” — Parallels are found in y. 
Sabb. 16.15C.33; Midr. Ps. 22 § 19 (95A). ll Exodus Rabbah 28 (88B): “Moses 
went up to God” (Exod 19:3). This is what is written, “You went up to the 
heights, you led captivity captive” (Ps 68:19). What does “You went up” 'lyt 
mean? You have been raised nt'lyt (exalted to a high worth), you have wrangled 
with the angels of the upper world. A different explanation. “You went up to the 
heights”: (this means) that no creature has had any authority up there as Moses 
has had. R. Berekhiah (ca. 340) said, “The tablets (of the law) had a length of 
six handbreadths; of these, if one may say so kivyakhol, two handbreadths were 
in the hand of the one who spoke and the world came into being, and two 
handbreadths were in the hand of Moses, and two handbreadths accounted for 
the separation from hand to hand. A different explanation. ‘You went up to the 
heights, you led captivity captive.’ According to the custom of the world, 
someone who enters a city receives something that the citizens of the city do not 
direct their eyes to (= something worthless); yet Moses went up to the heights 
and received the Torah, which all kept their eyes directed to. Therefore, ‘You 
went up to the heights, you have led captive what is captive (watched and held 
fast by the eyes).’ If he led it (the Torah) captive, did he receive it without 
recompense (for free)? Scripture teaches: Iqcht mtnwt b'dm ‘you have bought 
gifts by the merit of (because of) the man.’ It was given it to him by a purchase 
leqichah. So he had to pay him (God) a purchasing price? Scripture teaches: 


mtnwt ‘gifts,’ as a gift it was given to him. In that hour the angels of service 
wanted to set themselves on Moses; but God made the facial features of Moses 
like those of Abraham. Then God said to them, ‘Are you not ashamed before 
him? Is this not the one to whom you descended and in whose house you ate 
(Gen 18)?’ God said to Moses, ‘To you the Torah is given only by the merit of 
Abraham; as it says, “You have received gifts b'dm ‘because of the man,’ ” and 
the “man” who is spoken of here is none other than Abraham; as it says, “The 
great man about the Anakim (the giants)” ’ (Josh 14:15).” | Babylonian Talmud 
Sabbat 88B: R. Joshua b. Levi (ca. 250) said, “When Moses went up to the 
heights, the angels of service said before God, ‘Lord of the world, what does the 
one born of woman have to look for among us?’ He answered them, ‘He has 
come to receive the Torah.’ They said before him, ‘The well-kept gem that has 
been kept for you since the six days of creation, 974 generations before the world 
was created (see § John 1:1—4, #1, notes a and b), you want to give to a man 
(literally: flesh and blood)? What is the man that you think of him, and the son of 
man that you should consider him! Yahweh, our Lord, so glorious is your name 
on the whole earth, but leave your splendor (= Torah) in heaven!’ (so Midr. Ps. 
8:5, 2). God said to Moses, ‘Give them an answer!’ He said before him, ‘Lord of 
the world, I fear that they might burn me with the breath of their mouth!’ God 
said to him, ‘Hold fast to the throne of my glory and then give them an answer!’ 
For it says, ‘He seized the front of the throne, then he spread his cloud over him’ 
(so Midr. Job 26:9).... Moses said before him, ‘Lord of the world, what is written 
in the Torah that you want to give me?’ ‘I am Yahweh, your God, who led you out 
of the land of Egypt, out of the house of slavery’ (Exod 20:2). Then he said to the 
angels, ‘Did you go down to Egypt and become subject to pharaoh? What should 
the Torah be to you! Further, what is written in it? “You shall have no other God 
except me.” Do you dwell among uncircumcised men who commit idolatry?...’ 
Immediately they praised God; as it says, ‘Yahweh, our Lord, how glorious is 
your name on the whole earth!’ (Ps 8:2).... Immediately each angel befriended 
him and gave something to him; as it says, ‘You went up to the heights, you led 
captivity captive, you received gifts b'dm,’ that is, as a recompense for them 
(scornfully) calling you ‘man,’ you received gifts. And even the Angel of Death 
gave him something (handed a secret over to him); for it says, ‘He took the 
incense and made atonement for the people’ (Num 17:12); and further it says, 
‘He stood between the dead and the living ...’(Num 17:13). If he (the Angel of 
Death) had not told him, how would he have known?” || Tanhuma ky tsh' 115A: 
“He gave the two tablets to Moses when he had finished speaking with him” 
(Exod 31:18). This is what is written: “You went up to the heights, you led shby 
captive” (Ps 68:19). According to the custom of the world, one takes silver, gold, 


and clothes from someone else; can he also take away what is in his heart? But 
you have led captive the Torah, which was in my heart; therefore, “You have led 
captive shby = what was in me (in my heart).” “You have received gifts b'dm.” 
R. Zeira (ca. 300) said, “This refers to the halakoth concerning impurity, which 
are applicable to children of men: ‘If any man becomes flowing’; ‘If any woman 
becomes flowing’ (Lev 15:2, 19).” (b'dm is thus interpreted: “Which concern a 
person.”) — In Midr. Song. 8:11 (133B) a similar exposition is found in the 
name of R. Aha (ca. 320). 


4:9: To the lower parts of the earth. 


Among the seven names that gehenna has according to R. Joshua 
b. Levi (ca. 250), there is also erets hattachtith “lowest earth”; 
here it is remarked that this is a teaching handed down gemara; 
see b. ‘Erub. 19A in the excursus “Sheol, Gehenna, and the 
Garden of Eden,” I, #3, n. a. 


4:10: So that he might fill everything. 


God as the one who fills everything. 


See Gen. Rab. 4 (4A) at § Matt 10:5, B, #5, second third; b. Sanh. 39A at § Matt 
18:20, middle; Exod. Rab. 2 (68C) at § Acts 7:30 C. ll Exodus Rabbah 3 (69D): 
A matron said to R. Yose (ca. 150), “My God is greater than your God.” He said 
to her, “Why?” She answered him, “When your God revealed himself to Moses 
in the thorn bush, Moses hid his face (Exod 3:6); but when he saw the snake, 
which is my God, Moses immediately ran from it” (Exod 4:3; he therefore was 


more afraid of the snake than of God, a proof that the snake is more powerful 
than God). He answered her, “May you vanish! When our God revealed himself 
in the thorn bush, Moses had no place he could flee. Where should he have fled? 
To heaven or to the sea or onto dry land? What does it say about out God? ‘ “Do 
I not fill heaven and earth?” says Yahweh’ (Jer 23:24). Yet when a person flees 
two or three steps from the snake, which is your god, he can save himself from 
it.” — The whole is an example of Ophian Gnosticism. || Leviticus Rabbah 4 
(107D): Why did David praise God with his “soul” (in, e.g., Ps 104:35)? David 
meant: The soul fills the body and God fills his world; as it says, “Do I not fill 
heaven and earth?” (Jer 23:24). So let the soul come, which fills the body, and 
praise God, who fills the whole world. 


4:14: By virtue of human deceit. 


kybia, kybeia = game of dice, then in general = deceit. The word 
passed over into the rabbinic writings as well in the form quveya, 
though here it only has the meaning “game of dice.”a The passage 
adduced by Schottgen for the meaning “fraud” is not probative.b 
However, the derivative quveyusetos = kybeutés “dice player”c 
does appear to exist in rabbinic literature also with the derived 
meaning “fraud.”d 


a. Mishnah Sanhedrin 3.3: The following are unfit (for the office of judge or 
witness): The dice player hmshchq bqwby' (literally: the one who plays with 
dice) etc. (see § Matt 5:21 B, #3, B, #3, n. e). — Parallels are found in m. Ros 
Has. 1.8; t. Sanh. 5.2 (423); also see y. Roš Has. 1.57C.1; y. Sanh. 3.21A.33; b. 
‘Erub. 82A and b. Sanh. 24B. || TanhumaB nh § 20 (24B): Balaam had his 
beginning with brothels, with the game of dice qwby'’, with the (idolatrous 
hairstyle of the) curl on the top of the head and with sorcery. 


b. Mishnah Sabbat 23.2: One may cast the lot with his children and members of 
his house (on the Sabbath) at the table (for the cooked portions to be 
distributed); however, one may not purposely make a large portion against a 
small one (but rather they should as much as possible be equally big), because 
of playing dice (a game of chance) mshwm qwby'. — See b. Sabb. 149B: Samuel 
(F 254) said, “A large portion against a small portion is also forbidden with 
respect to strangers (guests) on a day of the week. What is the reason? mshwm 
qwby'’.” — Here Schottgen translates: propter fraudem “because of fraud,” but 
this cannot possibly be right. For Samuel’s words entail that casting lots for 
unequal portions on a day of the week in the circle of the members of one’s own 
house was not necessarily prohibited. If, however, casting lots for unequal 
potions would have been evaluated as “fraud,” it would have been prohibited in 
all cases. So mshwm qwby' can only mean: because of a game of dice or chance. 
Apportioning unequal portions of food by means of a game of chance should 
never happen with guests, and at least not on a Sabbath or feast day with the 
members of one’s own house. The reason: To prevent envy and jealousy. 


c. Tosefta Baba Batra 4.7 (403): If someone sells his slave to someone else and it 
becomes apparent that he is a thief or dice player qwbywstws, he has acquired 
him (the sale cannot be reversed). — The same is found in y. B. Bat. 7.15D.11; b. 
Ketub. 58A; b. Qidd. 11A; b. B. Bat. 92B. || See further Yalqut on Deut 7:12 (1 § 
847) in Yelamedenu. 


d. In b. Bek. 5A, the general Antigonus—so read with the parallel passages— 
says to Rabban Yohanan b. Zakkai (f ca. 80), with reference to Exod 38:26 and 
27: “Your teacher Moses was a thief or a qwbywstws, or he was not good with 
calculations. The one half he gave away and the other half he took for himself. 
Not once did he release the full half!” — There is no good reason to understand 
why Moses is described specifically as a “dice player”; only if the word 
qwbywstws has the more general meaning “fraud” does it fit in the context. — 
The parallels in y. Sanh. 1.19D.2 and Num. Rab. 4 (141D) lack the word 
qwbywstws. — It is similar with b. Hul. 91B; see § Luke 2:13 B; here too the 
translation of the loanword with “fraud” is more appropriate than with “dice 
player.” 


4:17: That you not walk as the pagans walk. 


The admonition is of a general sort and pertains to the entire 
moral lifestyle. The rabbinic darkhei ho'emori “ways of the 
Emorite” = darkhei haggoyim “ways of the gentiles” (see already 
Jer 10:2) is essentially narrower. This term applies exclusively to 
superstitious gentile mores and customs. 


The main passage in t. Sabb. 6f. (117.3), which in b. Sabb. 67A.35 is named 
exactly prq 'mwr'y “Chapter of the Emorite.” A few things may follow here from 
this: The following are among the ways of the Emorite (= gentile customs): If 
someone sheers his hair (specifically so that the entire front part of the head is 
shorn bald and the hair of the back part of the head is tied together in a braid, 
Rashi), or if someone makes a braid (on top of his head), or if someone sheers 
his head bald for the god of fortune (?), or if a woman passes her son between 
the dead, or if someone binds a bead from a trinket around his hips or a red 
thread on his finger, or if someone casts stones into the sea or into a river while 
counting. See, these are among the ways of the Emorite. If someone strikes on 
the shoulder or claps in the hands or jumps in front of a flame, see, these are 
among the ways of the Emorite. If someone has dropped (according to the 
reading nplh) a morsel of bread and he says, “Give it back to me lest my blessing 
be lost”; ... if sparks have fallen down from it (a light), and he then says, “Today 
we will have guests.” See, these are among the ways of the Emorite. If a raven 
squawks and someone says to him, “Squawk!”; if a raven squawks and someone 
says to him, “Turn around!” See, these are among the ways of the Emorite. If 
someone says, “Eat this bud of lettuce so you may remember me”; Do not eat it 
because of going blind; “Touch the dead man’s coffin so you may see us (at 
night)”; Do not touch the dead man’s coffin, lest you see us at night; “Reverse 
your shirt so you may dream dreams”; “Do not reverse your shirt, lest you dream 
dreams”; “Sit on a broom so you may dream dreams”; Do not sit on a broom, 
lest you dream dreams. See, these are among the ways of the Emorite.... If 


someone says, “Do not put your hand on your back, lest you hinder us in our 
work,” see, this is among the ways of the Emorite.... If a woman screams into an 
oven, so that the bread does not drop (from the walls); or if someone puts wood 
shavings in a pot handle so it does not move and tilt backward, see, these are 
among the ways of the Emorite.... If someone consults his stick and says, 
“Should I go?” or “Should I not go?,” see, this is among the ways of the 
Emorite.... If someone says marpe “(to) health!”’8 (after another has sneezed), 
see, this is among the ways of the Emorite. R. Eleazar b. Zadok (I, ca. 100; II, 
ca. 150) did not say “Health!” so as not to interrupt the study of the Torah; those 
from the house of Rabban Gamaliel (ca. 90) did not say “Health!”.... If someone 
says, “No, no” l' l'!, see, this is among the ways of the Emorite; and even if there 
is no proof for it, it is still a reminder of the following: “They say to God, 
‘Depart from us (this is the first No!), we do not long to know your ways (this is 
the second No!)’ ” (Job 21:14).... If someone says, “Do not pass between us, lest 
our friendship cease,” see, this is among the ways of the Emorite. But if it 
happens for deference, it is allowed. — Partial parallels are found in y. Sabb. 
6.8C.40; b. Sabb. 67A. — From the Mishnah, we can here add m. Sabb. 6.10; 
also see y. Sabb. 6.8C.37 and b. Sabb. 67A. 


4:23: That you be renewed with respect to the spirit of 
your reason. 


At § John 3:3, #2, it was said, “It is particularly noteworthy that, 
when it comes to the new creation of a person, the rabbinic 
scholars never have in view a moral renewal in the sense of the 
rebirth of the New Testament. A person’s moral renewal belongs, 
according to the rabbinic view, only to the future, which alone can 
bring the promised new spirit or the new heart.” This is also right 
if the older period is in question. Only in the late Midrash Rabbah 
on Exodus (from the 11th or 12th century2*) is there a passage 
that comes close to the Christian view and perhaps can be 
compared with Eph 4:23. 


Exodus Rabbah 15 (76C): The angels are daily renewed mtchdshym and praise 
God, and then they return to the stream of fire from which they had proceeded. 
But God renews them mchdshn again and makes them become again as they 
were in the beginning; as it says, “Those who are renewed every morning” (Lam 
3:23). Likewise, the Israelites sink into sinning as a consequence of the evil 
inclination which is in their body. Yet then they turn in repentance, and God 
forgives their sins every year (on the Day of Atonement) and renews their heart 
mchdsh lbm to fear him; as it says, “I will give you a new heart ...” (Ezek 
36:26). 


4:24: To put on the new man. 


On endysasthai see § Luke 24:49, #2. 


4:25 A: Put aside lies. 


We limit ourselves to reproducing some noteworthy sayings about 
lies and lying. 


Abot de Rabbi Nathan 30 (8B): R. Simeon (ca. 150) said, “Such is the 
punishment of a liar badday, that one does not listen to him, even when he tells 
the truth. For so we find with the sons of Jacob: when they lied kyzbw to their 
father originally, he believed them. As it says, ‘They slaughtered a billy goat ...’ 
(Gen 37:31); and further it is written, ‘He looked at it closely and said, “The 
robe of my son” ’ (Gen 37:33). But ultimately, although they spoke the truth 
before him, he did not believe them; as it says, ‘They reported to him, saying, 


“Joseph is still alive ..., and he did not believe them” ’ (Gen 45:26).” | Genesis 
Rabbah 94 (59C): R. Hiyya (ca. 200) taught, “How does it go with a liar bd'y? 
Even if he speaks words of truth, he is not believed.” || Babylonian Talmud 
Sanhedrin 89B: (Satan tempted Abraham before the offering of Isaac and) said to 
him, “A word has sneaked out to me. This is what I heard from behind the 
curtain, ‘A lamb for the burnt offering and not Isaac for the burnt offering!’ ” He 
answered him, “Such is the punishment of a liar bd'y: even when he speaks the 
truth, no one listens to him!” || Pesigta Rabbati 24 (125B): R. Samuel b. Nahman 
(ca. 260) said, “We find that God created everything in his world, except for the 
measure (the manner) of the lie sheger, which he did not create and the measure 
(the manner) of falsehood shawe, which he did not make. Rather, humans 
concocted these from their own hearts; as it says, ‘Accepting and uttering from 
the heart words of a lie sheqer’ (Isa 59:13).” || Babylonian Talmud Sabbat 104A: 
(The two letters Shin sh and Tav t stand next to each other in the alphabet.) Shin 
means sheqer “lie”; Tav emeth “truth.” Why does the word sheqer have its letters 
close together (in the alphabet in a cluster), while the word emeth has its letters 
far apart? (' is the first, m the absolute middle, and t the last letter in the 
alphabet.) A lie is found frequently, but the truth is not found frequently. Why 
does the word shqr (with each of its letters) stand on one leg? (Incidentally, from 
this it follows that sh in older time did not, as in the present print, have a broad 
base, but rather must have petered off in sharp point at the bottom.) And why is 
the word ‘mt (with each of its letters at the base) stretched out wide like a brick? 
The truth endures, but a lie does not. | See the fable poems of R. Levi (ca. 300) 
about lies and poverty as allies in Midr. Ps. 7 § 11 (34B) at § Matt 19:22, #3, n. 
c. | Babylonian Talmud Sotah 42A: R. Jeremiah b. Abba (ca. 250) said, “Four 
classes will not greet the face of the Shekinah (will not see God): the class of 
mockers and the class of hypocrites and the class of liars shaqqarim (see Ps 
101:7) and the class of slanderers. — The same is found in b. Sanh. 103A; 
anonymously in Midr. Ps. 101 § 3 (214B). | Babylonian Talmud Roš Haššanah 
22B: Rab Kahana (ca. 250) said, “... In a matter that is apt to be made known, 
people usually do not lie.” || Babylonian Talmud Ta ‘anit 9B: Ulla (ca. 280) came 
to Babylon; he saw bright fleeting clouds (under dark thick clouds) and said, 
“Remove the implements; for now the rain comes. At last, no rain came.” Then 
he said, “As the Babylonians lie mshqry, so too their rainfall lies (in its signs).” | 
Babylonian Talmud Sukkah 46B: R. Zeira (ca. 300) said, “Let no one say to a 
child, ‘I will give you something,’ and then give him nothing; for thereby he 
would be taught the lie shiqra. As it says, ‘They have taught their tongues 
(become accustomed to) tell lies’ (Jer 9:4).” I See further b. Sebu. 30B. 


4:25 B: Speak the truth, each one with his neighbor. 


The base passage is Zech 8:16: “Speak truth, each one with his neighbor.” — 
The targum translates verbatim: mallilu qusheta gevar bechavreih. — 
Septuagint: laleite aletheian hekastos pros ton plésion autou. — Testament of 
Dan 5 cites the passage according to the LXX in this form: Alétheian laleite 
hekastos pros ton plésion autou and then continues: “So you will not fall into 
anger and turmoil, but rather will be in peace and have the peace of God ton 
theon tés eirénés, and war will not overcome you.” — In rabbinic literature the 
2nd part of Zech 8:16 is often used as a biblical basis for judicial conciliation 
between two parties; see as an example t. Sanh. 1.2ff. (415) at § Rom 4:15 A. 


4:26: Be angry and do not sin. 


1. The base passage is Ps 4:5: rigzu we'al techeta'u, which can 
mean: a. “Quake or fear (God) lest you sin”; b. “Be angry but do 
not sin.” — The first interpretation is adopted by the targum: z'w 
mnyh wl' tchtwn “Tremble before him (Yahweh), so you will not 
sin”; the second by the LXX and, with it, the apostle: orgizesthe 
kai me hamartanete. — Most of the time, the rabbinic scholars 
understood rigzu transitively = “arouse, provoke, bother” and 
added as the object the evil inclination or the good inclination. 


Babylonian Talmud Berakot 5A: R. Levi b. Lahma (ca. 260, so read instead of b. 
Hama) said that R. Simeon b. Lagish (ca. 250) said, “Let a person always 
provoke (bring to anger) the good inclination against the evil inclination; as it 
says, ‘Provoke, lest you sin’ (Ps 4:5).” ll Midrash Psalm 4 § 9 (23B): R. Aha (ca. 


320) said, “Anger 'rgyz your (evil) inclination so that he may not mislead you to 
sin.” The rabbis said, “Contradict 'kchysh (really: ‘make lean’) your (evil) 
inclination so that he may not mislead you to sin, so that you may not come into 
the power of sin.” — Parallels are found in Pesig. 158A and Midr. Ruth 4:16 
(137A). ll Differently, see Midr. Ruth 8 at the beginning (137A) at § Matt 1:5 C, 
#1, n. b. — The same is found more briefly and anonymously in Midr. Ps. 4 § 9 
(23B): David said to the Israelites, “How long will you sin and get upset and say, 
‘He is a reprehensible (illegitimate) one, he stems from the Moabite Ruth!’ 
Speak in your heart concerning your own bed and stay quiet! Selah.” 


2. The following passages deal with anger that is justified in 
certain circumstances. 


Babylonian Talmud Megillah 6B: R. Isaac (ca. 300) said, “When you see that the 
hour smiles on the godless (instead of l' read: lw), do not get upset (in anger) 
against him 'l ttgrh bw. As it says, ‘Do not flare up (in anger) about evildoers’ 
(Ps 37:1).” Yet R. Yohanan (f 279) said in the name of R. Simeon b. Yohai (ca. 
150), “One may get upset htgrwt (in anger) against the godless in this world; as 
it says, ‘Those who forsake the Torah praise the godless, but those who keep the 
Torah get upset with them!’ (Prov 28:4).” Further, it has been taught as a baraita: 
R. Dosetai (Dustai) b. Judah (ca. 180; so read with Bacher instead of R. Dosetai 
b. Mathun?®*) said, “It is permitted to get upset (in anger) with the godless in this 
world; and if someone whispers to you the words, ‘Do not flare up over 
evildoers and do not envy those who act wickedly!’ (Ps 37:1), (know:) the one 
whose heart strikes him (who has a bad conscience) speaks like this. Instead (the 
words of Ps 37:1 mean): ‘Do not flare up over evildoers,’ in order for you 
yourself to be like the evildoers, ‘and do not get worked up over those who act 
wickedly,’ in order for you yourself to be like those who act wickedly. Yet it 
says, ‘Let your heart not get worked up over sinners (but rather be in the fear of 
God at all times)!’ (Prov 23:17). There is no contradiction: the one (namely, that 
one should not get worked up) applies when it is a matter of one’s own affairs, 
and the other when it is a matter of godly things. And if you want, say: In both 
cases, it is about your own affairs, without there being a contradiction: in the one 
case (namely that one should not get worked up) it is a matter of a completely 
righteous person and in the other it is a case of one who is righteous but not 


completely.” For Rab Huna (f 297) said, “What does ‘Why do you look at the 
faithless? Why are you silent when the godless consumes the one who is more 
righteous than he is?’ (Hab 1:13) mean? He may consume the one who is more 
righteous than he is (without getting worked up), but he may not consume the 
completely righteous one. And if you want, say: If the hour smiles on him, the 
situation is different (then one should not get worked up).” — Parallels are found 
in b. Ber. 7B; in Der. Er. 2 (19A), there is only the saying of R. Dosetai, which is 
correctly designated as “a baraita of Judah.” ll See SLev 19:18 (352A) at § Matt 
5:43, #2, n. b, end; see the passages that deal with permissible hatred at § Matt 
5:43, #2, notes b and c. 


4:27: Do not give space to the devil. 


topon didonai a. = nathan maqom “to give occasion, opportunity,” 
see § Luke 14:9 and § Rom 12:19 B; b. = nathan pithchon peh | 
“to give to someone an opening of the mouth (i.e., an occasion or 
opportunity for something)” (on ptchwn ph see already Ezek 
16:63; 29:21). The expression is used in reference to God,a people 
(heretics)b and Satan.c It is synonymous with pathach peh | “to 
open the mouth to someone” = to give an opportunity;d the 
opposite is satham peh “to close or block the mouth.”e 


a. Pesigta 108B: “I am Yahweh, your God” (Exod 20:2). This is what Scripture 
says, “Listen, my people, and let me speak!” (Ps 50:7). R. Hama b. Hanina (ca. 
260) said, “Listen, my people, so I may speak, so there may be an opening of the 
mouth ptchwn ph for me (= so that I may have the opportunity), to indict the 
ruling angels of the nations.” — Something similar is attributed to R. Phineas b. 
Hama (ca. 360) in TanhB w'r' § 1 (9A). | Midrash Esther 3:9 (96B): (According 
to R. Isaac [ca. 300], the banquet of Ahasuerus in Esth 1:3 was meant to mislead 
the Israelites to fornication and to awaken God’s wrath against them.) When 
Mordecai saw this, he arose and made it known to them (Israel) and said to 


them, “Do not go to eat from the banquet of Ahasuerus; for he has invited you 
only to make accusations valid against you, so that the divine punitive 
righteousness may have opportunity ptchwn ph to indict you before God.” Yet 
they did not listen to the words of Mordecai and all went to the site of the 
banquet. 


b.Leviticus Rabbah 20 (119D): R. Eleazar of Modiim (f ca. 135) said, “Come 
and see, how costly the death of the sons of Aaron (Lev 16:1) was before God; 
for everywhere where he (God in Scripture) mentions their death, he also 
mentioned their sin. Why all this? To make you know that those who come into 
the world should have no opportunity ptchwn ph to say, ‘Shameful works were 
in their hands at Sinai; for this is why they died.’ ” | In b. Hul. 63B, Rabbi (t 
217?) says, “In order to give the opponent (in a discussion) no opportunity shl' 
ltn ptchwn ph 1b'l dyn to be of a divided opinion.” || Sifra Leviticus 1:2 (13B): R. 
Yose (ca. 150) said, “Everywhere where it says, ‘An offering,’ it is said in 
connection with yod-he (i.e., with Yahweh) (thus: ‘an offering for Yahweh,’ not 
‘an offering for God’; yet the rule does not apply in view of Lev 23:14), in order 
to give the sectarians?®” no opportunity shl' lytn ptchwn ph to be mighty (to 
vaunt; for from qrbn |'lhym they would infer either that they should present 
offerings to their divinities too, or, more probably, that offerings can conciliate 
only the harsh and cruel demiurge = 'lhym, 'l shdy, but not the highest and good 
God = yhwh).” || Genesis Rabbah 8 (6C): R. Simlai (ca. 250) said, “Everywhere 
where you find an opening of the mouth ptchwn ph for the sectarians (where 
they think they have an opportunity to establish their view from Scripture), you 
find an answer to it on its (the relevant passage’s) page. — For a more detailed 
exposition of this claim, see the parallel in y. Ber. 9.12A.44 at § Gal 3:11, S-B 
footnote. 


c. Pesiqta 177B: R. Simon (ca. 280) said in the name of R. Joshua (b. Levi, ca. 
250), “Why does the high priest not go in with golden garments (on the Day of 
Atonement into the holy of holies)? Yet an accuser cannot become a defender, so 
as not to give Satan an opportunity kdy shl' lytn ptchwn ph Ishtn to accuse and 
say, ‘Yesterday they made for themselves a god of gold, and today they want to 
perform the service (of offering) in golden clothes!’ ” (The golden garments 
would bring into remembrance the sin with the golden calf and arouse Satan to 


accuse them, and this is why the high priest cannot conduct Israel’s affairs in 
them as a defender in the holy of holies.) — On the times and situations in which 
Satan opens his mouth to accuse, see § Matt 4:1 B, #3, B, notes d and e. 


d. See the baraita in b. Ber. 60A at § Matt 4:1 B, #3, B, n. d, toward the 
beginning; b. Ber. 19A at § Matt 7:7 A, #2, n. p. — Similarly, b. Ketub. 8B. 


e. See Exod. Rab. 13 (75C) at § Rom 9:18. 


4:28 A: The one who steals should steal no more. 


On the 7th commandment, see § Matt 19:18 A. 


4:28 B: Rather, let him work, doing something good 
with his hands, so that he may have something to 
share with the one who lacks. 


For praise of manual work, see § Mark 6:3 and § Acts 18:3. — For the whole 
sentence, see Lev. Rab. 3 (106C.42.54): R. Isaac opened his presentation with, 

“ “Better a handful of rest than two fists full of toil and slippery striving’ (Eccl 
4:6).... Better is the one who goes and works and gives alms from what is his 
than the one who goes and robs and extorts and gives alms from what belongs to 
others. In a proverb it says, ‘She vies for apples and shares them with the sick. 
But his wish to be called a benevolent person is slippery striving.’ ” — The same 
is found anonymously in Midr. Eccl. 4:6 (23A). — The exposition is based on 
the general claim that a commandment cannot be considered to have been 


fulfilled if it was fulfilled with the help of a sin. Such a fulfillment of a 
commandment was called in brief a mtswh hb'h b'byrh “a fulfillment of a 
commandment that comes about by a transgression”; see, for example, the 
baraita in b. Sukkah 43A; m. Sukkah 3.1, 2, 3, 5; Pesig. 182A; y. Sukkah 
3.53C.10 in the excursus “The Feast of Tabernacles,” II, A, n. 1. — See further b. 
Sukkah 29B; m. Git. 5.5; b. Git. 55B; SLev 1:10 (30A); b. B. Qam. 66B. 


4:29: No worthless talk should leave your mouth. 


logos sapros “lazy, worthless, ugly talk” may be collocated with 
devarim betelim “void, useless, worthless, vacuous words”a or 
with devar nevalah “sword of wickedness” = “ugly word”; for the 
latter, one can also say nibbul happeh or navluth peh “ugly (lewd, 
indecent) speech.”b 


a. Babylonian Talmud Sabbat 30B: The Shekinah does not rest (on someone) in 
indolence, nor in distress, nor in thoughtlessness, nor in twaddle, nor in useless 
words dbrym btlym, but rather only in a word of joy in a (completed) fulfillment 
of a commandment; for it says, “Now fetch me a string musician! And it 
happened that when the string musician played, the hand of Yahweh came upon 
him” (2 Kgs 3:15). — A similar passage is found in b. Ber. 31A; see also b. 
Pesah. 117A at § Rom 4:17. 


b. Babylonian Talmud Ketubbot 8B: “Therefore, Yahweh will not rejoice in his 
youths and he will not have mercy on his orphans and widows; for as a whole 
(the people) are godless and sinful, and every mouth speaks what is shameful 
dwvr nevalah” (Isa 9:16). Rab Hana b. Rabba (ca. 250) said, “All know why a 
bride enters the bridal chamber; but when someone engages in ugly (indecent) 
speech hamnabbel piw and lets an ugly word leave his mouth wmwtsy devar 
nevalah mphyw, even if his judgment was sealed for 70 years for good, it will be 


changed for him to evil.” || Leviticus Rabbah 24C (123A): “He (God) may see 
nothing ugly (foul erwath davar) in you” (Deut 23:15), that is, erwath dibbur 
“shamefulness of speech.” R. Samuel b. Nahman (ca. 260) said, “This is ugly 
talk nbwl hph.” I Babylonian Talmud Sabbat 33A: Because of the sin of ugly 
speech navluth peh great (many) hardships and severe disasters are renewed and 
the youths of those who hate Israel (= of the godless Israelites) perish, orphans 
and widows cry out and are not heard, as it says in Isa 9:16; see above b. Ketub. 
8B. Then follows, as there, the saying of Rab Hanan b. Rabba. At the close it 
says: Rabbah bar Shela (ca. 325) said that Rab Hisda (t 309) said, “Whoever 
engages in ugly talk hmnbl 't pyw, for him gehenna is made deep; as it says, ‘A 
deep grave is the mouth of strangers (= adulteresses)’ (Prov 22:14).” 


4:30: In whom you were sealed. 


esphragisthéte, see § 2 Cor 1:22 A. 


5:1: Be imitators of God, as beloved children. 


See § Matt 5:45 A. — On imitating God, see also TanhB bhgty § 6 (56A): “For 
who in the heights of the clouds matches Yahweh, who is like Yahweh among 
the sons of God?” (Ps 89:7). God said, “Whoever acts according to my works 
will be like me.” | Seder Eliyahu Rabbah 24 (135.16): “If you keep the 
commandments of Yahweh your God and walk in his ways” (Deut 28:9). In the 
ways of God; what are the ways of God? He is merciful and has mercy on the 
godless and accepts them in repentance. So too should you be merciful toward 
one another. A different explanation. What are the ways of God? He is gracious; 
he gives gifts freely to those who know him and to those who do not know him. 
So too should you give gifts to one another. A different explanation. What are 
the ways of God? He is long-suffering; he shows his long-suffering to the 
godless and accepts them in repentance. So too should you show long-suffering 
to one another for good; but you should not show long-suffering to one another 
for payback. A different explanation. What are the ways of God? He is great in 
grace; he inclines to the side of grace. So too should you have regard for 
goodness (should turn to the side of goodness) more than for evil. 


5:2: As an odor of pleasure. 


osmé euddias = reiach nichoach, in the OT, this is frequently said 
of the offering fragrance (e.g., Exod 29:18). The targumim avoid 
the expression for the offering; they translate, for example, Exod 
29:18: “A burnt offering is before Yahweh, to be accepted with 
pleasure.” — See more on euddia at § 2 Cor 2:15 A. 


5:3: Greed (see § Luke 12:15 A). 


5:4 A: Foolish chatter or frivolous (salacious) talk. 


1. morologia “foolish chatter” perhaps = divrei vorutha “words of 
foolishness, of ignorance,” or = divrei thaphluthb “words of 
absurdity.” 


a. A baraita in b. Nid. 69B: The people of Alexandria asked R. Joshua b. 
Hananiah (ca. 90) twelve things: three concerned words of “wisdom” (= the 
halakah), three words of the haggadah, three words of foolishness dbry bwrwt, 
and three words of ordinary life.... (70B:) Three words of foolishness: “The wife 
of Lot (who was turned into a pillar of salt), does she make unclean (by touching 
her corpse)?” He answered them, “A dead person makes unclean, but a pillar of 


salt does not make unclean.” — “The son of the Shunammite woman (brought 
back to life in 2 Kgs 4:35), does he make unclean?” He answered them, “A dead 
person makes unclean, but one who is living does not make unclean.” — “The 


dead in the future, will they (after the resurrection) need to be sprinkled (with the 
water of purification) on the 3rd and on the 7th day, or will they not need to 
be?” He answered them, “When they have become living again, we will find 
out.” Some say (that he answered), “When our teacher Moses comes with them 
(we will find out).” 


b. Sifre Deuteronomy 1:1 § 1 (64B): “Between Tophel and Laban” (Deut 1:1). 
(The place is called tophel in reference to) the words of foolishness divrei 
thaphluth, which they foolishly spoke about the manna. And so it says, “Our soul 
has disgust for the wretched food” (Num 21:5). He (God) said to them, “You 
fools, every royal person selects for himself only light bread, lest they get 
diarrhea, but you argue with me because of the good I have shown you, and you 
grumble before me!” || See Num. Rab. 4 (142D) at § 1 Cor 14:16 B, #6, n. n, end. 


2. eutrapelia, frivolous, facetious nature, perhaps = devar nevalah, 
nibbul happeh, and navluth peh, see § Eph 4:29, n. b. 


5:4 B: Which are not fitting. 


Numbers Rabbah 10 (160A): When a person has drunk a cup (of wine), which is 
as much as a quarter of a log, the person loses a quarter of his knowledge 
(consciousness); when he has drunk two cups, he loses two parts of his 
knowledge; when he has drunk three cups, he loses three parts of his knowledge, 
and his heart becomes confused; immediately he begins to say what is not fitting 
shello khehogen (literally: which is not as what is fitting). — The corresponding 
Aramaic expression is found in b. Ta‘an. 22B: When his (King Josiah’s) soul 
entered rest, Jeremiah saw that his lips moved. He said, “Perhaps—God forbid— 
he will say in his pain a word that is not fitting milletha delo mehaggena!” He 
bowed low and heard how he acknowledged the judgment (the verdict) over 
himself to be just. He said, “Righteous is he, Yahweh, for I opposed his mouth” 
(Lam 1:18). Then in that hour Jeremiah raised up concerning him, “The breath 
of our nose, the anointed of Yahweh” (Lam 4:20). 


5:5 A: Greedy person, who is an idolater. 


In order to mark the magnitude of a sin, it was common to equate 
it with a notoriously bad sin. One would say, “Whoever does this 
or that is like one who plants an Asherah; like one who erects a 
bamah; like one who sheds blood; like one who commits incest. 
...”a Here the comparison with an idolater was particularly 
popular.b Likewise, the value of a fulfillment of a commandment 
was glorified by putting it on the same level as a particularly 


laudable work. One would declare, for example, “Whoever does 
this or that, it is as if he has built the (destroyed) altar and 
presented sacrifices on it.”c It is possible that the apostle coined 
his saying about the greedy person in connection with this way of 
speaking; yet the difference remains that he equates the greedy 
person not simply with the idolater, but also designates him 
explicitly as such. 


a. See examples in b. Sanh. 7B; y. Ned. 9.41B.45; see also b. Sotah 4B at § Luke 
1:51, n. c; b. Yebam. 63B at § John 2:1 A, #1, n. a and b. Ber. 35A at § Eph 5:20. 


b. Tosefta Pe ‘ah 4.20 (24): R. Joshua b. Qarha (ca. 150) said, “How do we know 
that everyone who veils his eyes before good-doing is like an idolater?...”; see 
the parallel in SDeut 15:7ff. at § Matt 5:42, #1. — The same is found as a 
baraita in b. Ketub. 68A and b. B. Bat. 10A. — See t. B. Qam. 9.31 (366) at § 
Matt 5:22 C, middle. | Tosefta ‘Abodah Zarah 4.5 (466): Whoever leaves the 
land (of Israel) in times of peace and goes abroad is like one who commits 
idolatry. || Tosefta ‘Abodah Zarah 6, 16 (471): Just as one who casts a stone on a 
heap of stones devoted to Mercury is an idolater, behold, so too is the one who 
honors the godless like one who commits idolatry. || Tosefta ‘Abodah Zarah 6.18 
(471): R. Simeon b. Eleazar (ca. 190) said, “Just as the one who casts a stone on 
a heap of stones devoted to Mercury is an idolater, so too everyone who teaches 
a godless student is an idolater.” — Here the teacher of an unworthy student is 
designated as an idolater exactly like the greedy person in Eph 5:5. || Babylonian 
Talmud Pesahim 118A: Rab Sheshet (ca. 260) said in the name of R. Eleazar b. 
Azariah (ca. 100), “Whoever scorns the feasts is like an idolater.” — The same 
is found in b. Mak. 23A. || Jerusalem Talmud Nedarim 9.41B.41: R. Yannai (ca. 
225) said, “Whoever listens to his (evil) inclination is like an idolater. What is 
the scriptural basis? ‘You shall not have in you a strange god and not worship a 
god from outside’ (so Ps 81:10 according to the midr.); do not make the stranger 
within you (= the evil inclination) into a king over you.” || See b. Sotah 4B at § 
Luke 1:51, n. c. | Babylonian Talmud Berakot 31B: Do not look at your servant- 
girl as a contemptible woman bt bly'l. R. Eleazar (ca. 270) said, “From here it 
follows that a drunken person who prays is like an idolater.” || Babylonian 


Talmud Sanhedrin 92A: R. Eleazar (ca. 270) said, “Whoever leaves over pieces 
of bread on his table is like an idolater.” R. Eleazar also said, “Whoever speaks 
ambiguously (in order to deceive) is like an idolater.” || Schéttgen adduces the 
following citation from Exod. Rab. 31: mrbh hwnw bnshk 'k”wm = qui opes suas 
multiplicat per foenus, ille est idolatra.7® Yet this citation is not found in Exod. 
Rab. 31. 


c.Babylonian Talmud Menahot 110A: Resh Lagish (ca. 250) said, “What does 
‘This is the law for the burnt offering and for the food offering, for the sin 
offering, and for the guilt offering’ (Lev 6:2, 7, 18; 7:1) mean? Whoever 
occupies himself with the Torah is like one who presents a burnt offering, a food 
offering, a sin offering, and a guilt offering....” R. Isaac (ca. 300) said, 
“Whoever occupies himself with the law of the sin offering is like one who 
presents a sin offering, and whoever occupies himself with the law of the guilt 
offering is like one who presents a guilt offering.” ll See b. Ber. 6B at § Matt 9:15 
B, n. a. | See b. Ber. 14B at § Matt 15:2 B, #2, n. i. | See b. Sukkah 45A in the 
excursus “The Feast of Tabernacles,” II, D. || See m. ` Abot 3.3 at § Luke 10:42 
A. 


5:5 B: In the reign of Christ. 


basileia tou Christou = malkhuth hammashiach “the kingship, the 
kingdom of the Messiah.” 


See 2 Bar. 39:7 at § Matt 1:1 B, #3, n. c; see Agad Shir ha-Shirim 6.10 at § Matt 
24:27, n. a; see Tg. Isa. 53:10 at § Matt 8:17 A; see also Tg. Song. 7:14 at § 2 
Cor 2:15 A. 


5:6 A: With empty words. 


kenos logos = davar req, davar reiqam,a or davar batel.b 


a. Deuteronomy 32:47: “For it is no empty word dbr rq from you (= from which 
you have nothing), but rather it is your life.” — Targum Onkelos: “For it is no 
empty word phithgam reqa from you minnekhon, for it is your life.” — Targum 
Yerusalmi I: “For there is no empty word phithgam reqam in the Torah except 
for those who transgress them, for it is your life.” — Septuagint: hoti ouchi 
logos kenos outos hymin; hoti auté hē zoé hymon. | See Gen. Rab. 1 (3A) at § 
Rom 3:1f. D, first third. |l See y. Pe’ah 1.15B.39 at § Acts 7:38 B. I See further 
SDeut 11:22 § 48 (84B) and 32:47 § 336 (140B). 


b. dbr btl, see § Eph 4:29, n. a. 


5:6 B: Children of disobedience (see § Matt 8:12 A). 


5:7: Do not be partakers with them. 


1. synmetochos = phtashu “companions, co-owners.” — Jerusalem Talmud 
Sanhedrin 1.19B.16: R. Yohanan b. Zakkai (t ca. 80) answered, “The companion 
ptwsh of a robber is like the robber.” Il Tosefta Ketubbot 9.3 (271): (One makes) 
a co-owner ptwsh (swear) as long as he is a co-owner; when he leaves his 
partnership, he is like all other people. 


2. On the whole sentence, see the saying of R. Aqiba (f ca. 135) in ‘Abot R. Nat. 
30 (8B): Whoever associates qbdmh with those who commit a transgression 
receives the same punishment as they (do), even if he does not act according to 
their works. Whoever associates with those who fulfill a commandment receives 
the same recompense as they (do), even if he does not act according to their 
works. 


5:8 A: You were darkness, but now (you are) light in 
the Lord. 


On the metaphorical usage of darkness and light, see § Rom 13:12 B; § John 
3:19 A; 3:19 B. 


5:8 B: As children of the light (see § Luke 16:8 B). 


5:9: Fruit of the light. 


On karpos see § Matt 7:16 A and § Matt 12:33. 


5:11: Works of darkness (see § Rom 13:12 B). 


5:12: What happens in secret. 


kryphé = betsin'ah or bassether, see § John 7:4. 


5:14: Therefore, it says, “Wake up, you who sleep, and 
rise up from the dead, and Christ will shine on you.” 


The introductory formula dio legei marks the following words as 
a scriptural citation (see § Rom 15:10). In fact, though, they are 
not here; one thus has to assume a lapsus memoriae on the part of 
the apostle. The sentence “If someone wishes to kill you, preempt 
him with killing” (b. Ber. 58A; 62B and b. Sanh. 72A) is also 
similarly cited as a word of the Torah, while according to TanhB 
pnchs § 4 it is actually a saying of the scholars (see § Rom 12:14 
A). — On the source of the saying in Eph 5:14, see the citations 
from the church fathers in Schtirer.2°° — See further § 1 Tim 2:8 
B. 


5:16: Redeeming the time. 


The words: “You will buy (= gain) time” 'dn' 'ntwn zbnyn (Dan 
2:8) are rendered in the LXX with: kairon hymeis exagorazete 
“you buy up time.” Then, the middle ton kairon exagorazesthai 
means: “to buy up time for oneself,” namely to make use of it, 
thus = to redeem the time. 


5:18: Do not get drunk with wine, wherein lies 
licentiousness (desolateness). 


There are innumerable warnings about wine in rabbinic 
literature; we limit ourselves to reproducing three passages. 


Numbers Rabbah 10 (158A): “Do not look at wine, how it appears beautifully 
red” (Prov 23:31). The holy spirit (which speaks in Scripture) concerning wine 
that a person should not get drunk yishtakker. Why? Because it is red; for its end 
is blood, if a person (while intoxicated) commits a sin by which he makes 
himself guilty of death.... “How it goes down easily” (Prov 23:31). R. Asi (ca. 
300) said, “If he (the wine drinker) is a student of the scholars, he will ultimately 
declare what is clean unclean and what is unclean clean.” A different 
explanation. “How it goes down easily bemeisharim (in directness, so smoothly, 
easily).” Ultimately, he (the scholar) declares transgressions to be permitted and 
makes them an ownerless good (i.e., deregulates them) as one level kemishor, 
chats with a woman on the street, and speaks shameful words in drunkenness 
without being ashamed. “Ultimately it bites like a snake” (Prov 23:32). Just as 
the earth was cursed (see Gen 3:17) because of the snake, who misled Eve to 
drink wine,?” so too was a third of the world (= humanity) was cursed because 
of wine; as it says, “Noah awoke from his intoxication from wine.... Then he 
said, ‘Cursed be Canaan!’ ” (Gen 9:24f.) ... As the basilisk separates between 
life and death, so too wine separates people from the ways of life and onto the 
ways of death, because wine provokes him to idolatry.... (Then follows in 158B 
a long exposition of Amos 6:1-7 which says in conclusion:) By wine they were 
misled to fornicate and therefore they were led into captivity (see Amos 6:7). 
Here we learn that everywhere (in Scripture) where there is mention of wine, 
there is fornication. “Give strong drink to the one who is near to perishing, and 
wine to those who are afflicted in soul” (Prov 31:6). R. Hanan (ca. 300) said, 
“Wine was created in this world only to give wicked people their recompense in 
this world, since they perish in the future world, and to comfort mourners.” (This 
saying of R. Hanan is also found in b. ‘Erub. 65A and b. Sanh. 70A.) ... (159D:) 
“In strength and not with drinking” (Eccl 10:17); in the strength of the Torah and 
not with drinking wine. Therefore, Isaiah said, “The strength of the Torah lies in 


salvation, but the strength of wine lies in sorrow: Woe to those who are heroes at 
drinking wine!” (Isa 5:22). Likewise, it says, “To whom is there woe? For whom 
is there sorrow?... For those who sit late over wine” (Prov 23:29f.) ... (160A:) 
When wine goes in, understanding goes out; everywhere where there is wine, 
there is no understanding. When wine goes in, a secret goes out: the word yyn 
(wine) has a numerical value of 70, and the word swd (secret) has a numerical 
value of 70.... A priest who has drunk a quarter log of wine is unfit for service; 
an Israelite who has drunk a quarter log of wine is unfit to judge. This teaches 
you that nothing good comes from wine. | Babylonian Talmud Sanhedrin 70A: 
“Noah, the farmer, began and planted a vineyard” (Gen 9:20). Rab Hisda (f 309) 
said that Rab Ugba (I, ca. 220) said — according to others, Mar Uqba (II, ca. 
270) said that R. Zakkai (ca. 250) said, “God said to Noah, ‘Should you not have 
learned from the first man, whom only wine caused (to fall into sin and misery)?’ 
He means it as the one who said, ‘That tree from which the first man ate was a 
grapevine’; for in a baraita it has been taught: R. Meir (ca. 150) said, ‘That tree 
from which the first man ate was a grapevine; for you have nothing that brings 
shame to man except for wine.’ ” || Babylonian Talmud Yoma 76B: Why is wine 
called yayin (wine) and tirosh (cider)? It is called yyn because it brings shame 
(lamentation yelalah) into the world (here yyn is derived from ynh = 'nh “to 
wail”); it is called tyrwsh because everyone who flares up in passion because of 
it is impoverished na'asah rash. 


5:19: Speaking to one another in psalms and songs of 
praise.... 


See m. Abot 3.3 at § Luke 10:42 A. | See the baraita in b. Sanh. 101A at § Matt 
9:15 B, n. aa. 


5:20: Giving thanks at all times for everything. 


See m. Ber. 9.5 at § Matt 22:37, end. | Mishnah Berakot 9.2f.: Over good 
messages, one says (as a blessing): “Blessed be the one who is good and who 
shows good!” Over bad news, though, one says, “Blessed be the true judge!” ... 
One speaks a blessing over misfortune as over what is good and over what is 
good as over misfortune. — Examples of this are found in b. Ber. 60A. | See b. 
Ber. 35A at § Matt 14:19 B, #1, n. a. 


5:22: Wives (should submit themselves) to their own 
husbands. 


See § 1 Cor 11:10 A. 


5:25: You men, love your wives. 


The admonition that a man should love and honor his wife is 
found often among the rabbis.a One knows that the wife is the 
man’s happiness and life, his prosperity and his crown;b and if 
she were nothing else for him, it is enough that she raises his 
children for him.c Conversely, it becomes dark around the man 
whose wife is torn away from him by death; in principle the 
woman dies only to her husband.d Alongside this series of 
thoughts there is another, which in some ugly words expresses the 
deep scorn for the female gender.e 


a. See b. Yebam. 62B at § John 2:1 A, #2, n. c. || See Abot R. Nat. 26 (7C) at § 
Matt 5:43, #1, penultimate paragraph; in this passage, the “neighbor” whom 


one should love like himself in Lev 19:18 is interpreted to refer to one’s own 
wife. ll See b. B. Mes. 59A at § Matt 19:22, #4, second third. || Babylonian Talmud 
Nedarim 50A: (R. Aqiba [f ca. 135] honored his wife before his students with 
the words,) “What is mine and what is yours is hers” (i.e., what I and you are, 
we owe to her, who has gone without me for many years, so that I could devote 
myself to the study of the Torah). — The same is found in b. Ketub. 63A. | 
Jerusalem Talmud Ketubbot 11.34B.50: R. Jacob b. Aha (ca. 300) said in the 
name of R. Yohanan (f 279) and R. Hela (ca. 310) in the name of R. Eleazar (ca. 
270), “Just as a man takes care for the honor of his widow, so too he should take 
care for the honor of his divorced wife.” || Babylonian Talmud Baba Mesi‘a 59A: 
Rab (f 247) said, “Let a man always be careful not to offend his wife; for 
because her tears come (easily), the punishment for her offense is near (so 
according to Rashi)”. || Babylonian Talmud Mo‘ed Qatan 26B: One tears his 
clothing at the death of the father-in-law and the mother-in-law for the honor of 
the wife. 


b. See b. Yebam. 63A at § Matt 19:4, last paragraph. || See b. Yebam. 62B at § 
John 2:1, A, #1, n. a. | Babylonian Talmud Baba Batra 145B: R. Hanina (ca. 
225) said, “ ‘All the days of the poor are evil’ (Prov 15:15): this is the one who 
has an evil wife. ‘Yet whoever is glad of heart always has a meal of joy’ (Prov 
15:15): this is the one who has a good wife.” | Babylonian Talmud Berakot 8A: 
“At the time of finding” (Ps 32:6). R. Hanina (ca. 225) said, “At the time of 
finding”: this refers to a wife; for it says, ‘When someone finds a wife, he has 
found something good’ (Prov 18:22).” || Babylonian Talmud Yebamot 63B: Raba 
(7 352) said, “Come and see how good a good wife is!... For it is written, ‘When 
someone finds a wife, he has found something good’ (Prov 18:22). If the 
Scripture passage speaks about her herself (thus it should be understood 
according to the wording about a wife), how good then is a good wife, since 
Scripture praises her! But if the Scripture passage speaks of the Torah (so it is 
not in the literal sense about a wife), how good then is a good wife since the 
Torah is compared with her!” I A baraita in b. Sabb. 25B: Who is rich?... R. 
Agiba (f ca. 135) said, “Any man who has a wife beautiful in works.” | 
Babylonian Talmud ‘Arakin 19A: Hezekiah (ca. 240) said, “People say, ‘An old 
man in the house, nothing (phacha = lowness) in the house; an old woman in the 
house, a treasure in the house (since she can be helpful everywhere).’ ” | 
Genesis Rabbah 47 (29C): It is written, “A virtuous wife is her husband’s 

crown” (Prov 12:4.) R. Aha (ca. 320) said, “Her husband is adorned (crowned) 


by her, but she is not adorned by her husband.” 


c. Babylonian Talmud Yebamot 63A: The wife of R. Hiyya (ca. 200) distressed 
him (she piqued him a lot). When he found something (where he thought he 
could make his wife happy), he tied it in his turban and brought it to her. Then 
(his nephew) Rab (f 247) said to him, “Look, she distresses her lord (why then 
give her a gift)?!” He answered him, “It is enough for us that they raise our 
children for us and keep us from sin.” 


d. Babylonian Talmud Sanhedrin 22A: R. Alexandrai (ca. 270) said, “When 
someone’s wife dies in his lifetime, the world becomes dark around him; as it 
says, ‘The light darkens in his tent and his lamp over him goes out’ (Job 18:6).” 
R. Yose b. Hanina (ca. 270) said, “His steps are shortened; as it says, ‘His 
mighty steps become constricted’ (Job 18:7).” R. Abbahu (ca. 300) said, “His 
counsel tumbles (his plans fail); as it says, ‘And his own counsel casts him down 
(Job 18:7).” | Babylonian Talmud Sanhedrin 22B: In a baraita it has been 
taught: The man dies only to his wife (see Ruth 1:3) and the wife dies only to her 
husband; for it says, “When I came from Paddan, Rachel died (of suffering) to 
me in the land of Canaan.” || Babylonian Talmud Sanhedrin 22A: R. Samuel b. 
Nahman (ca. 260) said, “For everything there is a replacement, except for the 
wife of one’s youth (cf. Isa 54:6). ” 
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e. Tosefta Berakot 7.18 (16): R. Judah (ca. 150) said, “Three blessings must be 
said every day: Blessed (be God), for he has not created me as a goy (non- 
Israelite)!; Blessed, for he has not created me as a woman!; Blessed, for he has 
not created me as an ignorant person! Blessed, for he has not created me as a 
goy: ‘For all the goyim are like nothing before him’ (Isa 40:17). Blessed, for he 
has not created me as a woman; because a woman is not obligated to the 
fulfillments of the commandments?” (see § Gal 3:28, #1, B). Blessed, for he has 
not created me as an ignorant person; for an ignorant person does not shy away 
from sin.” — Parallels are found in y. Ber. 9.13B.48 and b. Menah. 43B; in the 
latter passage, R. Meir (ca. 150) is the author. | Babylonian Talmud Niddah 31B: 
R. Isaac (ca. 300) said that R. Ammi (ca. 300) said, “When a male child comes 


into the world, peace comes into the world.... When a male child comes into the 
world, his bread comes (with him) in his hand ...; when a female, nothing comes 
with it....” R. Simeon b. Yohai (ca. 150) said, “... (At the birth of a male child) 
all feel joy ...; (at that of a female) all feel sorrow.” | A baraiata in b. Qidd. 82B: 


Rabbi (f 217?) said, “... The world cannot exist without male and female 
children. Happy is the one whose children are male, and woe to the one whose 
children are female!” — In b. Sanh. 100B the same appears as a saying of the 


Rabbanan. | Sirach 42:9ff. is cited in b. Sanh. 100B in the following way: “A 
daughter is a deceptive treasure for her father; due to concern about her he 
cannot sleep at night: in her childhood she might be seduced; in her youth (from 
12-12.5 years old) she might engage in fornication; when she is nubile, she 
might not get married. If she is married, she might receive no children; when she 
has grown old, she might become a sorceress.” | Babylonian Talmud Sabbat 
33B: (R. Simeon b. Yohai [ca. 150] said,) “The mind of women is frivolous.” — 
The same is found in as a baraita from the school of Elijah in b. Qidd. 80B. In S. 
Eli. Rab., this saying is not found; however, Friedmann in his Einleitung (p. 45) 
refers to the passage that is related in content, S. Eli. Rab. 21 (122), where it 
says: “A woman gives herself up for a perishable meal and commits a sin and 
says, ‘It does not matter (it is nothing)!’ As it says, ‘Our skin glows like an oven 
from the fires of hunger’ (Lam 5:10); and further it says, ‘Women were sapped in 
Zion’ (Lam 5:11). What do these passages have to do with each other (since one 
follows the other)? It teaches you that as long as there is hunger in the world, a 
woman gives herself up and commits a sin and says, ‘It does not matter!’ ” | 
Babylonian Talmud Sotah 3.4: R. Joshua (ca. 90) said, “A woman prefers 1 qab 
(a small measure for foodstuff) in unrestrainedness than 9 qabs in abstinence.” 
— This Mishnah is cited in b. Ketub. 62B. || Midrash Ecclesiastes 7:26 (38A): 
“Her (a woman’s) hands are chains” (Eccl 7:26). R. Eleazar (ca. 270) said, “If 
Scripture did not say of her, ‘Her hands are chained’ (by morals; this is how Eccl 
7:26 is now interpreted, by understanding 'swrym not as a substantive, but 
rather as a passive participle), she would seize a man on the street and say, 
‘Come and sleep with me!’ ” — A similar text is found anonymously in Num. 
Rab. 9 (152B). || Babylonian Talmud Ketubbot 65A: It has been taught as a 
baraita: One cup is fine for a woman, two mean a desecration (for her), with 
three she invites with her mouth (to fornication), with four she herself requests a 
donkey on the three without any consideration. || Genesis Rabbah 18 (12B): R. 
Joshua of Sikhnin (ca. 330) said in the name of R. Levi (ca. 300), “ ‘He built’ 
wayyiven, it is written (Gen 2:22), that is, he considered hithbonen (wayyiven 
thus interpreted = wayyavin) from where he should create her. He said, ‘I will 
not create her from the head (of Adam), lest she proudly raise her head; not from 


his eye, let she gawk all around; nor from his ear, lest she be an eavesdropper; 
nor from his mouth, lest she be talkative; now from his heart, lest she be envious 
(jealous); not from his hand, lest she touch everything, and not from his foot, lest 
she run about. Rather (I will create her) from a place that is hidden in Adam; 
even if the man is unclothed, that place will remain covered.’ And with each 
single member that he created in her, he always said to her, ‘ “Be a moral 
woman! Be a moral woman!” Nevertheless, “she disregarded all my counsel” 
(Prov 1:25). I did not create her from the head, and behold, she raises her head 
proudly, as it says, “They go about with an out-stretched neck” (Isa 3:16); nor 
from the eye, and behold, she gawks about, as it says, “And winking with the 
eyes” (Isa 3:16); nor from the ear, and behold, she is an eavesdropper, as it says, 
“Sarah eavesdropped at the entrance of the tent” (Gen 18:10); nor from the 
heart, and behold, she is envious (jealous), as it says, “Then Rachel became 
jealous of her sister” (Gen 30:1); nor from the hand, and behold, she touches 
everything, as it says, “Then Rachel stole the terafim” (touching leads to 
stealing) (Gen 31:19); nor from the foot, and behold, she runs about, as it says, 
“And Dinah went out” (Gen 34:1).’ ” — There is a parallel in Deut. Rab. 6 
(203C). || Genesis Rabbah 45 (28C): Our teachers said, “Four qualities are 
stated about women: they are sweet-toothed (greedy eaters), eager to eavesdrop, 
indolent, and jealous. Sweet-toothed: (this can be seen) from Eve, ‘She took from 
its fruits and ate’ (Gen 3:6); eager to eavesdrop: ‘And Sarah eavesdropped’ 
(Gen 18:10); indolent: ‘Quickly, three seahs of zesty flour’ (Abraham had to 
push for a hurry) (Gen 18:6); jealous, for it is written, ‘Then Rachel became 
jealous of her sister’ (Gen 30:1).” R. Judah b. Nahman (ca. 280, so read instead 
of b. Nehemiah) said, “Also defiant and talkative. Defiant: ‘Then Sarai said to 
Abram, “The wrong done to me is your fault” ’(Gen 16:5); and talkative: ‘And 
Miriam and Aaron spoke against Moses’ (Num 12:1).” R. Levi (ca. 300) said, 
“Also thieving, as it says, ‘Then Rachel stole the terafim’ (Gen 31:19), and 
running about: ‘And Dinah went out’ (Gen 34:1).” — A parallel with a different 
authorial attribution can be found in Deut. Rab. 6 (203C). || Babylonian Talmud 
Qiddusin 49B: Ten qabs of gossip (talkativeness) came down to the world; 
women received nine of them and the rest of the world one. — “Women are 
talkative” is also found in b. Ber. 48B. || Midrash Esther 1:22 (91A): “He sent 
letters into all the king’s territories ..., that every man should be lord in his 
house” (Esth 1:22). R. Huna (ca. 350) said, “Ahasuerus had a perverse mind. In 
ordinary life, if a man wants to eat lentils and his wife wants to eat chickpeas, 
can he force her? Does she not do what she wants?” (so according to 
Matthenoth Kehunna). || Mishnah ‘Abot 2.7: (Hillel [ca. 20 BCE]) said, “... 
Many women, much sorcery.” — Tractate Sopherim 15 toward the end: R. 


Simeon b. Yohai (ca. 150) taught: “The most virtuous among women is a 
sorceress.” — The same is found in y. Qidd. 4.66B.32; see also above in n. e Sir 
42:9ff. according to b. Sanh. 100B. 


5:26: So that he might sanctify her, cleansing her by a 
bath of water. 


See the washing and adorning of the bride for her husband at § Matt 9:15 B, n. c 
and n. i. 


5:27: So that he himself might present the church to 
himself as a glorious one that has no spots or wrinkles 
..., but rather that she may be holy and without 
blemish. 


1. endoxos “beautiful, glorious.” — In a self-praise the community of Israel says 
of itself in Midr. Song. 1:5 (87B.2, 24): “I am black, but beautiful” (Song 1:5). 
The community of Israel says, “I am black in my own eyes, but beautiful in the 
eyes of my creator; as it says, ‘Are you not like the sons of the Cushites? But to 
me you are sons of Israel’ (so the midr. interprets Amos 9:7). ‘You are like the 
sons of the Cushites in your own eyes, but to me you are like sons of Israel,’ says 
Yahweh....” R. Levi b. Hayyetah (ca. 350) interpreted (Song 1:5) in a threefold 
way. “ ‘I (the community of Israel) am black,’ namely all days of the week; but I 
am beautiful on the Sabbath. ‘I am black,’ namely all days of the year; but I am 
beautiful on the Day of Atonement.... ‘I am black,’ namely in this world; but I 
am beautiful in the future world.” 


2. rhytis “wrinkle” = qemet (from qamat = to pull together); for an example, see 
b. B. Mes. 87A at § Rom 4:19 B. 


3. hagia = qedoshah. — The community edah of Israel bears this epithet in, for 
example, Exod. Rab. 21 (84A): R. Meir (ca. 150) said, “God said to Moses, ‘The 
Israelites do not need to pray before me. If I created the dry land for the sake of 
the first man, who was one single person; as it says, “The waters under heaven 
shall be gathered ...” (Gen 1:9). How much more does this go for the holy 
community 'dh qdwshh, which will say before me, “He is my God, in whom I 
boast!” (Exod 15:2).’ ” — For a smaller religious community that bore the 
designation “holy community, see § Matt 16:18, #3, n. b. 


4. amomos. — For bodily flaws in a woman that undid an engagement and 
marriage in certain circumstances, see § John 2:1 A, #3, D, n. u. 


5:31: On Gen 2:24, see § Matt 19:5 and § 1 Cor 5:1 B, 
#2, n. f. 


5:33: Yet the woman, that she fear her husband. 


phobeisthai “to fear” = to have reverence for. Babylonian Talmud Qiddušin 31A: 
The son of a widow asked R. Eliezer (ca. 90), “If my father says ‘Give me water 
to drink,’ and if my mother says ‘Give me water to drink,’ who takes priority?” 
He answered him, “Leave reverence kavod before your mother and render 
reverence before your father, for you and your mother are obligated to revere 
your father.” || See b. Ker. 6.9 at § Matt 15:4, first third. | On the love of a 
woman, see the archetype of the women of the vineyard in Pesiq. 147A: In 
Zayedan (= Zidon) it happened that someone took a wife, and he waited with her 


10 years without her giving birth (this was considered grounds for divorce). 
They came to R. Simeon b. Yohai (ca. 150) and wanted to get divorced. He (the 
husband) said to her, “Every article of value that I have in my house, take it and 
go to the house of your father!” R. Simeon b. Yohai said to them, “Just as you 
were bound to each other with food and drink (at the wedding banquet), so too 
you may be divorced from each other with only food and drink.” What did she 
do? She prepared a large meal and gave him more than enough to drink. Then 
she beckoned to her servant-girls and said to them, “Carry him to the house of 
my father!” At midnight he woke from his sleep; he said to them, “Where am 1?” 
They said to him, “Did you not say to me, ‘Every valuable item you have in my 
house, take it and remove it and then go to the house of your father?’ And so it 
happened: I have no more beautiful item of value than you!” When Ben Yohai 
heard this, he prayed for her and she was remembered (with the blessing of 
children). — There is a parallel in Midr. Song. 1:4 (87A). 


6:1: Children, obey your parents in the Lord. 


On the question of when a child did not have to obey its parents, see SLev 19:3 
(344A) at § Matt 15:4 A, near the end. | Babylonian Talmud Baba Mesi a 2.10: 
If his father (who is a priest) says to his son, “Make yourself unclean!” or if he 
says to him, “Do not give back (what you have found)!,” he should not obey 
him. — See the baraita in b. B. Mes. 32A: If his father says to him, “Make 
yourself unclean!” or if he says to him, “Do not give back!,” how do we know 
that he should not obey him? Because it says, “Everyone should nurture 
reverence for his mother and his father, and you shall keep my Sabbaths, I am 
Yahweh” (Lev 19:3); you are all obligated to keep reverence before me (this is 
why the commandment pertaining to God precedes the commandment about 
parents). 


6:2 A: Honor your father and mother. 


On the 4th commandment, see § Matt 15:4—6 and § Matt 22:36, 
#2, n. c. Here we can add a few passages that were not used there. 


See Sib. Or. 3:584ff. at § Rom 1:26 A, #2, n. a. | Babylonian Talmud QidduSin 
31A: Ulla the elder (ca. 260?) gave a presentation at the entrance to the house of 
the patriarch: “What does ‘All kings of the earth praised you, Yahweh, when 
they heard the words of your mouth’ (Ps 138:4) mean? It does not say ‘the word’ 
your mouth, but rather ‘the words’ (= the ten commandments) of your mouth. 
When God said, ‘I am Yahweh, your God,’ and ‘You shall have no other God’ 
(Exod 20:2f.), the nations of the world said, ‘He does this for his own honor!’ 
Yet when he said, ‘Honor your father and your mother’ (Exod 20:12), they 
changed their mind and accepted the earlier words.” — Something similar is 
found in a longer exposition in Exod. Rab. 8 (148D) and Pesig. Rab. 23/24 


(121A). | Seder Eliyahu Rabbah 24 (134): “Remember the day of rest, to 
sanctify it” (Exod 20:8); “Honor your father and your mother” (Exod 20:12). 
What does this passage have to do with the other (since they stand alongside 
each other)? It means to teach you that as long as a person honors his father and 
his mother, no sin comes over him; for it says, “Blessed is the man who does this 
..., who keeps mchllw the Sabbath” (Isa 56:2); do not read mchllw = “not to 
desecrate it,” but rather: machal lo = “who is forgiven.” ... A person who honors 
his father and his mother does not suffer terrible disasters (see Isa 29:13).... 
“Honor your father and your mother” (Exod 20:12), and “You shall not murder” 
(Exod 20:13). Why do these passages stand alongside each other? It means to 
teach you the following: if a person has a lot of food in his house and he does not 
give any food to his father and his mother in their old age, it is as if he had been 
a murderer his whole life, as if he had slaughtered souls before God. Therefore, 
it says, “Honor your father and your mother” and “You shall not murder.” 


6:2 B and 6:3: This is the first commandment with a 
promise: “So it may go well with you and you may live 
long on earth.” 


A baraita in b. Qidd. 39B: R. Jacob (ca. 170) said, “You do not have any 
commandment that is written in the Torah and on its page there is a promise of 
recompense that is not connected with the resurrection of the dead. In the case of 
honoring father and mother (i.e., in the 4th commandment) it is written, ‘So the 
days of your life may be long and it may go well for you’ (Deut 5:16). In the 
case of setting free a mother bird it is written ...”; see § Matt 6:27. ll Sifre 
Deuteronomy 32:47 § 336 (141A): “By this word you will live long” (Deut 
32:47). This is one of the things, which, if one does them, he enjoys their fruits 
in this world and length of days in the future world. Clearly it is said here (Deut 
32:47) about the study of the Torah. And concerning giving honor to parents, 
where? Scripture teaches, “Honor your father and your mother, so that the days 
of your life may be long” (Exod 20:12).... For the whole, see b. Qidd. 40A. Il See 
y. Qidd. 1.61B.58 at § Matt 22:36, #2, n. c. | Deuteronomy Rabbah 6 (203A): 
Scripture says, “Lest you weigh the way of life, her (wisdom’s = Torah’s) ways 


are faltering, lest you have insight” (so Prov 5:6 according to the midr.). What 
does “Lest you weigh the way of life” mean? R. Abba b. Kahana (ca. 310) said, 
“God says, ‘You shall not sit and weigh the commandments of the Torah; as it 
says, “He weighed the mountains with a scale” (Isa 40:12). You should not say, 
“Since this commandment is great (important, heavy), I will do it, because its 
recompense is large; and since that commandment is small (light), I will not do 
it.” ’ What did God (therefore) do? He did not make known to human beings 
what the recompense is for each individual commandment, so that they would do 
all the commandments in simplicity. How do we know this? Because it says, 
‘Her ways are faltering (uncertain), lest you have insight’.... So too God did not 
make known the recompense for the commandments, except for two 
commandments the heaviest among the heavy and the lightest among the light: 
showing honor to parents is the heaviest among the heavy, and the recompense 
for it is length of the days of one’s life (see Exod 20:12). And the lightest is 
releasing the mother bird; and what is the recompense for this? Length of the 
days of one’s life (see Deut 22:7).” — Parallels are found in y. Pe ah 1.15D.9; y. 
Qidd. 1.61B.41; Tanh. 'qb 6A; TanhB 'qb § 3 (8B); Pesiq. Rab. 23/24 (121B); 
Midr. Ps. 9 § 3 (41A). I Seder Eliyahu Rabbah 24 (134): Look, everyone who 
wishes for days and years and prosperity and fortune and life in this world and 
long life in the future world, which has no end, let him do the will of his Father 
in heaven and the will of his father and his mother; as it says, “Honor your father 
and your mother, so that your days may be long” (Exod 20:12). 


6:4 A: Fathers, do not provoke your children. 


Babylonian Talmud Sabbat 10B: Rabba b. Mehasia said that Rab Hama b. Guria 
(ca. 270) said that Rab (t 247) said, “Let no one ever distinguish between one 
son and the other sons (by favoring him more than the others); for it was because 
of a garment worth two selas, which Jacob gave more to Joseph rather than his 
other sons, that his brothers became jealous of him. And then it ended up that 
our ancestors went down to Egypt.” 


6:4 B: But rather raise them in the discipline and 
correction of the Lord. 


Among a father’s obligations to his son, there was, among others, the 
requirement to have him study the Torah; see t. Qidd. 1.11 (336) at § John 2:1 A, 
#3, n. c and b. Qidd. 29A at § Acts 18:3, #1. Women (mothers) were exempt 
from this duty; see m. Qidd. 1.7 at § Gal 3:28, #1, B, b, n. i and b. Qidd. 29B at 8 
1 Cor 14:35 A toward the end. || Babylonian Talmud Qiddusin 29B: How do we 
know that he has to teach him Torah? Because it says, “Teach them to your 
children” (Deut 11:19). | Babylonian Talmud QidduSin 30A: He has to teach him 
Scripture, but he does not have to teach him Mishnah (the material of the 
tradition). And Raba (f 352) said, “ ‘Scripture’: this is the Torah.” — || On the 
praise of a good upbringing, see b. Yebam. 62B at § John 2:1 A, #2, n. c. ll 
Exodus Rabbah 1 (65A): “He who withholds his stick hates his son; but he who 
loves him visits him with chastisement” (Prov 13:24).... This is supposed to 
teach you that anyone who withholds chastisement from his son, so that he 
ultimately falls into a bad way, hates him. (For examples, the text then names 
Ishmael, Esau, and Absalom; then follows: Bad upbringing tarbuth ra'ah in 
someone’s house is worse than the war of Gog and Magog; see b. Ber. 7B at § 
Acts 4:25 B.) Yet when someone chastises his son, he increases in love for his 
father and honors him; as it says, “Chastise your son, and he will refresh you” 
(Prov 29:17). And it further says, “Chastise your son, for there is (still) hope” 
(Prov 19:18) ... (here vaunting reference is made to the strict chastisement in the 
house of the patriarchs). — There is a parallel in Tanh. shmwt toward the 
beginning. 


6:5 A: You servants (slaves). 


See the excursus “The Nature of Ancient Jewish Slavery.” 


6:5 B: As to Christ. 


This is similar to the principle in Tanh. bshlch 85B: How do we know that 
reverence before one’s teacher is worth just as much as reverence before God? It 
says, “Then Joshua, the son of Nun, the servant of Moses from his youth, arose 
and said, ‘My lord Moses, restrain them!’ ” (Num 11:28). He said, “My lord 
Moses, as God restrains them, so you can restrain them too.” | See b. Sanh. 110A 
at § Matt 10:40 A, #2, end. 


6:9 A: Leaving aside threats. 


On the treatment of slaves, see the excursus “The Nature of Ancient Jewish 
Slavery.” 


6:9 B: There is no respect of the person with him (see 
§ Rom 2:11). 


6:11: In order to endure the intrigues of the devil. 


1. stenai = amad. — Mishnah ° Abot 5.3: Our father Abraham was tried with ten 
temptations, and he stood up in them all ye'amad bekhullam. 


2. Against the intrigues of the devil, see § Matt 4:1 B, #3. 


6:12: We do not fight with flesh and blood, but rather 
against the authorities, against the powers, against the 
rulers of this darkness, against the spirit of 
wickedness in the heavenly places. 


1. sarx kai haima = basar wadam, see § Matt 16:17 B. 


2. archai and exousiai are not here, as in Eph 1:21, designations for classes of 
angels, but rather for classes of demons. On the kingdom of the devil, see § Matt 
25:41 B; see also § Matt 12:24, #3. — Martyrdom and Ascension of Isaiah 2:2: 
“Manasseh served Satan, his angels, and powers.” | Jubilees 49:2: “All the forces 
of Mastema (= Satan) were sent to kill all the firstborn in the land of Egypt.” — 
See further in the excursus “Ancient Jewish Demonology,” #3 (Structure of the 
Demon World). 


3. kosmokratores tou skotous toutou. — On the devil as kosmokrator, see § John 
12:31, #1. — Satan as the angel of death = darkness chshekh, see Lev. Rab. 18 
(118A) at § Matt 4:1 B, #4, n. a. — A shy hchwshk “prince of darkness” is 
mentioned several times in Pesiq. Rab.; yet this does not refer to Satan, but 
rather to the archangel who is appointed over the darkness. — Pesiqta Rabbati 
20 (95A): When God created his world, he said to the prince of darkness, 
“Depart from me, for I will create the world in light.” — Similarly, Pesig. Rab. 
203A.10. — See further in the excursus “Ancient Jewish Demonology,” #5 
(Demons of darkness). 


4. en tois epouraniois, see § Eph 2:2 A. 


6:13 A: The armor of God. 


Wisdom 5:17—20: “He (God) will take his zeal zélon as armor panoplian and 
make the creation into a weapon to repel his enemies. He will put on 
righteousness dikaiosynén as a suit of armor thoraka and put on candid judgment 
krisin anypokriton as a helmet korytha. He will take holiness hosiotéta as an 
unconquerable shield aspida, and he will sharpen his strict anger orgén into a 
sword rhomphaian.” — See the oldest model in Isa 59:17: “He put on 
righteousness tsedaqah like a suit of armor shiryan, and the helmet of salvation 
kova' yeshu'ah was on his head, and he put on clothes of vengeance vigdei 
naqam as a garment and wrapped zeal gin'ah around him as a mantle.” — 
Septuagint: kai enedysato dikaiosynén hos thoraka kai perietheto perikephalaian 
sotériou epi tés kephalés kai periebaleto himation ekdikéseés kai to peribolaion 
autou. — The targum has turned the metaphor of armor into nonpictorial 
language. — In rabbinic literature there is also seldom mention of spiritual 
armor. It says generally in y. Qidd. 3.63D.41: R. Hanina set up his weapons mtrs 
klyw against R. Haggai (ca. 330). — Here, the objections or counterarguments to 
be raised are described as weapons. — Similarly, the scholars are called v'ly 
therisin “people of the shield” = shielded ones, because the halakic discussions 
are thought of as mlchmt twrh = “a battle of Torah.” Babylonian Talmud Berakot 
27B: (Rabban Gamaliel, ca. 90) said to him (a student, ostensibly R. Simeon ben 
Yohai), “Wait until the shielded ones come into the house of learning. When the 
shielded ones had come, the questioner arose and asked....” — See details 
further below. 


6:13 B: On the evil day. 


hémera ponéra = yom ra' “fatal day” (Amos 6:3), plural yemei ra’ 
(Ps 49:6; 94:13); Aram. yom bish “evil day,” opposite: yom tav 
“good day.”a — The “fatal days” in Ps 49:6 are once interpreted 
to refer to the divine judgment in the hereafter,b an explanation 


that is inappropriate for Eph 6:13. With “evil day” the apostle 
seems to be thinking of a time when the devil will display 
extraordinary activity to harm believers. In that case, here belong 
the sayings from rabbinic writings according to which Satan uses 
times of danger in particular to raise accusations against human 
beings.c 


a. Babylonian Talmud Qiddušin 39B: One (= God) prepares for him a good day 
and an evil day ywm tb wywm bysh. 


b. Babylonian Talmud ‘Abodah Zarah 18A: R. Simeon b. Lagish (ca. 250) said, 
“What does ‘(Why should I fear in the days of evil, when) the sin of my heels 
surrounds me’ (so Ps 49:6 according to the midr.) mean? The sins that a person 
treads on with his heels (= that he thinks are nothing) will surround him on the 
day of (divine) judgment.” 


c. Jerusalem Talmud Sabbat 2.5B.12: R. Hiyya b. Ba (ca. 280) said, “It is 
written, ‘When you move out to camp against your enemies, protect yourself 
from every evil’ (Deut 23:10). If he does not go out, does he not have to protect 
himself? Rather, it follows from this that Satan accuses only in the hour of 
danger.” R. Ahai b. Jacob (ca. 325) said, “It is written, ‘If harm befalls him on 
the way’ (Gen 42:38). Not in the house? Rather, it follows from this that Satan 
accuses only in the hour of danger.” R. Bisna (ca. 340) said in the name of R. 
Layya (= Hela, ca. 310), “It is written, ‘This day is a day of tribulation and 
chastisement and slander’ (Isa 37:3). Not another day? Rather, it follows from 
this that Satan accuses only in the hour of danger.” R. Aibo (Aibu) b. Naggari 
(ca. 320) said, “It is written, ‘If he is judged, let him emerge as wicked’ (Ps 
109:7). It does not say, ‘Let him emerge as “righteous,” ’ but rather as ‘wicked’; 
it only follows from this that Satan accuses only in the hour of danger.” R. Ba b. 
Bina (ca. 250) said, “It is prohibited to go over a board that is laid from one roof 
to another, even if it is so wide. Why? Because it follows from this that Satan 
accuses only in the hour of danger.” — The saying of R. Aha b. Jacob is also 


found in Gen. Rab. 91 (58A), under the name of R. Eliezer b. Jacob (ca. 150), 
which according to Bacher arose from an erroneous decomposition of the 
abbreviation r'”by.?” — See also § Matt 4:1 B, #3, B, n. d and § Eph 4:27. 


6:14 A: Having girded your loins with truth. 


Babylonian Talmud Berakot 16B (in a prayer): May it be your will that you gird 
yourself tt'zr with grace. — See the whole passage at § Luke 24:49, #2. | 
Numbers Rabbah 2 (138A): Immediately (after the sin with the golden calf) 
Moses girded hgr his loins with prayer. — The whole at § Rom 9:26, #1. — I In 
his admonition, the apostle might have been thinking of Isa 11:5: Faithfulness 
will be the girdle for his (the shoot of Jesse) loins. — Septuagint: kai alétheia 
heilémenos tas pleuras. — The targum is nonpictorial: “Those who practice 
faithfulness will be near him.” 


6:14 B: And having put on the breastplate of 
righteousness. 


Isaiah 59:17: “He put on righteousness as armor.” — Wisdom 5:18: endysetai 
thoraka diakaiosynén, see above at § 6:13 A. | Babylonian Talmud Baba Batra 
9B: R. Eleazar (ca. 270) said, “What does ‘He will put on mercy (so the midr.) as 
armor’ (Isa 59:17) mean? It means: Just as this armor consists of nothing but 
individual scales that are united to become one great suit of armor, so too 
benevolence (mercy, tsedaqah) consists of nothing but individual perutot 
(pennies) that are united to become one great sum.” 


6:16: Taking up the shield of faith. 


In Wis 5:19, hosiotés is described as aspis; see above at § 6:13 A. — In m. ’Abot 
4.11, repentance and good works appear as a shield teris = thyreos against 
punishments; see the passage at § John 14:16, n. e. 


6:17 A: Take the helmet of salvation. 


Isaiah 59:17: kova' yeshu'ah = “helmet of salvation”; LXX: perikephalaian 
sotériou. — In Wis 5:18—see above at § 6:13 A—candid judgment is called a 
korys = helmet. | Beth ha-Midrash 3.73.17: In that hour God will adorn the 
Messiah with a crown and put the helmet of salvation kwb' yshw'h on his head 
and put splendor and glory on him and adorn him with clothes of glory and set 
him on a high mountain, to make it known to Israel and to make it heard with his 
voice: salvation is near qrbh yshw'h! 


6:17 B: The sword of the Spirit, which is the word of 
God. 


In Wis 5:20—see above at § 6:13 A—wrath orgé is called a sword rhomphaia. 
— The words of the Torah are compared with a sword in, for example, Tg. Song. 
3:8: “The priests and Levites and all the tribes of Israel together held fast (in the 
days of Solomon) to the words of the Torah, which are like a sword charba, and 
handled it like heroes who are skilled in battle.” || Midrash Psalm 45 § 17 
(136A): “Gird your sword around your hips, O hero” (Ps 45:4); this is Moses, 
who obtained the Torah, which is like a sword cherev. — See further passages at 
§ Heb 4:12. — The fulfillments of the commandments can also be compared 
with a sword. Genesis Rabbah 97 (61B): R. Judah (ca. 150) said, “ ‘With my 
sword and my bow’ (Gen 48:22), that is, by fulfillments of the commandments 
mtswt and good works.” 


6:18: Praying at all times. 


See § Luke 18:1. 


6:19: With the opening of my mouth. 


TanhumaB tb' § 1 (23A): R. Abbahu (ca. 300) said in the name of R. Yose b. 
Hanina (ca. 270), “How well it goes and how much opening of the mouth 
pithchon pheh for those who fulfill the commandments (by them being able to 
bring all their concerns before God with the certainty that they will be heard)!” | 
Targum 1 Chronicles 17:25: “Therefore your servant found an opening of the 
mouth pithcha dephuma to pray before you.” — See further at § Eph 4:27. 


1:6 A: He who began a good work in you will bring it 
to completion. 


Genesis Rabbah 60 (37C): “Show grace to my lord Abraham” (Gen 24:12); if 
you have begun, complete it htchlth gmwr. R. Haggai (ca. 330) said in the name 
of R. Isaac (ca. 300), “Everyone needs (divine) grace; even Abraham, for whose 
sake grace prevails in the world, needed grace; as it says, ‘Show grace to my 
lord Abraham’ (Gen 24:12). If you have begun it, complete it.” — This 
expression apparently had a proverbial character. || Letter of Aristeas 195: “The 
king asked (in the table discussions) the next one what would be the highest 
(good) for his life. And he responded, “The knowledge that God rules over 
everything and that in our best actions we do not carry out our decisions, but 
rather God completes teleioi and guides everything with his power.’ ” See Let. 
Aris. 227, 239, 255. 


1:6 B: Until the day of Christ Jesus. 


The singular yom hammashiach “day of the Messiah” is not found in rabbinic 
literature, though the plural yemoth hm’ is all the more frequent; examples are 
found everywhere in the excursus “This World, the Days of the Messiah, and the 
Future World.” Only in the pseudepigrapha do we once find the term: “at the 
hour of his (the Messiah’s) day”; see 4 Ezra 13:52 at § Luke 17:22. 


1:11: To the honor and praise of God. 


God’s honor is the ultimate purpose of creation; see § Luke 2:14 A, as well as 8 


Matt 5:16, #2. — Here reference may also be made to Num. Rab. 8 (148D): “I 
will honor those who honor me” (1 Sam 2:30). (Scripture) is speaking about 
proselytes: they honor mkbdym God by leaving their evil works and coming and 
fleeing under the wings of the Shekinah. It honors God (again) to teach you that 
everyone who makes his ways straight honors God; as it says, “Whoever 
presents thanks as an offering honors me rightly; and whoever opens up the path, 
him I will show the salvation of God with delight” (Ps 50:23). And further it 
says, “Give honor kavod to Yahweh your God before he it makes dark ...” (Jer 
13:16). 


1:12: For the advancement of the gospel. 


prokopé “thriving, advancement, progress,” see § 1 Tim 4:15, n. a. In the 
rabbinic writings perogephei or perogophei has the significance “distinction, 
dignity.” 


Genesis Rabbah 12 toward the end: “When Yahweh-Elohim made earth and 
heaven” (Gen 2:4; earth is named before heaven). Like a legion that first 
proclaimed the king as king. The king said, “Since this legion first proclaimed 
me as king, behold, I will give it a distinction prwqpy that shall never depart 
from it.” Likewise, God said, “Since the earth first did my will (in the gathering 
of the waters in Gen 1:9), behold, I will give it a distinction prwaqpy that will 
never depart from it; this is what is written, ‘He established the earth on its 
pillars so that it would never falter’ (Ps 104:5).” There is a parallel in Midr. Ps. 
93 § 2 (207A). — For further examples see Gen. Rab. 48 (30A); 90 (56D); Lev. 
Rab. 18 (118A); TanhB wyhy § 10 (109A); Pesiq. Rab. 43 (180A); 14 (59A); 8 
(29B). 


1:13: In the whole praetorium. 


On praitorion see § Matt 27:27; in our passage it refers to the barracks of the 
imperial praetorian guard in the east of Rome (near the porta viminalis). 


1:19: That it will turn out for my deliverance. 


Job 13:16: hu li lishu'ah; targum: hu li lephureqana “it will serve for my 
redemption, release”; LXX: touto moi apobésetai eis sOtérian. 


1:23 A: To be with Christ (cf. § Luke 23:43). 


1:23 B: For it is so much better. 


Tobit 3:6: “For it is better for me to die than to live” dioti lysitelei moi 
apothanein é zén. 


1:25: prokopén (see above at § Phil 1:12). 


2:3: By virtue of humility. 


On the praise of humility, see § Matt 5:3, #3 and § Matt 5:5, #1. 


2:4: Each one not being mindful of his own affairs, but rather of those of others. 


Abot de Rabbi Nathan 17 toward the beginning: R. Yose (ca. 150) said, “Let 
your neighbor’s fortune be as dear to you as your own. How so? If a student of 
the scholars enters your house, saying, ‘Teach me!’, teach him, if you have the 
possibility to teach; but if not, dismiss him immediately and do not accept any 
money. As it says, ‘Do not say to your neighbor, “Go and come back and 
tomorrow I will give you,” while it is with you (to give to him immediately)’ 
(Prov 3:28).” — In later editions, after the first sentence, there is an insertion: As 
a person regards rw'h (= is mindful of) his own fortune, so too he should regard 
his neighbor’s fortune; and just as a person wishes that there be no evil slander 
expressed about his own fortune, so too he should wish that there be no evil 
slander expressed about his neighbor’s fortune. | Mishnah ‘Abot 5.10 at § Rom 
5:6. 


2:5: Keep this in your mind, as also (happened) in Christ Jesus. 


Babylonian Talmud Sotah 5A: Rab Joseph (f 333) said, “Let a person always 
learn from the mind of his creator md't qwnw; for look, God left all the (high) 
mountains and heights and made his Shekinah (divinity) dwell on Mount Sinai, 
and he left all fruit trees and made his Shekinah dwell in the thorn bush.” (So a 
person should learn humility from God.) 


2:6 A: When he was in the form of God. 


The ancient synagogue knew nothing of a preexistent Messiah (see § John 1:1 
A). 


2:6 B: Did not consider being like God robbery. 


The rejected harpagmos would have happened if Jesus Christ had forcefully 
snatched the kyriotés intended for him like a robber. See y. Hor. 3.47C.27, where 
R. Yose b. Bun (ca. 350) infers the following from “Sons of the fourth 
generation shall sit on the throne of Israel for you (Jehu)” (2 Kgs 10:30): “From 
then on there were no longer rightful kings in the Northern Kingdom, but rather 
they usurped dominion like robbers.” 


2:8: He humbled himself (see § Matt 23:12). 


2:9: He gave him the name above every name. 


Babylonian Talmud Sanhedrin 38B: (Rab Idit [ca. 325] said about the throne 
angel Metatron,) “His name is like the name of his Lord; for it says, ‘My name is 
in him’ (Exod 23:21).” 


2:10f.: So that every knee ... should bow and every tongue confess that Jesus 
Christ is Lord. 


On Isa 45:23, see § Rom 14:11. — The gentiles’ falling before the Messiah is 
spoken about on the basis of Isa 49:23 in Midr. Ps. 2 § 3 (13A); see § Rom 3:9 
A, #3, B, n. h toward the end. 


2:15 A: In the midst of a crooked and twisted generation. 


Septuagint Deuteronomy 32:5: genea skolia kai diestrammené. Base text: dor 
iqesh uphethaltol “a perverse and twisted generation.” — Targum Onkelos: “A 
generation that changed its actions and was (itself) changed.” — Targum 
YeruSalmi I: “A perverse (treacherous) generation that changed its actions and 
even the right order of the world was changed because of it.” — The last words 
should be understood according to SDeut 32:5 § 308 (133B): “A perverse and 
twisted generation” (Deut 32:5). Moses said to the Israelites, “With the measure 
by which you measure,” (God says), “I will measure you.” And likewise, it says, 
“To the one who keeps himself pure you keep yourself pure, and to the one who 
is twisted you let yourself be found perverse” (2 Sam 22:27; Ps 18:27). 


2:15 B: As bearers of light in the world. 


phostér = ner or ma'or, which first denotes a bearer of light and then the light 
itself. 


On ner see § Matt 5:14 A. — On ma'or see b. Hag. 12A in a baraita: In the light 
or that God created on the first day, Adam looked and saw from one end of the 
world to the other. So R. Jacob (I, ca. 120; II, ca. 170). (This light, the primordial 
light, God is supposed to have withdrawn and hidden for the future.) Yet the 
scholars said, “(The light created on the 1st day) is identical with the bodies of 
light me'oroth (i.e., with the sun and moon), which were created on the 1st day, 
but which were hung up (fixed in the firmament) only on the 4th day.” — 
However, ma'or = “light” in y. Hag. 1.76C.37: “Since they have abandoned my 


Torah” (Jer 9:12). R. Hiyya b. Abba (ca. 280) said, “ “They have abandoned me’ 
(Jer 16:11): this I would have pardoned them for, if they only kept my Torah! 
For if they had abandoned me but kept my Torah, the light (see § Matt 16:6) that 
is in it would have brought them close to me again.” — On the light of the 
Torah, see further at § John 1:1—4, #6. 


2:16 A: The word of life. 


dbrwt shl chyym “words of life” in, for example, Exod. Rab. 29 (89A) at § Matt 
7:13f., #2, end. — See also § Rom 3:1f., D. 


2:16 B: That I did not run in vain nor toil in vain. 


See Gen. Rab. 62 (39A) § Rom 5:1, #2, n. l. 


2:21: They all search after their own affairs (cf. § 1 Cor 10:24). 


2:25 A: Co-worker (see § Rom 16:3). 


2:25 B: Your delegates (see § Rom 15:26, #1). 


2:29: Hold such people in honor (see § John 12:43, #2). 


2:30: Putting his life at risk. 


paraboleuesthai tē psyché perhaps = msr Imwt' npshyh, see Tg. Isa. 53:12 at § 
Matt 8:17, A, paragraph 2, or = msr (ntn) npshw, see § John 10:11 B and § Acts 
15:26. 


3:2: Look out for the dogs! 


“Dogs” is used to describe the ignorant, the godless and non-Israelites. See 
examples at § Matt 15:26, n. e. Here we can refer also to the following passages. 


a. Dogs = the godless. Targum Psalm 22:17: “For the godless, who are like dogs 
lekhalbayya, have surrounded me.” 


b. Dogs = non-Israelites. 1 Enoch 90:4: “I looked until those sheep (= Israelites) 
were eaten by dogs, eagles, and harriers (= non-Israelites).” — Esther calls king 
Ahasuerus a dog; see b. Meg. 15B at § John 19:24, #3, D, Verse 2. 


3:4: Confidence. 


pepoithésis = havtachah, see § Rom 4:13 A, #2, n. a, paragraph 2. 


3:5 A: With respect to circumcision on the eighth day. 


oktaémeros, see the excursus “Circumcision,” #1. 


3:5 B: (From) the tribe of Benjamin. 


See § Rom 11:1 B. Il In Midr. Esth. 3:4 (94B), Mordecai boasts about his tribe 
Benjamin with the words, “I am the noblest of God (instead of 'ysgntyryn read 
awgeniseteiron = eugenesteron); for all the tribal ancestors were born abroad, but 
my forefather was born in the land of Israel.” — In Midr. Abba Gurion 3.4 the 
last sentence is missing. 


3:5 C: A Hebrew from Hebrews. 


Hebraios ex Hebraion = a Hebrew (Aramaic) speaking Jew from Hebrew 
(Aramaic) speaking Jews. — On equating Aramaic with Hebrew, see § John 5:2, 
#2. 


3:7: Gain ... loss. 


kerdos — zēmia = sakhar — hephsed (Strack: haphsed), see m. ‘Abot 2.1 at § 
Matt 16:26 B, end. 


3:8 A: Filth. 


skybalon perhaps tinnopheth “waste, filth”; see also § 1 Cor 4:13. | Numbers 
Rabbah 4 (141B): Like a king who had many threshing floors, and they were all 
garbage and tynwpwt and full of cockle. 


3:8 B: So I may gain Christ. 


kerdaino = histakker, see t. Ma‘as . Š. 3.18 (92) at § Matt 10:39. 


3:17: Example. 


typos, perhaps seiman, seimana, see § Luke 2:34 B and § Rom 5:14 B. 


3:19 A: Whose end is destruction. 


Numbers Rabbah 20 (189B): The angel of Yahweh said to Balaam, “ ‘Go with 
your men’ (Num 22:35); for your portion will be with them, and your end swpk 
will be to perish out of the world.” || Targum Yerusalmi I Numbers 24:20: “Their 
end will be that they will fall victim to destruction forever.” — Targum 
YeruSalmi I Numbers 24:24: “They will fall victim to destruction forever. 
Targum Psalm 109:13: “His end will be destruction.” 


” | 


3:19 B: Whose god is the stomach. 


The “men of God,” who worship the true God, are in the Letter of Aristeas 139f. 
juxtaposed with the “men of food and drink and clothing”; see the passage at § 
Rom 4:2f., #1, n. d, b. — The same people are called ba'alei hana'ah “men of 
indulgence” in rabbinic literature. 


Tosefta Sotah 14.3 (320): Since the men of indulgence have increased, reverence 
for the Torah has ceased and justice was corrupted. — In b. Sanh. 26B, R. 
Eleazar (ca. 270) calls Shebna, Hezekiah’s palace prefect, a b'l hn'h. 


3:19 C: (Whose) honor is in their shame. 


aischyné = qalon. — Jerusalem Talmud Hagigah 2.77C.23: R. Yose b. Hanina 
(ca. 270) said, “Whoever seeks his honor hmtkbd in the disgrace qalon of his 
neighbor has no share in the future world.” 


3:20: Our citizenship is in heaven. 


This is comparable to Midr. Ps. 18 § 3 (68B): “For the leader of music, of the 
servant of Yahweh” (Ps 18:1). Why did David say, “of the servant of Yahweh”? 
To teach you that God adds honor to everyone who turns from sin.... Likewise, 
you find it with David: before he had turned from that deed (of adultery), he was 
not enrolled in the upper host istratya shel ma'alah; but after he had repented, he 
was enrolled in the upper host and called “servant of God.” 


4:3 A: True Syzygus. 


A genuine Syzygus, since his name means what he himself in fact was to the 
apostle, namely a “yoke-companion,” that is, a co-worker. — Similar 
interpretations of proper names are frequent in rabbinic literature. 


In b. Git. 7A Rab Huna (f 297) interprets the name of Rab Hisda (f 309): 

“ ‘Grace’ (chisedda) is your name, and ‘lovely’ chisda'in are your words.” | 
Babylonian Talmud Nedarim 66B: Someone said to his wife, “I pledge that you 
shall not have any benefit from me until you prove to R. Ishmael b. Yose (ca. 
180) (so read instead of R. Simeon b. Yose) that you have something beautiful in 
you.” R. Ishmael b. Yose said to them, “Perhaps her head is beautiful!” It was 
answered, “It is round. Maybe her hair is beautiful! It is like strands of flax. 
Maybe her eyes are beautiful! They are narrow (slitted). Maybe her ears are 
beautiful! They are doubled (very big?). Maybe her nose is beautiful! It is 
swollen (clogged). Maybe her lips are beautiful! They are thick. Maybe her neck 
is beautiful! It is sunken. Maybe her stomach is beautiful! It is swollen. Maybe 
her feet are beautiful! They are wide like those of a goose. Maybe her name is 
beautiful! ‘Likhlukhith’ (i.e., dirt) is her name.” Then he said, “She has been 
named ‘Likhlukhith’ beautifully, because she is soiled with bodily flaws. Then 
he undid his vow.” | See b. Meg. 12B at § Col 4:3. 


4:3 B: Whose names are in the book of life (see § Luke 
10:20, #1). 


4:4: Rejoice in the Lord at all times. 


The great weight placed on a joyful disposition comes to expression in the 
statement that the holy spirit dwells only with a joyful person; see b. Pesah. 
117A at § Rom 14:17 and y. Sukkah 5.55A.42 in the excursus “The Feast of 
Tabernacles,” IV, n. p. 


4:5: Let your gentle nature be recognized by all 
people. 


R. Judah (ca. 150) emphasized about the Messiah particularly that he will be 
gentle rakh with Israel; see SDeut § 1 (65A) at § Matt 1:21 B, #2, n. b. 


4:6: Do not worry about anything. 


On worrying, see § Matt 6:25—34. 


4:7: The peace of God, which exceeds all 


understanding. 


Mishnah “Ugsin 3.12, which is also the concluding saying of the Mishnah: R. 
Simeon b. Halapta (ca. 190) said, “God found no other (better) vessel that could 
hold a blessing for Israel than peace; as it says, ‘Yahweh will bestow strength on 
his people; Yahweh will bless his people with peace’ (Ps 29:11).” — On the 
glorification of peace, see § Matt 5:9, #1 and § Luke 2:14 B. 


4:8: If there is any praise. 


Mishnah ’Abot 2.1: Rabbi (f 217?) said, “What is the right way to act that a 
person should select? Any action that is an adornment tiph’ereth (honor, praise) 
for the one who does it, and which is reckoned to him by people as an 
adornment.” 


4:9: The God of peace (see § Rom 15:33). 


4:15: With respect to a reckoning about giving and 
receiving. 


1. dosis kai lēmpsis = mattath weleqach (in Sirach) or = massa umattan (in 
rabbinic literature); here, mattath (mittath?) and mattan = dosis = giving = sale, 
and leqach or massa = lémpsis = receiving = purchase; both expressions 
together, though, paraphrase the concept “trade,” “business,”a and then in a 
broader sense also = “association, dealings with people.”b — The corresponding 


verbs are nasa wenathan, Aram. nesav wihav or sheqal utera = to give and 
receive = to do business,c and in a figurative sense also = “to deal with,” for 
example, in discussions in the house of learning.d 


a. Sirach 42:7: “Giving and receiving (sale and purchase), let everything 
happen in writing” mattath weleqach hakkol bkhtav; the Greek: kai dosis kai 
lépsis panta en graphē. — Greek Sirach 41:19: “(Be ashamed) of a berating fit 
of anger in receiving and giving (= in business).” This is missing in Hebrew 
Sirach. || Babylonian Talmud Berakot 17A: (Rab [f 247] said,) “In the future (= 
transcendent) world ... there is no receiving and giving” msh' wmtn = “there is 
no trade and change.” — See the whole passage at § Matt 22:30 A. | In b. Sabb. 
89A, God asks the angels, “Is there among you receiving and giving” (= 
commercial transactions) msh' wmtn? | Babylonian Talmud Sabbat 120A: There 
is no contradiction: the one (that the Jerusalemites were reliable) pertains to the 
words of the Torah; the other (that they were not reliable) pertains to receiving 
and giving bmsh' wbmtn (= trade and change). — The same is found in b. Hag. 
14A. — For further examples, see b. Pesah. 49B; b. Ta‘an. 12B; b. Meg. 6B; b. 
Qidd. 35A; b. Tem. 116A. 


b. Babylonian Talmud Yoma 86A: If someone studies Scripture and the Mishnah 
and deals subserviently with the scholars, if his dealings msh'w wmtnw with 
people happen in gentleness, what do people say about him? — See the whole 
passage at § Matt 5:16, #2. 


c. Babylonian Talmud Sabbat 31A: Raba (f 352) said, “If one (God) brings a 
person into judgment (in the hereafter), one says to him, ‘Did you receive and 
give (= do business) nsh't wntt with integrity?’ ” || Mishnah Pe’ah 8.9: If 
someone owns 50 zuz and conducts business nwsh' wnwtn (receives and gives) 
with them, he should not receive from the poor box. || Genesis Rabbah 77 (49C): 
R. Hiyya the elder (ca. 200) and R. Simeon b. Rabbi (ca. 220) received and gave 
in business nsbyn wyhbyn bprgmty' = they made a business transaction. | 
Babylonian Talmud Baba Mesi‘a 64A: What is the case if there is a person who 
came from somewhere and with whom no one had done any business dealings I' 


shqyl wtry (literally: had not received and given)? 


d. Babylonian Talmud Hagigah 11B: If two (students) sit before their teacher, the 
one deals with shqyl wtry (= receives and gives) his teacher, while the other 
inclines his ear to learn. Yet if there are three, the one deals with shqyl wtry his 
teacher, while the other two deal with each other shqlw wtrw, so that they do not 
know what their teacher said. || Targum 1 Chronicles 4:10: “Jabez prayed to the 
God of Israel thus, ‘If you bless me with sons and make my territory wide with 
students, and if your hand is with me in dealings (disputing, bmshql wmtr', in 
receiving and giving) and you make peers for me....’ ”; see b. Tem. 116A. | 
Midrash Song of Songs 3:6 (105B): R. Huna (ca. 350) said, “In that hour (of 
wrestling with Jacob) the angel said, ‘I will not make known to him whom he is 
up against nsyb wyhyb (receives and gives).’ ” — Further examples are found in 
Tg. Song. 3:8; b. Sotah 7B. 


2. logos “reckoning” = cheshbon, see § Matt 18:23. 


4:17: Yet I wish for the fruit that will become 
abundant for your account. 


On karpos see § Matt 7:16 A and § Matt 12:33. — The karpos that the apostle 
wants to accrue to the account of the Philippians on the receiving end is the 
recompense of blessing that arises for them from their giving and sacrificing for 
the sake of the apostle. 


4:18: The aroma of a fragrance, a sacrifice, pleasant, 
pleasing to God. 


osmé euddias = riach nichoach, see § Eph 5:2. — On describing works pleasing 
to God as “sacrifices,” see Heb 13:15, 16. 


The Letter of Paul to the Colossians 


1:6: Bearing fruit and growing. 


karpophoroumenon kai auxanomenon corresponds to the compound parah 
weravah “to be fruitful and multiply.” However, in rabbinic literature this is used 
only in a literal, not a figurative, sense. For the latter meaning, “to bear fruit” is 
rendered with asah pheiroth. 


Babylonian Talmud Qiddušin 40A: A sin that bears fruit sh'wshh pyrwt (that has 
bad consequences, gives occasion for new sins) has fruits (punitive 
consequences for the perpetrator in this world); but if it does not bear fruit, it has 
no fruits (it remains unpunished in this world, so that the sinner’s punitive 
capital qeren may become as large as possible in the next world). — See also the 
Citations at § Matt 7:16 A and § Matt 12:33. 


1:12: Share in the inheritance of the saints. 


Deuteronomy 10:9 coordinates cheleq wenachalah “portion and inheritance” 
alongside each other. — Septuagint: meris kai kléros. — Targum Onkelos and 
YeruSalmi I: chullaq we'achsana “portion and property” (possession). 


Daniel 12:13: “Arise for your lot” Igwrlk. ll 1 Enoch 48:7: “He (the Messiah) 
preserves the lot of the righteous.” | Babylonian Talmud Sabbat 118B: R. Yose 
(ca. 150) said, “May my portion chlqy (one day) be with those who hold three 
meals on the Sabbath.” R. Yose said, “May my portion be with those who daily 
say the Hallel in its entirety....” R. Yose said, “May my portion be with those 
who pray with the coming of the twilight (mornings and evenings)....” R. Yose 
said, “May my portion be with those who die from an abdominal disease (this 
disease was thought to have atoning power because of its painfulness).” R. Yose 


said, “May my portion be with those who die by means of a fulfillment of a 
commandment.” R. Yose said, “May my portion be with those who enter into the 
Sabbath in Tiberias (here the Sabbath began early), and with those who exit from 
the Sabbath in Sepphoris (here the Sabbath ended as late as possible).” R. Yose 
said, “May my portion be with those who cause people to sit (remain) in the 
house of learning, and not with those who cause people to stand up (go away) in 
the house of learning.” R. Yose said, “May my portion be with those who collect 
(raise) alms, and not with those who distribute alms (since they easily make 
mistakes in doing so).” R. Yose said, “May my portion be with the one who is 
under suspicion while there is nothing (no guilt) in him.” || Jerusalem Talmud 
Berakot 4.7D.57: R. Yohanan (t 279) used to pray (after ending the Prayer of 
Eighteen Benedictions): “May it be your will, Yahweh, our God, ... that we 
rejoice over our portion bchlqyny in the garden of Eden....” — In the parallel 
passage in b. Ber. 16B the closing words are: “That you give (us) our portion in 
the garden of Eden.” 


1:13: From the power of darkness (cf. § Eph 6:12). 


1:15 A: Of the invisible God (see § Rom 1:20 A). 


1:15 B: The firstborn before all creation. 


1. In rabbinic literature, the following are designated as “firstling” reshith or 
“firstborn” bekhor: the Torah, Adam, Jacob, Israel, and the Messiah (see § Rom 
8:29 B). — Here we may also add Num. Rab. 4 (141C), where Adam is called 
the “firstborn of the world”; with respect to the Messiah, we may also refer to 
Pesiq. Rab. 34 at § Heb 1:6 A. 


2. According to the general rule in SDeut 11:10 § 37, as well as according to ‘Ag. 
Ber. 31 and Exod. Rab. 15 (78D) — see the passages at § Rom 8:29 B — the 
designation “firstborn” expresses the particular love and esteem that God has 
toward the one in question. This is doubtlessly correct, though it does not touch 
on the actual meaning of prototokos pasēs ktiseds in Col 1:15. What the apostle 
wants to emphasize with this designation is rather that Christ has temporal 
priority before every created thing: since he existed before the world was 
created, he is called in an absolute sense “the firstborn of all creation.” The 
ancient synagogue did not know of a Messiah who in his real preexistence prior 
to the world possesses a characteristic that distinguishes him from all other 
people (see § John 1:1 A). The conception that the apostle connects with his 
prototokos pasēs ktiseds in Col 1:15 is also completely distant from the two 
passages presented from Exod. Rab. 19 (81D) and Pesiq. Rab. 34 (159B) at § 
Rom 8:29 B, #1, n. e and § Heb 1:6 A. However, the apostle’s idea can be 
compared with those conceptions that the ancient synagogue developed about 
the Torah on the basis of Prov 8:22ff.; it too is regarded as a preexistent firstling 
by which the world was created (see § John 1:1—4). — The expression that 
comes closest to the apostle’s prototokos pasēs ktiseds is the one used of God, 
qarmono shel olam “the one who was before the world.” 


Genesis Rabbah 38 (23B): (“It happened, when they went miqedem” [Gen 
11:2].) R. Eleazar b. Simeon (ca. 180) said, “They withdrew themselves from the 
one prior to the world mqdmwnw shl 'wlm (= from the one who was before the 
world); they said, ‘We do not want him or his divinity!’ ” 


1:16 A: Because everything was created in him.... 


Just as here the creation of the world is attributed to the prototokos tés ktiseds 
(see di’ autou at the end of verse 16), so too in rabbinic literature the Torah as 
the “firstling” appears also as the medium of creation; see § John 1:14, #4; see 
also SDeut 11:22 § 48 (84B) at § Matt 23:8 A. 


1:16 B: Whether thrones or dominions ... (see § Eph 
1:21). 


1:16 C: Everything ... was created for him. 


eis = |. — Babylonian Talmud Sanhedrin 98B: Rab (f 247) said, “The world was 
created only in view of David” Idwd (for David, with reference to David); 
Samuel (f 254) said, “In view of Moses” Imshh; R. Yohanan (t 279) said, “In 
view of the Messiah” Imshych. — The figures named are supposed to represent 
the purpose and goal of the creation of the world; see the excursus “Signs and 
Calculations of the Messianic Time.” 


1:18: So he might be first in everything. 


For the Messianic name rishon “first,” see § Matt 1:21 B, #2, n. c. 


1:20: Making peace. 


eirénopoiein = hittil shalom or asah shalom; see examples at § Matt 5:9. — It is 
often said of God that he makes peace among his creatures; see, for example, b. 
Ber. 16B at § Matt 6:10 B; see also Midr. Song. 3:11 (108A), where the name 
Solomon in the Song is interpreted to refer to God as the “king who makes peace 
among his creatures.” 


2:1: In Laodicea. 


Laodikia, in rabbinic literature is most of the time lodiqya, but also Idwaqy' (y. 
‘Abod. Zar. 3.42C.18) or lwdyqy' (b. Menah. 85B). Since there were several 
other cities that bore this name aside from our Phrygian Laodicea (e.g., in 
Lycaonia and in Lebanon south of Emesa), it remains uncertain which Laodicea 
is meant in many rabbinic passages. 


The Laodicea mentioned in Col 2:1 may be referred to in m. Kelim 26.1, where, 
referring to Laodicean sandals sndl Idyqy, it says that they make unclean. This 
assumption relies on the idea that the Laodicea in Phrygia had an extensive wool 
industry.2% || In b. Mo‘ed Qat. 26A, the following remark of R. Ammi (ca. 300) 
comes after the passage adduced at § Acts 2:9, #5, n. a: As a result of the 
(rebels’) string music from Mezigath Caesarea (= Mazaca, capital of 
Cappadocia) the wall of Laodicea burst (so according to Rashi, whom Levy 
follows?). Neubauer considers it certain that this refers to the Phrygian 
Laodicea;?% but it is more likely that the Lycaonian Laodicea is in view, which 
was not half as distant from Mazaca as the Laodicea in Phrygia. — See further § 
Rev 3:14 A. 


2:3: Treasures of wisdom. 


Concerning the thésauroi tés sophias it says in (Greek) Sir 1:22: “A wise saying 
lies in the treasuries of wisdom.” 


2:8: Elements of the world (see § Gal 4:3). 


2:9: In him dwells the fullness of the divinity in a 
bodily way. 


The ancient synagogue knows only of the Shekinah or the spirit of God resting 
on a person; see b. Pesah. 117A at § 1 Cor 14:26. | Babylonian Talmud Sotah 
A8B: A voice from heaven sounded, which called out, “There is a person among 
you who would be worthy of the Shekinah dwell on him shtshrh shkynh ‘lyw; 
but his time is not worthy of it.” — A few lines later, the same words of a voice 
from heaven appear again. See the unabbreviated report according to the parallel 
passage in t. Sotah 13.3f. (318) at § Matt 3:17 A, #8. Here the voice from heaven 
cries out: “There is a person here who is worthy of the holy spirit.” This shows 
that the expression about the Shekinah resting on a person is synonymous with 
the spirit of prophecy or inspiration resting on a person. At the same time, one 
can recognize how infinitely far the apostle’s statement about Christ in Col 2:9 
goes beyond the idea of the Shekinah resting on a person. | A baraita in b. 
Sukkah 28A: Hillel the elder (ca. 20 BCE) had eighty students: thirty of them 
were worthy to have the Shekinah rest on them like our teacher Moses, and 
thirty of them were worthy to have the sun stand still for them as for Joshua the 
son of Nun; twenty of them were mediocre. The greatest among them was 
Jonathan b. Uzziel (the author of the targum at the Prophets), while the smallest 
among them was Rabban Yohanan b. Zakkai (f ca. 80). I See b. Ned. 38A at § 1 
Cor 1:26, #1. 


2:11: In putting off the body of flesh. 


Philo, De circumcisione § 2 (Mangey’s ed., 2:211) says of circumcision: “I 
consider ... circumcision also to be a symbol for two completely necessary 
things. First for cutting away the lusts that beguile the understanding. For since 
among the temptations by lusts sexual communion of a man with a woman 
carries off the prize (occupies the first place), it seemed good to the lawgivers to 


remove the tip from the implement used for intercourse by alluding to it with the 
cutting away of the greatest lust, not simply one (lust), but rather by the one that 
is also the most forceful among them all....” 


2:13: Dead because of transgressions. 


nekros as meth = spiritually dead, see § Matt 8:22. 


2:14 A: Wiping out the chirograph against us. 


The certificate of debt was called shetar = “a piece of writing, register,” or more 
precisely shtr chov or get chov; machaq, Aram. mechigq served as a verb for 
“wiping out.” 


See m. ‘Abot 3.16 at § Matt 10:29 B, #3 toward the beginning. || Tanhuma tsw 
(140B): Rabbi (t 217?) said, “When a person sins, God records death for him; if 
he repents, the writ is annulled hktb mtbtl (declared invalid); if he does not 
repent, what has been recorded remains a true (valid) writ (cf. Dan 10:21).” I On 
eliminating certificates of debt shetarin, shetaroth that God has in his hand 
against human beings, see y. Pe ah 1.16B.37 at § Rom 2:6. The parallel to this in 
b. Pesiq. 167A calls the certificate that God snatches away from the weighing 
pan of transgressions shtr chwb shl 'wwnwt “debt certificate of sins.” — See 
another parallel in b. Roš Haš. 17A. | In the prayer Avinu Malkeinu?” there is a 
plea that reads as follows: Our father, our king, by your great mercy wipe out 
mechog all our certificates of debt kal-shitrei chovotheinu! — Burning 
certificates of debt is also mentioned; see Exod. Rab. 15 (77A). — To speak of 
exacting payment for a certificate of debt, the verb ganah was used; see Gen. 
Rab. 23 (15C). 


2:14 B: And has himself taken it away from our midst. 


See the wording in Tg. 1 Chr. 21:15: “Remove Abishai, their master, from their 
midst” tol vyshy rvhwn mvynyhwn. 


2:15: Stripping the rulers and powers, he boldly made 
a show of them, triumphing over them in him. 


1. See Pesiq. Rab. 36 (161A) at § Luke 24:26, I, #4, n. k. 2. en parrésia, see § 
Mark 8:32. 


2:16: No one should judge in matters of feasts or new 
moon- or Sabbath celebrations. 


See § Acts 21:21. 


2:17: Which is a shadow of the future thing, but the 
body belongs to Christ. 


In Josephus, J. W. 2.2.5, Archelaus is accused in the following way: “Now he 


comes to ask for the shadow skian of dominion from the lord (Caesar), the body 
soma of which he long ago usurped hérpasen by not making Caesar lord of 
things ton pragmaton (= soma), but rather (lord) of names ton onomaton (= 
skia).” — Josephus, J. W. 6.3.3: “The troubles that befell them (those besieged in 
Jerusalem) cannot be depicted. For in every house, as soon as only a shadow of 
food trophés skia appeared to be present, war broke out, and best friends lashed 
out against each other.” | In rabbinic literature, the image of the shadow is rare. 
— Genesis Rabbah 96 (60C): “When the days came for Israel to die” (Gen 
47:29). It is written: “For I am a stranger (guest) with you, a resident alien like 
all (my ancestors)” (Ps 39:13). “For we are strangers before you and resident 
aliens like all our ancestors; our days on earth are like a shadow tsel, without 
hope” (1 Chr 29:15). If only they were like the shadow of a wall or like the 
shadow of a tree (which endures as long as the wall or tree exist)! Yet they are 
like a bird’s shadow at the time when it flies, as it is written: “His days are like a 
passing shadow” (Ps 144:4). — A similar statement is found in a longer 
explanation in Midr. Eccl. 1:2 (4B). 


2:18: In humility and worship of angels. 


1. ton angelon, an objective genitive, coordinated only with thréskia. — See 
warnings about angel cults in t. Hul. 2.18 (503) at § 1 Cor 8:1 A; see a parallel in 
b. ‘Abod. Zar. 42B; see also y. Ber. 9.13A.54 at § Matt 7:7 A, #2 n. a. 


2. ton angelon, a subjective genitive, coordinated with tapeinophrosyné kai 
thréskia. — ‘Abot de Rabbi Nathan 12 (4D): From where can it be proven that 
they (the angels) have reverence before one another and mutually show each 
other honor, and that they are humbler than the children of men? In the hour 
when they open their mouth to sing (God) a song, one says to another, “You go 
up, for you are greater than I!” And this one answers the other, “You go up, for 
you are greater than I!” Not as people do, where one says to the other, “I am 
greater than you!” And this one answers the other, “I am greater than you!” 
Some say that this refers to divisions of angels (not individual angels); one 
division says to another, “You go up, for you are greater than I!” As it says, “One 


called out to another” (Isa 6:3.) 


2:21: Do not touch, do not taste, do not handle! 


Mishnah Tamid 1.4: One called out to him (to the priest who removed the ashes 
from the altar of burnt offering in the morning): Take care that you do not touch 
tigga' any implement before you have washed your hands and feet from a basin! 
I Mishnah Makkot 3.7f.: If a Nazirite has drunk wine the whole day, he makes 
himself guilty only once (of lashing). Yet if one called out to him (whenever he 
wanted to drink): “Do not drink, do not drink” al tishteh! and he (nevertheless) 
drank, he makes himself guilty for every single drink. If he has made himself 
unclean a whole day with the dead, he makes himself guilty only once (of 
lashing). Yet if one called out to him, “Do not make yourself unclean, do not 
make yourself unclean!,” and he (nevertheless) made himself unclean, he makes 
himself guilty for every single case. | On the cry of the leper “Unclean, 
unclean!,” see the excursus “Leprosy and Lepers.” — See further Lam 4:15; this 
passage is used in Midr. Ps. 119 § 20 (248A) at § 1 Cor 3:12, #5, n. a. 


2:22: According to the commandments and teachings 
of human beings. 


The underlying text is Isa 29:13: wattehi yir'atham othi mitswath anashim 
melummadah “and their fear of me is a commandment of men that is learned.” 
— Targum: “And their fear of me is like a decree of men who teach,” that is, like 
a decree that men have taught. — Septuagint: matén de sebontai me, didaskontes 
entalmata anthropon kai didaskalias = “In vain (futilely) do they honor me by 
teaching the commandments and teachings of men.” — matén sebontai me 
appears to be based on a vocal reading of wthy as tohu: “Their fear of me is 
vanity.” didaskontes, like the mlpyn of the targum, gives the impression that one 
read, instead of mlmdh in the base text, mlmdm = melammedim “by them 


teaching.” Then, the tacked on kai didaskalias would be a gloss that ended up in 
the text of the LXX. — In Matt 15:9, Isa 29:13b is cited closely following the 
LXX, except (kai) didaskalias has been given a different placement and relation 
in the sentence. In Col 2:22 as well, the words kai didaskalias have found a more 
fitting place before ton anthropon. 


2:23: Not sparing the body. 


On the reprehensibility of unauthorized self-mortification, see § 1 Cor 9:25 A, 
#2, n. d; see more in the excursus “Fasting.” 


3:1: What is above. 


ano = ma'alah, ta and = mah lema'alah “what is above (= in 
heaven)”; opposite: mah lemattah “what is below (= on earth).” 
— Examples: 


See b. Hag. 2.1 at § Matt 25:31 B, #2, n. b. — See b. Hag. 15A at § Rom 3:4 A. 
— See m. Ros Haš. 3.8 at § Matt 6:4 A, #2, n. c, second third. — See also § John 
3:31 and § Luke 2:13 A. 


3:4: Yet when Christ is revealed. 


phanerousthai = niglah, hithgallah, Aram. ithneli. — Examples at § Matt 4:17 B, 
B, #2, n. c; see also Pesiq. Rab. 36 at § Matt 24:27, n. b. 


3:5: Greed, which is idolatry. 


pleonexia, see § Luke 12:15 A. — hétis estin eidololatreia, see § Eph 5:5 A. 


3:11: Barbarian, Scythian. 


On barbaros see § Rom 1:14, #2. — Barbarians and Scythians may be named 
alongside each other in Midr. Ps. 109:3 (not in ed. Buber): “They have fought 
against me without cause” (Ps 109:3). (The Israelites say,) “If Esau hates Jacob 
because he took his birthright from him — what has he (Jacob = Israel) done, 
though, to barbarians and shtwty'?” — Following ‘Arukh, Krauß considers this 
word to be a corruption from shqwty' = Scythians.?” In the parallel Midr. Ps. 25 
§ 14 (108A), we find instead 'ntyym, and in other manuscripts 'ntwtym; Yalqut 
reads gwntyym = Goths (?). — On the proverbial ferocity and cruelty of the 
Scythians, see 2 Macc 4:47; also, 3 Macc 7:5: “(The enemies of the Jews) also 
led them chained with abuse like slaves, indeed even like traitors, and they tried 
to kill them without any trial or verdict, having acted with ferocious cruelty, as is 
the custom of Scythians.” | Josephus, Against Apion 2.37, calls the Scythians 
people who rejoice over the murder of people and who are little different from 
wild animals. 


3:12 A: Put on a heart of compassion. 


See § Luke 24:49, #2, especially b. Ber. 16B. 


3:12 B: As the elect of God, holy and beloved. 


1. eklektoi. — See § Rom 11:28; see also Tob 8:15. — The righteous are called 
“the elect” especially frequently in 1 Enoch. 1 Enoch 1:3: “I am speaking now 
about the elect and I have raised my pronouncements over them.” — 1 Enoch 
1:8: “He (God) will make peace with the righteous and protect the elect.” — 1 
Enoch 25:5: “Its fruit (that of the tree of life) will serve as life for the elect.” — 
See further 1 En. 40:5; 41:2; 48:1, 9; 51:5; 56:6, 8; 58:3; 61:4, 12; 62:7, 8, 11; 
93:2. 


2. hagioi. — See § Acts 9:13. 


3. €gapémenoi = chevivin, see § Rom 1:7 B. 


3:12 C: Goodness, patience, gentleness, long-suffering. 


On tapeinophrosyné, see § Matt 5:3, #3; on prautés, see § Matt 5:5, #1; on 
makrothymia, see § Eph 4:2, #2. 


3:17: Everything that you do ..., everything in the 
name of the Lord Jesus. 


Mishnah ’Abot 2.12: R. Yose (the priest, ca. 100) said, “... All your actions 
should happen in the name of God” leshem shamayim (i.e., with a view to God 
or for God’s sake). 


3:19: Do not become bitter toward them. 


Babylonian Talmud Baba Mesi'a 59A: Rab (f 247) said, “A person should 
always be careful not to offend his wife; for since her tears come (quickly), the 
punishment for her offense is near....” 


4:1: Equality. 


Pas (13 


isotēs “equality”; on the duties of a master toward a Hebrew slave, see the 
excursus “The Nature of Ancient Jewish Slavery.” 


4:3: That God might open for us a door for the word. 


Genesis Rabbah 91 (57B): He found a door pethach = opportunity etc.; see § 
Acts 21:23f. | Babylonian Talmud Megillah 12B: Ben Kish (Esth 2:5) means that 
he knocked hiqish on the gates of mercy, and they were opened wnptchy for him. 
I See y. Hag. 2.77C.45 at § Matt 5:18 B, #2. ll See b. Menah. 29B at § Matt 5:18 
B, #2. — There is a parallel in b. Sabb. 104A. || Babylonian Talmud Baba 
Qamma 80B: A door that has been closed is not so quickly opened, that is, a 
missed opportunity does not come again so quickly. | See also § Acts 14:27 and 
§ 1 Cor 16:9. 


4:6 A: Your word in mercy at all times. 


See b. Git. 7A: Mercy chisda'in (plural) are your words; see the passage at § Phil 
4:3. 


4:6 B: Prepared with salt. 


On salt, see § Matt 5:13 and § Mark 9:49, 50. || A baraita in b. Ber. 34A: 
Whoever steps before the lectern for the leader of prayer should refuse (to step 
forward), and whoever does not refuse to step forward is like food with no salt. 
If, though, he refuses unduly, he is like food that (too much) salt has destroyed. 
How should one act? The first time, one should refuse (out of modesty); the 
second time, one should signal his partial consent; the third time, one should 
stretch out his feet and walk over there. — We could not find the citation of 
Wettstein from b. Ber. 34A: Qui inter orandum vocem quandam omittit, illum 
oportet a principio inchoare: quod si non facit, similis est cibo cocto, in quo non 
est sal. The first sentence, however, is found in b. Ber. 24B, though without the 
concluding words: quod si non facit.... 


4:6 C: To know how you have to answer each one (cf. 
§ 1 Pet 3:15 B). 


4:16: The letter. 


epistolé = iggereth, plur. iggeroth, see Neh 2:7, 8, 9 among many others. For the 
Aramaic form iggera, det. igarta, see some examples at § Acts 9:2 A, #1. 


The First Letter of Paul to the Thessalonians 


1:4: Your election (cf. § Rom 11:28). 


1:6: With the joy of the Holy Spirit (cf. § Phil 4:4). 


1:7: An example (see § Phil 3:17). 


1:10: From the future wrath (cf. § Matt 3:7 A). 


2:9: Working day and night. 


On the praise of work, see § Mark 6:3; § Acts 18:3, #1 and #2 and § 2 Thess 
3:10. 


2:13: The word of the message. 


akoē, see § Rom 10:17 A, #1. 


2:16 A: By hindering us from preaching to the gentiles so that they might be 
blessed. 


See passages like b. Ber. 7A; Deut. Rab. 1 (196D); 5 (202A) at § Matt 5:43, #1, 
n. g, near beginning; b. Sanh. 58B; Pesiq. 156A; Deut. Rab. 2 (197D) at § Matt 
5:43, #1, n. g, second third; b. Hag. 13A; Midr. Song. 2:7 (99A) at § Matt 7:6 A, 
#2; SDeut 33:4 § 345 (143B) at § Rom 2:19-20, #2, n. b; Mek. Exod. 15:2 (44A) 
at § Rom 2:19-20, #2, n. a. 


2:16 B: To fill up their sins. 


See examples at § Rom 3:9 A, #1, n. |. 


2:17: Orphaned by you. 


Likewise, yathom “orphan” can be used in the broader sense of “orphaned” = 
“abandoned”; see, for example, y. Hag. 1.75D.34: No age is orphaned ytwm, in 
which R. Eleazar b. Azariah (ca. 100) lives. 


3:5: The tempter (see § Matt 4:1 B, #3). 


3:13: With all his saints (see § Matt 25:31 A). 


4:3: For this is the will of God, your sanctification, 
that you keep yourselves from fornication. 


Numbers Rabbah 9 (151B): How do we know that the Israelites are called holy if 
they keep themselves from adultery and fornication? Because it says, “So show 
yourselves as holy and be holy; for I am Yahweh your God” (Lev 20:7). It 
follows from this that he is their God at the time when they are holy. What is 
written after this? “And keep my statutes and do them; for I am Yahweh, who 
sanctifies you” (Lev 20:8). When does God sanctify Israel? When they keep his 
statutes. And what are these statutes? Those concerning fornication. || See further 
at § 1 Thess 4:4 B. 


4:4 A: That each one of you know how to acquire his 
own vessel. 


1. skeuos = keli, a. in general, “implement, garment, vessel” (see § Rom 9:21, 
#2); b. specifically = wife. 


Babylonian Talmud Megillah 12B: Raba (f 352) said, “The seventh day (Esth 
1:10) was a Sabbath; when the Israelites eat and drink, they start with words of 
the Torah and with words of songs of praise; yet when the idolatrous nations of 
the world eat and drink, they start only with words of exuberance (absurdities 
tipheloth). Likewise, at the banquet of that impious one (Ahasuerus) some said, 
“The women of Media are beautiful.” Others said, “The women of Persia are 
beautiful.” Then Ahasuerus said to them, “The vessel keli I make use of is 
neither a Median nor a Persian but rather a Chaldean.” — The same is found in 
Midr. Esth. 1:11 (89B) with R. Aibo (Aibu [ca. 320]) as the author. || Pesigta 
94B: When (R. Eleazar b. Simeon [ca. 180]) had died, (Rabbi [f 217?]) sent 


word and proposed to his wife. However, she sent word to him, “The vessel kly 
that has been used by a holy man should be used by a profane man?!” — The 
same is found in b. B. Mes. 84B; Midr. Eccl. 11:2 (51B), y. Sabb. 10.12C.46. | 
Babylonian Talmud Sanhedrin 22B: R. Samuel b. Onia (if = Samuel b. Inia, then 
ca. 360) said in the name of Rab (f 247), “A woman is an unfinished mass golem 
and makes a covenant only with the one who makes her a (finished) vessel kly; 
as it says, ‘For your husband is your creator, whose name is Yahweh of hosts’ 
(Isa 54:5).” I See also b. Sanh. 99B, where Raba (f 352), though using another 
term, says, “All bodies are containers heraphteqei; blessed is the one who has 
become worthy to be a container of the Torah.” 


2. ktasthai. — Mishnah QidduSin 1.1: A wife is acquired niqneith in a threefold 
way ...; see § John 2:1 A, #5, n. i. 


4:4 B: In sanctification and honor. 


Leviticus Rabbah 24 (122D.46): R. Judah b. Pazzi (ca. 320) said, “Why does the 
section about sins of fornication (Lev 18) stand right alongside the one about 
sanctification (Lev 19)? To teach you that everywhere where you find a fence 
against fornication, you also find holiness.” This corresponds to the opinion of 
R. Judah b. Pazzi, who said, “Whoever separates himself from fornication is 
called holy.” — The 1st saying is attributed to R. Joshua b. Levi (ca. 250) in Lev. 
Rab. 24 (123A). I Babylonian Talmud Sebu ‘ot. 18B: R. Benjamin b. Pazzi (ca. 
320) said that R. Eleazar (ca. 270) said, “Whoever sanctifies himself in the hour 
of intercourse, on him male children will be bestowed; as it says, ‘Show 
yourselves holy and be holy’ (Lev 11:44), and this is connected with ‘If a woman 
gives birth to a male’ (Lev 12:2).” 


4:6 A: That he not cheat his brother in business. 


1. Cheating (= ona'ah, Aram. ona'utha, ona'itha; verb: innah, honah) existed in 
the business of sale and exchange whenever the stipulated price exceeded a sixth 
of the true value. The buyer had the right in this case either to the entire sum 
paid if the sale was reversed, or to demand back the money overpaid if the sale 
was not reversed. However, the transaction had to be challenged within a period 
that was sufficient to inquire with a merchant about the real price range. The 
seller had the same right in case, in a closed transaction, the selling price was a 
sixth below the actual value.a The recipient could also gain an advantage 
bordering on cheating if he used coins that were heavily worn. The Mishnah 
made a regulation in this case too.b — The following were named as objects of 
value where no cheating occurred: slaves, certificates of claims, properties, and 
what has made holy (i.e., dedicated to God or the temple).c 


a. Mishnah Baba Mesi a 4.3f.: There is cheating 'wn'h when there are 4 silver 
pieces to 1 sela out of 24 silver pieces, a sixth of the price. How long is he 
allowed to reverse the sale? As long as there is enough time for a buyer or his 
relative to show (the wares). R. Tarfon (ca. 100) once taught in Lydda: 
“Cheating happens with 8 silver pieces to 1 sela, a third of the price.” Then the 
merchants in Lydda rejoiced. Yet when he said to them: “One can withdraw the 
whole day,” they said to him, “Let R. Tarfon leave us in our (earlier) 
arrangement!” Then they complied again with the words of the (other) scholars. 
There is cheating for both buyers and sellers. Just as there is cheating for a 
layman, so too there is for the merchant. R. Judah (ca. 150) said, “For the 
merchant (so the expert) there is no cheating. The one cheated has the upper 
hand. If he wants, he says, ‘Give me (all) my money!’ or ‘Give me what you have 
cheated me of.’ ” 


b. Mishnah Baba Mesi‘a 4.5f.: How much can be lacking in 1 sela without there 
being any cheating (for the recipient)? R. Meir (ca. 150) said, “4 issars, so 1 
issar to 1 denar” (1 denar = 24 issars). R. Judah (ca. 150) said, “4 pondions, at 
1 pondion to 1 denar” (1 pondion = 2 issars). R. Simeon (ca. 150) said, “8 
pondions, at 2 pondions to 1 denar.” (The attrition could thus amount to the 24th 
part of the coins according to R. Meir, the 12th part of the coins according to R. 


Judah and the 6th part of the coins according to R. Simeon.) For how long can 
the recipient take back the coins? In the cities, until he can show them to a 
money changer; in the villages, until the evening before the Sabbath (on which 
the country people frequently came to the cities and so had the opportunity to 
consult with a changer). If he (the giver of the worn coin) recognizes it, he will 
take it back even after 12 months (out of politeness) from him (the recipient); (if 
he does not do it,) the recipient has no other right except to gossip about him. 
(Legal action is excluded due to the lapse of the period to lodge a complaint.) 


c. Mishnah Baba Mesi a 4.9: With the following things there is no cheating: in 
the sale of slaves, of certificates of debt, and of properties, and with things made 
holy.... R. Judah (ca. 150) said, “Even if one sells a Torah scroll or livestock or 
pearls, there is no cheating here (because with these things, the emotional value 
comes into consideration).” It was responded to him, “Only the things 
mentioned above have been determined.” 


2. See a general admonition to honesty in trade and change in b. Sabb. 31A at § 
Matt 5:13 A, #4. 


4:6 B: For the Lord is an avenger concerning all of 
this. 


See b. Sabb. 31A in the preceding #2. || Mishnah Baba Mesi‘a 4.2: If a buyer has 
taken fruits from a seller (and thereby taken them into his possession) without 
having given him money for them, he cannot withdraw (from the purchase). If 
he has given him the money, without taking the fruits from him, he can 
withdraw. Yet it has been said, “The one who punished the generation of the 
flood and the generation of the dispersion (of the confusion of languages) will 
also punish the one who does not stand by his word (does not keep a word given 
in business transactions).” — The same is found in more expansive form in the 


name of R. Simeon (ca. 150) in t. B. Mes. 3.14 (377) and b. B. Mes. 48A. 


4:9: You yourselves are taught by God. 


It was generally assumed that God himself will teach his people in the future; 
see, aside from § John 6:45 and § Heb 8:8—12, especially the excursus “Sheol, 
Gehenna, and the Garden of Eden,” III, #4, n. m. 


Genesis Rabbah 95 (60B): God said to Abraham, “You have taught your children 
Torah in this world, but in the future world I will teach you the Torah in my 
glory; as it says, ‘All your sons will be taught by Yahweh’ (Isa 54:13).” | 
Midrash Psalm 21 § 1 (89A): All Israel will learn the Torah from God. 


4:13: Those who have fallen asleep. 


koimasthai “to sleep, fallen asleep” = to die, in the LXX this is the rendering of 
shakhav “to lie, fall asleep,” in, for example, 1 Kgs 2:10: wyshkb dwd “and 
David fell asleep,” LXX: kai ekoimethé Dauid. Further examples are found in 1 
Kgs 11:43; 14:31; 15:8, 24; 16:6; Isa 43:17, among many others — In rabbinic 
literature the Aramaic equivalent is most often demakh; see examples at § Matt 
27:45, #1; hoi koimoOmenoi then = damkayyai, in, for example, y. Ber. 2.5A.10: 
The Rabbanan said, “If the king, the Messiah, is from the living chyy', David is 
his name; if he is from those who have fallen asleep dmkyy’, David is his name.” 


4:14: God will bring those who have fallen asleep in 
Jesus with him. 


4 Ezra 7:28: “My son, the Christ, will be revealed together with all those who 
are with him.” — This does not refer to the angels (so Gunkel), but rather to the 
righteous, such as Moses, Ezra, Enoch, who had passed into the hereafter and 
now would return with the Messiah to earth. — The same idea is present in 1 En. 
38:1ff.: “When the community of the righteous appears (from heaven) ..., and 
when the righteous one (= Messiah) appears before the elected righteous ones 
(on earth) ..., where will the dwelling of sinners be?...” — See also the 
concluding chapter of the Didache. 


4:16 A: With the voice (cry) of an archangel and with 
(the sound) of the trumpet of God. 


1. archangelos, according to Dan 12:1 = sar haggadol “great prince,” LXX: 
archon ho megas. In rabbinic literature sarim “princes” is used to designate the 
ruling angels of the nations (see § Rom 1:23 A, #2, A) and then the “angels of 
the face” (= archangels), such as Michael and Gabriel.a On the number of the 
angels of the face, see § Rev 8:2. 


a. In b. Hag. 12B, Michael is called hshr hgdwl “the great prince” (see § Jude 
9). | Genesis Rabbah 63 (40B) Michael and Gabriel = shrym; Gen. Rab. 78 
(49D) Michael and Gabriel = shrym shl m'lh “the princes of those above” (of 
the angel world); see the passages at § Luke 1:19 A, #3, n. a. |l For Michael and 
Gabriel as the “kings of the angels,” see Pesiq. 45A at § Rom 1:18 A, n. b. 


2. The voice of an archangel. — It is said of Gabriel’s voice qol that it goes from 
one end of the world to the other; see ‘Abot R. Nat. 2 at § Luke 1:19 B. 


3. salpinx in the LXX is the rendering of both chatsotserah “trumpet” (Num 
10:2) and shophar “horn” (trumpet) (Lev 25:9). By analogy with Isa 27:13; Joel 
2:1; and Zech 9:14, the salpinx in our passage should doubtlessly be understood 
as the shophar. See supporting passages at § Matt 24:31, #2. 


4:16 B: The dead in Christ will rise first. 


At the beginning of the 3rd century, the view arose in the synagogue that the 
dead of the land of Israel will “first” rise; see § Rev 20:5. — A different theory is 
represented by R. Berekhiah (ca. 340) in Midr. Eccl. 1:4 (5B): “A potter lowers 
(the vessels) into the oven; what he lowers in first will be the last (when taking 
everything out); but here (in the resurrection of the dead) it is like this: what 
went first comes back first; what went last comes back last.” 


4:17 A: We will be carried off in clouds to meet the 
Lord. 


1. The clouds as vehicles for Israel. 


TanhumaB tsw § 16 (10B): (In the future Jerusalem will rise to the 7th heaven.) 
R. Eliezer b. Jacob (II, ca. 150) said, “Until it comes to the throne of glory. And 
how will they (the Israelites) rise up? God brings clouds, and they let them fly 
up; as it says, ‘Who are these who fly like a cloud?’ (Isa 60:8) ...” — On this 
passage and its parallels, see the excursus “Sheol, Gehenna, and the Garden of 
Eden,” III, #4, n. e. | Pesigta Rabbati 1 (2A): “And it will happen, whenever 
there is anew moon, on that new moon, and whenever the Sabbath comes, on 
that Sabbath, all flesh will come to worship before my face, says Yahweh” (Isa 
66:23). How so? Is it possible that all flesh come to Jerusalem on every new 


moon and on every Sabbath? R. Levi (ca. 300) said, “One day Jerusalem will be 
(as big) as the land of Israel and the land of Israel as the whole world; and how 
will they come (to Jerusalem) at the beginning of a month and on the Sabbath 
from the end of the world? Clouds will come and bear them and bring them to 
Jerusalem, and they will worship there early in the morning; and this is what the 
prophet boasts about in them: ‘Who are these who fly like a cloud?’ (Isa 60:8).” 
A different explanation: “And it will happen whenever there is a new moon ...” 
(Isa 66:23). And see, if the beginning of the month falls on a Sabbath and yet 
Scripture says, “Whenever there is anew moon and whenever the Sabbath 
comes,” how should this be understood? R. Phineas, the priest, b. Hama (ca. 
360) said in the name of R. Reuben (ca. 300), “They will come twice, once for 
the Sabbath and once for the beginning of the month, and the clouds will bear 
them bright and early and bring them to Jerusalem, and they will pray there early 
in the morning, and they will bear them (back to their homes) and then bring 
them again to Jerusalem. ‘Who are these who fly like a cloud?’ (Isa 60:8): this 
refers to the morning; ‘and like doves to their nests?’ (Isa 60:8): this refers to the 
afternoon (to the second coming).” I See further Midr. Ps 48 § 4 (138A). 


2. apantésis = appanti apanté (= apantésis or apantion. — eis apantésin then = 
le'appanti. 


TanhumaB 'mwr § 30 (51A): The great one of the city began to go to meet the 
king I'pnty shl mlk (literally: for the encountering of the king). I Jerusalem 
Talmud ‘Abodah Zarah 2.41B.57: R. Yohanan (t 279) went to meet the patriarch 
R. Judan in Akko (I'pnty =) lappanti drvy ywdn. 


4:17 B: And so we will always be with the Lord. 


1 Enoch 62:14: “The Lord of Spirits will dwell over them (the righteous) (after 
the dawn of the messianic age), and they will eat with that Son of Man (= 
Messiah), lie down, and rise up forever.” 


5:2: Like a thief in the night. 


On the sudden coming of the Messiah, see b. Sanh. 97A at § Matt 11:12, at the 
end. 


5:13: Keep peace with one another (see § Rom 12:18). 


5:14: Be long-suffering toward all (see § Eph 4:2, #2). 


5:15: So that no one repays anyone evil for evil (see § Rom 12:17 A). 


The proverbial maxim in Lev. Rab. 22 (121B) is different: If you have done 
good for evil, you have done evil; do not do good for evil, so no evil will befall 
you. — In Gen. Rab. 22 (15A) there is only the 2nd sentence, in Midr. Eccl. 5:8 
(27A) both sentences are found, though in reverse order. 


5:17: Pray without ceasing (see § Luke 18:1). 


5:22: Keep yourselves from every kind of evil. 


The words have often been reinterpreted: Keep yourselves from every 
appearance of evil. Then reference could be made to b. Besah 9A: Rab Judah (T 
299) said that Rab (f 247) said, “Everywhere where the scholars have forbidden 
something because of (evil) appearance, it is forbidden even in the most hidden 


chambers.” — Similarly, y. ‘Erub. 8.25B.45. 


5:24: Who will also do it. 


Midrash Ruth 4:1 (136A): R. Eliezer (ca. 90) said, “Boaz had done his part, Ruth 
had done hers, and Naomi had done hers. Then God said, ‘I too will do mine.’ ” | 
Tanhuma wyr' (27A): Daniel said, “If God has determined about us that we 
should eat unclean bread, he only wants to try us: we will do our part, and he 
will do his.” I See further Gen. Rab. 23 (15C) and Exod. Rab. 23 (85A). 


The Second Letter of Paul to the Thessalonians 


1:5: So that you may be worthy (see § Luke 20:35). 


1:7: With the angels of his might (see § Matt 25:31 A). 


1:8: In flaming fire, when he exacts revenge. 


The underlying text is probably Isa 66:15: “For behold, Yahweh will come in fire 
ba'esh ..., to repay (pay out) his anger in fervor and his chastisements in blazing 
flames belahavei esh.” — Septuagint: idou gar kyrios hōs pyr hēxei ..., 
apodounai en thymo ekdikésin autou kai aposkorakismon autou en phlogi pyros. 


1:12: So that the name of our Lord Jesus may be glorified. 


See § Matt 6:9 C and the notes there at l, m, and p. 


2:3 A: If the apostasy has not yet come. 


In the view of the ancient synagogue, the time immediately before the days of 
the Messiah will be a time of complete degeneracy; see the excursus “Signs and 
Calculation of the Messianic Times.” A sign of this degeneracy will be, among 
others, falling away from God and his Torah. 


1 Enoch 93:9: “Then an apostate generation will arise in the seventh week (of 
the world); its deeds will be numerous and all its deeds will be apostasy.” — See 
1 Enoch 90:26: “Those blinded sheep (the apostate Israelites) were brought; all 
were judged, found guilty, and cast into that pool of fire.” | Jubilees 23:16ff.: “In 
this generation children will rebuke their parents and their elders, ... because 
they forsook the covenant that God had made between them and himself ... For 
they have forgotten the commandment and covenant and festival and month and 
Sabbath and Jubilees and every just regulation....” | See Philo, Exsecr. § 6 at § 
Rom 11:17, #2, n. b. I See b. Sabb. 138B at § 1 Cor 1:19 #2; see the continuation 
of b. Sabb. 138B in a baraita at § Matt 5:6, final paragraph. See also Mek. Exod. 
12:26 (16A). 


2:3 B: And the man of wickedness has been revealed. 


Interpreters unanimously agree that the anthropos tés anomias refers to the 
“antichrist.” — antichristos a. in general = “opponent, adversary of the Christ”; 
so the plural antichristoi in 1 John 2:18, as well as 1 John 2:22 and 2 John 7; b. 
specifically = “the anti-Messiah,” so one who puts himself in Christ’s place; so 
the singular in 1 John 2:18 and 4:3. According to the description given by the 
apostle in our passage in verses 4 and 9ff., he too saw in “man of profanity” a 
character who will appear claiming to be the true Messiah. — Ancient Jewish 
literature does not have a term that corresponds to antichristos;a even in content 


there are practically no points of contact with the New Testament conception of 
the antichrist. This goes together with the fact that opposition to the synagogue’s 
Messiah lies exclusively on the political plane—most of the time, his adversary 
is considered to be the last ruler of Rome,b and many times also Gog and 
Magogc—whereas a religious anti-Messiah, so the antichrist in the New 
Testament sense, was completely unknown to the ancient synagogue.d Only the 
posttalmudic period combined the dual conception of the last tyrant of the end 
time and the antimessianic false prophet in the person of Armilos, who will 
appear as the last and most dangerous opponent of the Jewish people and its 
Messiah at the end of days. This Armilos,e created from a marble statue of a 
beautiful virgin in Rome by the peoples of the nations of the world or, according 
to another tradition, by Satan himself, appears claiming that he is the Christ of 
the nations of the world. After he is generally recognized as such, he desires the 
same recognition from the Jews. The Messiah b. Joseph (see § Luke 24:26, IT) 
denies him this and falls in battle against him. Then Armilos moves against 
Jerusalem to take revenge, but here he meets his end, by the Messiah b. David 
killing him with the breath of his mouth (Isa 11:4).f — The Christ of Christianity 
thus one day becomes the anti-Messiah defeated by the Jewish Messiah. 


a. The term antigeriseto = antichristos is first found in posttalmudic literature. 
Othoth ha-Maschiach (Beth ha-Midrash 2.60.20): This adversary hshmn zh 
(Armilos), whom the nations call “Antichrist”... 


b. See 2 Bar. 39:7; 40:1f. at § Matt 1:1 B, #3, n. c. 


c. On Gog and Magog, see § Acts 4:25 B and § Rev 20:8f. — Sometimes a tyrant 
of the end time is talked about without there being any mention of the Messiah. 
So As. Mos. 8:1ff.; 4 Ezra 5:6; y. Ta‘an. 1.1 (63D); see the last passage at § Matt 
4:17 A, #1. 


d. The passage Sib. Or. 3:63ff. originates from a Christian hand:2% “Beliar will 
then come from the Sebastenes (Sebaste = Samaria) and will make high hills 


arise, and will make the sea stand still, as well as the fiery great sun and the 
shining moon, and he will also make the dead rise, and he will do many signs 
among men. Yet there will not be perfection in him, but rather (only) deception, 
and so he will deceive many people, both believing and elect Hebrews and other 
lawless men, who have never heard God’s speech.” — Whereas here Beliar (= 
Satan) himself appears as the lying prophet of the end time, according to 2 Thess 
2:9, the apostle sees a tool of Satan in the anthropos tés anomias; Beliar = 
Satan also in 2 Cor 6:15. — A Christian interpolation is also found in Sib. Or. 
2:165ff.: “The destruction is near when, instead of the prophets, lying deceivers 
draw near, speaking on the earth. And even Beliar will come and do many 
wonders for men. Then there will be turmoil for holy men and elect believers, 
and they and the Hebrews will be plundered. ” 


e. armilos, and 'rmyl'ws?% (Nistaroth R. Simeon b. Yohai in Beth ha-Midrash 
3.80.9), were interpreted a. from erémoo and laos = “destroyer of the people,” 
and here some also found an allusion to Balaam; b. = Rhomylos (Romulus), so 
that the first king of Rome was thought of as a type for all Roman rulers; g. = 
Areimanés (Ahriman); d. = Armillatus, as an allusion to the emperor Gaius 
Caligula, who occasionally wore bracelets for women (armillae); e. = Hermilos, 
Greek proper name that corresponds to the Syriac Armilos. Building on this 
interpretation, Dalman says: “Hermilos ... relates the one with this name to 
Hermes. The prince of nations bears this name because he was born from a 
statue (of Hermes). ”3% See, n. f. 


f. The earliest passage that mentions Armilos is Tg. Isa. 11:4: “He (the Messiah) 
will judge the wretched (poor) in righteousness and in faithfulness (truthfulness) 
rebuke those who make the people of the land wretched; he will strike those in 
the land who are laden with guilt with the word of his mouth, and with the 
speech of his lips he will kill Armilos, the godless.” — Yet armilos here is a gloss 
that later intruded into the text.3% | Targum Yerušalmi I Deuteronomy 34:3: 
“(God showed Moses from Nebo the events of the future that will be associated 
with specific places; here also) the king of Rome, who will band together with 
the king of the north to destroy the inhabitants of the land (of Israel), ... and the 
punishment of the godless (‘rmlgws = 'rmylws?”) and the battle lines of Gog, at 
the time of this great distress, Michael will arise with his arm as redeemer. ” | 


Midrash Vajjoscha’ (Beth ha-Midrash 1.56.13): After him (Gog) another king 
will appear, a godless one and with a brazen face (cf. Dan 8:23), and he will 
wage war with Israel for three months, and his name is Armilos 'rmylws. And 
these are his identifying features: he will be bald, and one of his eyes is small 
and the other big; his right arm is one handbreadth long and his left 2.5 cubits. 
And he will have leprosy on his forehead, and his right ear is deaf (closed) and 
the other open. If someone comes to say something good to him, he inclines his 
closed ear to him, and if someone comes to tell him something bad, he inclines 
his open ear to him (he thus only takes pleasure in evil). And he will go up to 
Jerusalem and kill the Messiah b. Joseph (see Zech 12:10). Then the Messiah b. 
David will come; as it says, “Behold, one like a human being came with the 
clouds of heaven” (Dan 7:13). Then it is written, “And his will be (so Dan 7:14 
is cited) power and honor and dominion,” and he will kill Armilos, the godless; 
as it says, “And he will kill the godless (evildoer, rasha') with the breath of his 
lips” (Isa 11:4). || Armilos is dealt with in detail in Sepher Zerubbabel (Beth ha- 
Midrash 2.55.11), Othoth ha-Maschiach (Beth ha-Midrash 2:60.16), Nistaroth 
R. Simeon b. Yohai (Beth ha-Midrash 3.80.8) and Tephillath R. Simeon b. Yohai 
(Beth ha-Midrash 4.124.25). We will reproduce the last passage here: It was said 
that there is a marble statue 'bn shl shysh (literally: marble stone) in Rome that 
has the appearance of a beautiful virgin and has been created since the six days 
of creation. And good-for-nothing men will come from the nations of the world 
and sleep with her, and she will become pregnant and at the end of nine months 
burst open, and there will go forth from her a male in human form;?% he is 12 
cubits long and 2 cubits wide; his eyes are red, treacherous 'qwmwt (in Othoth 
ha-Maschiach [2:60.22] 'mwqwt = deep), the hair of his head is red like gold 
and the steps of his feet are yrwqym (= green or yellow, which is meaningless; 
perhaps one should read rchwqym = wide), and he will have two partings, and 
he will be called Armilos. He will go to the Romans (actually: to Edom = Esau = 
Rome) and say to them, “I am your Messiah, I am your God,” and he will 
deceive them. Immediately they will believe him and make him king; and all the 
children of Esau (children of Rome = the Christian world) will band together 
with him and come to him. And he will go and proclaim to all lands and speak to 
the children of Esau, “Bring me my Torah, which I gave you!” And while the 
nations of the world are still coming, they will bring the book (in the manuscript 
there follows an erased word; according to Othoth ha-Maschiach, it should be 
filled out with: tplytm = “their absurdity,” a designation for the NT). And he will 
say to them, “This is what I have given you!” And he further says to them, “I am 
your God and I am your Messiah and your God!” In that hour he will send to 
Nehemiah (b. Hushiel, a name for the Messiah b. Joseph) and to all Israel and 


send word to them, “Bring me your Torah and certify for me that I am God!” 
And straightaway all the Israelites will stumble in wonder and in dread. Yet in 
that hour Nehemiah and three men with him from the sons of Ephraim will start 
off, and they will go with him, bringing the book of the Torah with them; and 
they will read before him, “I am Yahweh your God. You shall not have another 
God beside me” (Exod 20:2f.). Then he will say to them, “In your Torah there is 
nothing written about this one, and I will not let you go until you believe that I 
am God, just as the nations of the world believe in me.” Immediately Nehemiah 
will rise up against him and say to him, “You are not God, but rather Satan!” 
Then he will say to them, “Why do you lie to me? I will give a command to kill 
you.” And he will say to his servants, “Seize Nehemiah!” Yet immediately he and 
30,000 heroes from Israel will arise and fight with him, and he will kill 200,000 
from the army of Armilos. Then the wrath of Armilos will burn, and he will 
gather all the forces of the nations of the world and wage battle with the children 
of Israel and kill a thousand times a thousand of the Israelites, and he will also 
kill Nehemiah at midday (see Amos 8:9). (Israel then flees into the wilderness, 
Armilos moves against Egypt according to Dan 11:42 and then turns against 
Jerusalem in order to destroy it [Dan 11:45]. Then the Messiah b. David is 
revealed and God himself fights against Armilos and his host. In this battle, 
according to the parallels, Armilos is killed.) 


2:4 A: The adversary. 


In Othoth ha-Maschiach as well, the antichrist Armilos hassatan zeh is called 
“this adversary” (see above § 2:3 B, n. a). 


2:4 B: Who exalts himself over everything that is 
called God (cf. Dan 11:36f.). 


2:4 C: Making himself out to be God. 


It is said of Nero in Sib. Or. 5:33f.: “Then he will come again, making himself 
equal to God isazōn theo auton. Yet he (God) will convict him that he is not.” | 
Armilos, the antichrist, introduces himself to the nations of the world with the 
words: “I am your Messiah, I am your God!” See Tephillath R. Simeon b. Yohai 
above at § 2 Thess 2:3 B, n. f. ll The ancient synagogue considers Hiram, 
Nebuchadnezzar, pharaoh, and Joash as representatives of self-divinization; 
Sisera, Sennacherib, and the prince of Tyre are also often named as examples of 
blasphemous pride; see TanhB w'r' § 7ff. (11B) at § John 5:18, #1, Lev. Rab. 7 
(110B) at § Luke 1:51, n. p, and Mek. Exod. 15:11 at § 1 Cor 8:5. 


2:6, 7: What is holding back ... who is holding back. 


Babylonian Talmud Sanhedrin 97B: “If it delays, wait for it” (Hab 2:3). If you 
should say, “We are waiting, but he (God) does not wait,” it says, “Yahweh waits 
for it” (Isa 30:18). But how so? If we wait (for the arrival of the Messiah) and he 
(God) waits for it, who is holding it back mi me'akkev? The divine righteousness 
holds it back m'kbt (which does not consider the Israelites worthy of the age 
because of their sin). — See the whole passage at § Acts 1:7. | Jerusalem Talmud 
Ta anit 1.64A.20: “Who is holding back m'kb (the coming of the messianic 
redemption)?” He answered, “The repentance (that you do not do)”; see the 
passage at § Matt 11:12, n. a. | Pesiqta Rabbati 23/24 (124A): R. Nehuniah (ca. 
350) said in the name of R. Tanhum b. Judan (ca. 320), “Who is holding back 
ichar (eichar) the honor (glorification) of Jacob in this world? The great honor 
that Esau showed his father (its recompense, which is not yet fully paid by God, 
requires the ongoing existence of Edom, that is, the Roman Empire; only when 
Rome falls can Israel’s glorification begin).” ll Midrash Psalm 14 § 6 (57B): Like 
a king’s son who got engaged to a king’s daughter; and they set the appointed 
time (wedding) for this or that day. The king’s son looked forward to his 
wedding and the king’s daughter looked forward to her wedding. Who held it up 
m'kb (so that the wedding did not occur earlier)? Say: The appointed time held it 


up m'kb. Likewise, God looks forward (longingly) to the redemption of Israel, 
and the Israelites wait (with desire) for the salvation of God. And who holds it 
up m'kb? The time set (see Isa 63:4). ll See Midr. Esth. 1:1 (84A) at § Rom 3:9 A, 
#2, n. e. — These passages show how intensively the ancient synagogue was 
occupied with what “holds up” the coming of the end time. 


2:8: The wicked man, whom the Lord Jesus will 
destroy with the breath of his mouth. 


4 Ezra 13:8ff., 37: “Then I looked, behold, all who had gathered for battle 
against him (the Messiah) fell into great dread yet still dared to battle. Yet when 
he saw that onslaught of the host that was unleashed upon him, he did not raise a 
hand, nor did he take a sword or another weapon, but rather I saw only how he 
let out something like a fiery stream from his mouth, from his lips a flaming 
breath, and from his tongue he made darting sparks go forth: yet all these mixed 
together with one another: the fiery stream, the flaming breath, and the violent 
storm. This fell upon the assaulting host that was ready for battle, and it 
consumed them all, so that in the same moment there was nothing to see of the 
innumerable host except for the dust of ashes and the vapor of smoke. When I 
saw this, I was terrified ... (v. 37:) Yet he, my son (= Messiah), will punish the 
sins of the nations that have moved against him, which are like air. He will 
reproach them for their evil attacks and their future torments; they are like fire. 
Then he will destroy them effortlessly at his behest; this is like flame. — The 
last sentences are probably a rationalistic interpretation of the preceding older 
tradition. ll See Tg. Isa. 11:4 above at § 2 Thess 2:3, n. f. ll See TanhB trwmh 8 6 
(46B) at § Matt 1:21, n. a, middle. | See also the passages at § Rom 3:9 A, #3, B, 
n. h. | See Pesiq. Rab. 37 (163A) at § Luke 24:26, I, #4, n. o. ll See Midr 
Vajjoscha® (Beth ha-Midrash 1.56.13) above at § 2:3, n. f. 


2:9: In every powerful deed and signs and wonders. 


See Sib. Or. 3:63ff. above at § 2 Thess 2:3 B, n. d. 


3:2: That we may be saved from perverse and evil 
people. 


See a prayer of Rabbi (t 217?) for the salvation of evil men in b. Ber. 16B at 8 
Matt 6:13 B. 


3:10: If someone does not want to work, he shall also 
not eat. 


On the praise of work, see § Mark 6:3 and § Acts 18:3, #1 and #2; also see Gen. 
Rab. 13 (9D) and ‘Abot R. Nat. 11 at the beginning. — || ‘Abot de Rabbi Nathan 
11 toward the beginning: R. Dustai (b. Yannai? [ca. 180]) said, “How do we 
know that a person, if he has not worked the whole six days (of the week), will 
have to work the whole seven days? Look, if someone sat all the days of the 
week without working and on the day of preparation for the Sabbath he has 
nothing that he can eat (on the Sabbath), he goes and falls into the hands of non- 
Jews; they seize him and fasten him in a neck iron, and in it he has to work on 
the Sabbath; all this, because he did not work the whole six days.” R. Simeon b. 
Eleazar (ca. 190) said, “Even the first man was not allowed to enjoy anything 
before he had worked; as it says, ‘He placed him in the garden of Eden, to 
cultivate and maintain it’ (Gen 2:15); and then it says, ‘From all the trees of the 
garden you may eat’ (Gen 2:16).” || Genesis Rabbah 2 (3A): “The earth had 
become like a waste and empty thw wbhw” (Gen 1:2).... R. Abbahu (ca. 300) 
said, “Like a king who acquired two slaves, both by one and the same deed of 
sale and at one and the same price. Concerning one he commanded that he be fed 
at the public expense, and concerning the other he commanded that he should 
work to have something to eat. Then the latter sat down, raved tohe (= thyōn) 
and shouted bohe (= boon) and said, ‘We were both obtained by one and the 
same deed of sale and for one and the same price, yet that one is fed at the public 
expense, and I, if I do not work, have nothing to eat!’ So the earth sat raving and 


shouting and said, ‘Those above and those below were created at once; those 
above feast on the splendor of the Shekinah, and those below, if they do not 
work, have nothing to eat!’ ” | Genesis Rabbah 14 (10D): “The man became a 
living being” (Gen 2:7). R. Huna (ca. 350) said, “God made him a slave 
emancipated 'bd mchwrr for himself; for if he does not work, he has nothing to 
eat.” — A person is his own slave since he has to work only for his sustenance. 
This idea becomes sharper with the reading: 'bd mkwdn = “a slave strained for 
himself.” Parallels are found in Midr. Lam. 1:14 (56A); Midr. Eccl. 2:17 (15A). 


3:12: That they eat their own bread. 


Abot de Rabbi Nathan 31 toward the beginning: R. Ahai b. Josiah (ca. 180) said, 
“Whoever buys grain from the market, what is he like? Like a child whose 
mother died and that is handed around at the doors of the other women who have 
recently given birth (so that they may suckle it), and it is not satisfied by this. 
Whoever buys bread from the market, who is he like? He is like someone who 
digs a grave (= like a mourner). Yet whoever eats from his own (= grain and 
bread that is self-acquired), he is like a child that grows at its mother’s breast.” 
The same man used to say, “If a person eats from his own (now = what he has 
worked on or earned for himself), his mind finds satisfaction; yet he eats, either 
from what is his father’s or his mother’s or his son’s, his mind finds no 
satisfaction, let alone if he eats from what belongs to others.” 


3:14f.: Yet if someone does not obey ..., take note of 
him. Do not associate with him ...; do not consider 
him an enemy, but rather correct him as a brother. 


Disobedience to the instructions of the scholars of Scripture entailed the ban. 
Associating with someone under the ban was to be avoided. However, there was 


an obligation to challenge the conscience of one under the ban so that he might 
give up his disobedience. The names of those who were banned were therefore 
made known to the community. See passages in detail in the excursus 
“Excommunication from the Synagogue.”—Also see § Matt 18:15-18. 


3:17: Which is a sign (of authenticity) in every letter. 


On the letter signatures, see § Rom 16:22. 


1:1 A: Of God our savior (see § 1 Tim 2:3). 


1:1 B: Christ Jesus, our hope. 


1 Enoch 48:4: “He (the Son of Man-Messiah) will be the light of the nations and 
the hope of those who are afflicted in their heart.” 


1:2: Timothy, my true child. 


On “child,” see § 1 Cor 4:14 and § 1 Cor 4:17 A. 


1:10: Robbers of people (Sellers of people). 


On interpreting the 7th commandment in Exod 20:15 as referring to stealing 
human beings, see § Matt 19:18 A, #2. 


1:12: That he considered me faithful. 


A person’s faithfulness is the precondition for his call to leadership; see Exod. 
Rab. 2 (68B) at § Matt 25:21 A. 


1:13: Because I acted in ignorance. 


See § Luke 23:34. 


1:15: To save sinners (see § Matt 1:21 C.). 


1:16: So that Jesus Christ might show his great long-suffering in me as the first. 


See SDeut 3:23 § 26 (70B): King David said before God, “The sin that I have 
committed before you, may it not be written down hereafter.” God said to him, 
“Tt is worth nothing to you at all that people will say, ‘Because he loved him, he 
forgave him?’ ” — The greater the human sin is, all the greater must the divine 
love be that forgives it.30%4 


1:17: To the king of the ages. 


basileus ton aidnon is not to be paired with the later ribbon ha'olamim “Lord of 
the worlds,” but rather with melekh olam “eternal king” (Jer 10:10); see § Rom 
16:26. Here reference may also be made to Sir 36:22: So that all on the earth 
may know that you are the Lord, the God of eternity ho theos ton aidnon. The 
Hebrew text reads: wyd'w kl 'psy 'rts ky 'th 'l (‘wlm). 


1:19: A good conscience (see § Rom 2:15 B). 


1:20: Whom I have handed over to Satan (see § 1 Cor 5:5). 


2:1: For all people. 


Babylonian Talmud Berakot 12B: Rabbah b. Hinenah the elder said in the name 
of Rab (f 247), “Whoever can ask for mercy for his neighbor, and he does not 
ask for it, he is called a sinner; as it says, ‘Even I, far be it from me that I should 
sin against Yahweh, desisting from prayer for you’ (1 Sam 12:23).” | Babylonian 
Talmud Berakot 34A.27: R. Jacob (ca. 340) said that Rab Hisda (f 309) said, 
“Whoever asks for mercy for his neighbor does not need to mention his name; 
for it says, ‘I beg, heal her!’ (Num 12:13). Yet he did not mention Miriam’s name 
here.” — See further § Jas 5:16 B. 


2:2: For kings and all in a position of authority (see § 
Rom 13:3 A). 


2:3: Before God our savior. 


sotér perhaps = go'el. — The 7th benediction of the Prayer of 
Eighteen Benedictions reads as follows: “See our misery and take 
up our cause and redeem us ge'alenu quickly for your name’s 
sake; for you are a strong redeemer go’'el. Blessed be you, Yahweh, 
redeemer go'el of Israel!” || In the prayer Ge ullah (closing 
benediction of the morning Shema) it says, “You are the first and 
you are the last, and aside from you we have no king, redeemer 
and helper melekh go'el umoshia'.” — See also § Matt 1:21 C, n. 
b. 


2:5: There is also one who is mediator. 


mesités = sarsor, see § Gal 3:19. 


2:6: Who gave himself as a ransom. 


antilytron a. = kopher, Aram. kuphra, “atonement money”; b. = 
pidyon “ransom.” kapparah “atonement” is also used in the sense 
of “means of atonement.” 


Mekilta Exodus 21:30 (93A): “ ‘If atonement money kopher is imposed on him, 
he shall give the ransom pidyon for his life (his soul)’ (Exod 21:30), for the life 
of the one killed.” These are the words of R. Ishmael (t ca. 135). R. Aqiba (f ca. 
135) said, “The ransom is for the life of the killer. And so we find that those who 
have been forfeited to death by the hand of men (by the authority) may not give 
a ransom pdywn; there is no ransom anywhere for those who are guilty of death 
by a court; as it says, ‘Everything banned that is banned by men (so the midr.) 
shall not be redeemed; it shall be killed’ (Lev 27:29). Yet here (Exod 21:30) it 
says, ‘Let him give the ransom for his life.’ ” ll Babylonian Talmud Baba Qamma 
40A: Who is the teacher of the Mishnah who said, “The atonement money is an 
atonement kopper kapparah (i.e., that the atonement money is paid to make 
atonement for the deed of the perpetrator)?...” Rab Hisda (f 309) said, “This is 
R. Ishmael b. Yohanan b. Berogah (ca. 150); for in a baraita it has been taught: 
‘Let him give the ransom for his life’ (Exod 21:30), the value of what has been 
damaged (the value that one would pay for the damaged item, if it would be 
sold, say, as a Slave; here the ransom is not viewed as a means of atonement for 
the sake of the one who has caused the damage, but rather as compensation for 


the thing damaged).” Yet R. Ishmael b. Yohanan b. Berogah said, “The value of 
the one who does the damage (the one who does the damage should pay as much 
as he himself would be worth as a slave, for the ransom is supposed to be an 
atonement for him, himself).” Does their difference of opinion not consist in the 
Rabbanan thinking that the atonement money kuphera is (compensatory) money 
mamona (for the thing damaged), and R. Ishmael b. Yohanan b. Berogah 
thinking that the atonement money is an atonement kuphera kapparah? Rab Papa 
(t 376) said, “No. For the whole world is of the view that the atonement money 
is an atonement. Where they differ in opinion is that the Rabbanan would think 
that one assesses (the ransom) according to the value of the thing damaged, 
while R. Ishmael b. Yohanan b. Berogah would think that one assesses it 
according to the value of the one who does the damage.” || Mekilta Exodus 21:30 
(93B): For the nations there is no ransom pdywn; Scripture teaches, “A man 
cannot redeem a brother, and he cannot give God his atonement money kprw: the 
ransom pdywn for their life (for their soul) is too expensive” (Ps 49:8f.). 
Beloved are the Israelites; for God gives the nations of the world in their stead 
tachteihen as an atonement kapparah for their souls tcht npshwtyhm; as it says, 
“T give Egypt as atonement for you kprk” (Isa 43:3). Why? “Because you are 
precious in my eyes, you are esteemed and I love you, and I give men in your 
stead and nations instead of your life” (Isa 43:4). ll For kapparah = atonement, 
means of atonement, see examples at § Rom 9:3, #2, n. a and § Luke 24:26, I, 
#2, notes h and m. 


2:7: As a herald. 


kéryx = karoz, karoza “proclaimer, herald.” — See b. Sanh. 43A at § Matt 26:66 
B, #5, n. b. | Genesis Rabbah 30 (18B): Abba b. Kahana (ca. 310) said, “God 
had a herald krwz in the generation of the flood; it was Noah (insofar as he 
called his contemporaries to repent).” 


2:8 A: Raising holy hands. 


Babylonian Talmud Sotah 39A: R. Joshua b. Levi (ca. 250) said, “A priest who 
has not washed his hands should not raise l' ysh' his hands (for the blessing); for 
it says, ‘Lift your hands in holiness and bless Yahweh’ (so Ps 134:2 in the sense 
of the midrash).” ll On spreading out and raising the hands as a prayer gesture, 
see § Luke 22:41 B, #4. 


2:8 B: Without anger. 


Babylonian Talmud ‘Erubin 65A: Rab Hiyya b. Ashi (ca. 270) said that Rab (f 
247) said, “Whoever does not have a mind at rest should not pray; as it says, ‘In 
distress btsr one should not give thanks (read ywdh instead of ywrh).’ ” — Rashi 
on this: “I have searched all of Scripture, but the passage is not in any of the 
Scriptures; this may be in the book of Ben Sira.” — One would have to think of 
Sir 7:10: mé oligopsychésés en té proseuché sou = “Do not be fainthearted in 
your prayer.” The Hebrew text reads: 'l ttqtsr btplh = “Do not be impatient in 
prayer.” — It is striking that even R. Hanina (ca. 225) cites the saying above as a 
word of Scripture. It further says in b. “Erub. 65A: R. Hanina did not pray on a 
day of wrath bywm’' drth (i.e., on a day when he was angry or irascible); he said, 
“In enmity btsr one should not give thanks,” it is written. 


2:9: Not with hair done up and gold or pearls. 


In Palestine, this is what people would sing about a bride: “Not makeup, not 
powder, not frilly hair—and yet a chamois full of grace!” See b. Ketub. 16B at § 
Matt 9:15 B, n. p. — On women’s hairstyle, see § 1 Cor 11:5 A. 


2:10: By good works. 


Sarah is praised in Num. Rab. 14 (176C) as follows: Abraham and Sarah, both 
were full of good works ml'ym bm'shym twbym ... Abraham made men and 
Sarah made women proselytes. 


2:12 A: I do not permit a woman to teach. 


See § 1 Cor 14:34f. 


2:12 B: Nor to have authority over a man. 


See Midr. Esth. 1:22 (91A) at § Eph 5:25, n. e, near end; b. ‘Erub. 100B at § 1 
Cor 7:3, n. g. 


2:13: Adam was created first, then Eve. 


The underlying thought here is that what is created earlier is 
more valuable than what is created later; see the general rule in 
SDeut 11:10 § 37 (76A) at § Rom 8:29 B, first paragraph. 


A baraita in b. Sanh. 38A: Adam was created on the day of preparation for the 
Sabbath (and not, say, on the 1st day of creation), lest the heretics be able to say 
that he was God’s companion (assistant) in the work of creation. A different 
explanation: So that it can be said to someone when his mind wants to exalt 
itself (proudly): The mosquito preceded you in the work of creation (and 
therefore is greater than you; what do you have to be proud of?). || Genesis 
Rabbah 8 (6A): (“You have formed me behind and in front,” so Ps 139:5 
according to the midrash.) R. Simeon b. Lagish (ca. 250) said, “After the work 
of the last day of creation (= behind) and before the work of the first day of 
creation (= in front) ...”; for Resh Lagish said, “ ‘The spirit of God hovered over 
the waters’ (Gen 1:2): this is the spirit of the first man (so read, see § John 1:1 A, 
D).... If a person is righteous, it is said to him, “You preceded (in the creation) 
the angels of service (your spirit was created before the angels who were created 
on the 2nd or on the 5th day)’; but if he is not righteous, it is said to him, “The 
fly preceded you (in the creation), the mosquito preceded you, the worm 
preceded you (for you were created as the last work of creation).’ ” | Exodus 
Rabbah 21 (83D): When Moses went to split the sea, this one did not accept that 
it would be split. The sea said to him, “For your sake I will not be split; I am 
greater than you; for I was created on the 3rd day and you were created on the 
6th day.” — A similar narrative is found in Midr. Ps. 114 § 9 (238A). 


2:14: Adam was not misled, but rather the woman 
was misled and fell (thereby) into transgression (sin). 


1. apatad deceive, mislead = hishshi (see LXX Gen 3:13). 


On the abilities of the snake to mislead, see Gen. Rab. 19 (12D) and ‘Abot R. 
Nat. 1 at § Matt 15:2 A, #4; Pirge R. El. 13 toward the beginning at § Matt 4:1 B, 
#2, n. a. | Genesis Rabbah 19 (12D): R. Joshua of Sikhnin (ca. 330) said in the 
name of R. Levi (ca. 300), “(The snake) began to speak slander against her 
creator. It said, ‘From his tree he has eaten and (by virtue of eating) he created 
the world. And (now) he says to you, “Do not eat from it!” lest you create other 


worlds; for everyone hates the one who equals him in craft (out of professional 
jealousy).’ ” R. Judah b. Simon (ca. 320) said, “Everything that was created after 
something else rules over (this) other thing (the earlier was created for the sake 
of the latter and has to serve it, see Gen. Rab. 19 [12D] at § Rom 8:20f., n. c).... 
And you were created after everything, in order to rule over everything. Then 
preempt him and eat, before he creates other worlds so that they rule over you! 
This is what is written, “The woman saw that it was good’ (Gen 3:6). She saw 
the words of the snake (that they were good) ... ‘And she took from its fruits and 
ate’ (Gen 3:6).” R. Aibu (Aibo, ca. 320) said, “She crushed grapes and gave it to 
him (Adam; the underlying assumption is that the tree of knowledge was a 
grapevine).” R. Simlai (ca. 250) said, “With restful thought (with rational 
reasons according to a well-thought plan) Eve came over to Adam. She said to 
him, ‘Do you think that if I die, another Eve will be created for you? There is 
nothing new under the sun! Or that I will die and you will remain unmarried? He 
did not create it to be a wasteland; he prepared it to be inhabited” (Isa 45:18).’ ” 
The Rabbanan said, “She began to yammer loudly before him (cf. Gen 3:17).” 


2. parabasis = aveirah, a. “transgression,”a b. “sin,”b especially 
“fornication.” c 


a. Babylonian Talmud Sukkah 29B: (A robbed festal bouquet is unfit to fulfill the 
festal bouquet commandment; see m. Sukkah 3.1.) R. Yohanan (f 279) said in the 
name of R. Simeon b. Yohai (ca. 150), “Since it would be a fulfillment of a 
commandment that would come about by a transgression (of another 
commandment) mtswh hb'h b'byrh. ” 


b. Babylonian Talmud Yoma 86B: Sins aveiroth between one person and 
another; ... sins between a person and God. || Babylonian Talmud Baba Batra 
164B: Rab Amram (ca. 260) said that Rab (f 247) said, “There are three sins 
'byrwt that one does not remain protected from on any day; (these are:) sinful 
thoughts hirhur aveirah (thinking of sin, especially unchaste thoughts) and 
negligence in prayer and an evil tongue (slander). ” 


c. For example, b. Qidd. 81A.32, 34: R. Meir (ca. 150) scoffed at those who 
commit a sin of fornication 'wbry 'byrh. The same is said shortly afterward about 
R. Aqiba (f ca. 135); see the unabbreviated passages at § Rom 2:22 A. 


3:2 A: A bishop should be a man of one wife. 


1. Polygamy, covered by the example of the fathers (Gen 16:2; 25:6; 29:23, 28; 
30:4, 9; 37:2; 46:10; Judg 8:30f.) and approved by several regulations of the 
Torah (cf. Exod 21:8, 10; Deut 21:15), even required by the law in the case of 
levirate marriage in certain circumstances (see Deut 25:5ff.), was legally 
considered entirely permissible in Jewish thought at the time of Jesus. Josephus 
describes the simultaneous possession of multiple wives simply as an ancestral 
custom of his people.a The Mishnah in its casuistic discussions constructs a 
series of cases in which a man has two to five wives;b it allows the king to marry 
eighteen women.c The oldest halakic midrash on Deuteronomy applies Deut 
21:15 to the case where someone has not only two, but rather many wives.d 
Rabban Gamaliel II (ca. 90) borrows features of bigamy for a parable.e One 
authority, such as Rab (t 247), gives the advice not to take two wives alongside 
each other; however, if a man has two wives, he should for his personal security 
marry a third one in addition.f All this presupposes that polygamy was not a rare 
occurrence in Israel in the New Testament period. Life with its demands and 
necessities made sure by itself that this practice did not become the rule. If in 
principle the claim was postulated that a man could take who knows how many 
wives, in view of the duty obliging a man to maintain his wives, the qualification 
was immediately added: he must be able to support her.g No less did the thought 
of domestic peace curb polygamic inclinations.h — Historical evidence for the 
existence of polygamy in the ancient rabbinic period is not all that frequent. 
Herod the Great had ten wivesi (see Schiirer, Geschichte des jiidischen Volkes, 
1:406f.). — In Jerusalem there were two priestly families of which it was 
generally known that they descended from secondary wives, so from marriages 
where the husband had several wives at his side.k — It is reported of R. Yose b. 
Halapta (ca. 150) that he entered into a levirate marriage with the widow of his 
brother, in which five sons were born to him; yet it is nowhere evident whether 
he had previously been otherwise married. — The Jerusalem Talmud recounts 
that a man married twelve widows of his brothers by levirate marriage.m — R. 
Tarfon (ca. 100) even married 300 women at a time when living costs were high, 
in order to enable them to enjoy the offering that was allowed to him as a priest.n 
— Two Babylonian authorities—Rab (f 247) and Rab Nahman (f 320) when 
they moved from their residence to another location — used to enter into a 


marriage for the short period of their stay,o a procedure that however was an 
offense against the rather old principle that no one should keep wives in different 
places.p — Only extremely rarely are voices raised that take a position 
decisively more or less against polygamy.q Without doubt, R. Judah b. Batera 
(ca. 110) did this most ingeniously.r 


2. The requirement that a bishop should be a man of one wife seems so obvious 
to us now that it has been reinterpreted to mean that he should be married only 
once. Yet the issue at the time of the apostle was completely different. Then the 
requirement meant that the bishop should have only one, not many wives 
simultaneously, an absolutely new thing, no more and no less than a break with 
an age-old customary law, by declaring that any polygamy was incompatible 
with the spirit of the gospel, even if it occurs in legal form as among the Jewish 
people. Therefore, it must be absolutely maintained that 1 Tim 3:2 forbids 
exclusively the simultaneous possession of multiple wives. The case is different 
with the analogous statement in 1 Tim 5:9: “A widow is taken onto the list if she 
... Was a woman of one husband.” In Israel there was no polyandry in the literal 
sense of the word, that is, a marriage where a woman simultaneously had several 
legitimate husbands; the saying in 1 Tim 5:9 cannot refer to such a case. Yet, 
probably the young church had from its standpoint a good right to assume that 
there was concealed polyandry in the case when a woman, divorced for the most 
invalid reasons, though legally from a Jewish perspective, quickly entered a 
marriage in order, after a short time, to undergo a repeated divorce and 
remarriage for the second and third and fourth time. It is against this hidden kind 
of polyandry that the saying in 1 Tim 5:9 is directed. — The idea that mias 
gynaikos andra in 1 Tim 3:2 should be interpreted in the same way as henos 
andros gyné in 1 Tim 5:9 would be justified only if the same matrimonial law 
existed for both genders. The difference in the matrimonial law implies by itself 
that the formally identical expressions in 1 Tim 3:2 and 5:9 are in fact different 
in content. 


a. Josephus, Jewish Antiquities 17.1.2: patrion gar en tautō (at the same time) 
pleiosin hemin synoikein. — Jewish War 1.24.2: hds an ephiemenou te patriOs 
Ioudaiois gamein pleious. 


b. Mishnah Yebamot 4.11: If four brothers were married to four women and died 
childless, the eldest (of the surviving brothers) can, if he wants, marry all these 
women as their brother-in-law; the right is in his hand. — If someone was 
married to two women (at the same time) and has died, carrying out levirate 
marriage or removing the shoe of one of them exempts the secondary wife (i.e., 
the brother of the man who has died has to marry only one of the two widows). | 
— Mishnah Yebamot 16.1: If it is reported to a woman whose husband and co- 
wife traveled to a distant land: “Your husband has died,” she may not get 
married, nor enter into a levirate marriage, until she knows (for certain) 
whether the co-wife is pregnant (only then does the obligation for levirate 
marriage no longer apply for her and only then does she acquire the freedom to 
marry someone else). | Mishnah Ketubbot 10.1: If someone was married to two 
women (simultaneously) and died, the first takes priority over the second (with 
her rights of inheritance), and the heirs of the first over the heirs of the second. | 
Mishnah Ketubbot 10.4: If someone is married to three women and dies, and the 
marriage settlement of one amounts to 100 zuz and that of the other 200 zuz and 
that of the third to 300 zuz, and there are still there (in the estate) only 100 zuz, 
they apportion them in equal shares. || Mishnah Ketubbot 10.5: If someone has 
four wives and dies, the first takes priority over the second (with her legal 
claims), the second over the third, the third over the fourth.... | Mishnah 
Ketubbot 10.6: If someone is married to two women and sells his field... | 
Mishnah Qiddušin 2.6: If someone has betrothed two women (at the same time) 
with something that is worth (only) one prutah (the smallest coin) ..., the 
betrothal is invalid. (Simultaneous betrothal to two women is permissible per se, 
but the value of the item presented for the engagement of each woman has to be 
worth at least one prutah. Since the latter is not so in the given case, the 
betrothal is declared invalid.) || Mishnah Qiddusin 2.7: It once happened with 
five women, two of whom were sisters, that someone gathered a basket of figs ... 
and said, “Look, you all should be engaged to me because of this basket!” One 
of them accepted the basket for them all (and thereby also the engagement). 
Then scholars declared, “The sisters are not engaged (because the law forbids 
simultaneous marriage to two sisters [Lev 18:18]; the engagement to the three 
other women was legally valid, though).” || See further m. Bek. 8.4 and m. Ker. 
3.7. | See the baraita in b. Git. 34B at § Acts 13:9 A, #2. 


c. Mishnah Sanhedrin 2.4: “The king should not take many wives” (Deut 17:17), 
but rather (only) eighteen. See SDeut 17:17 § 159 (105B); t. Sanh. 4.5 (420) and 
b. Sanh. 21A. In the last passage the king is allowed also 24 and even 48 wives. 


d. Sifre Deuteronomy 21:15 § 215 (113A): “If a man has two wives” (Deut 
21:15). Here I hear only about two wives; how do we also know if there are 
many of them? Scripture teaches “wives.” 


e. See b. ‘Abod. Zar. 55A at § Rom 1:23 A, #2, D, n. m, middle. 


f. Babylonian Talmud Pesahim 113A: Rab (f 247) said to Rab Assi, “Do not take 
for yourself two wives; but if you have taken two, then take three (two can make 
common cause against you, but the third will safely bring their intrigue to you).” 
— The counsel of Raba (t 352) is different in b. Yebam. 63B: “If a wife is evil 
and her marriage settlement is high (so that one cannot dismiss her because of 
this), then a secondary wife at her side! For people say, ‘By her companion (co- 
wife), but not by the thorn bush (is a nasty wife made better).’ ” 


g. Babylonian Talmud Yebamot 65A: Raba (f 352) said, “A man may add 
however many wives to his (first) wife; but only if he is able to support them.” 


h. Targum Ruth 4:6: “The redeemer said, ‘In this way I cannot redeem her for 
myself. Since I have a wife, it is not allowed to me to add another to her; she 
might get into a quarrel in my house, and I might destroy my estate. Redeem her 
for yourself, for you do not have a wife. Therefore, I cannot redeem her.’ ” — 
See b. Ber. 32B: Resh Lagish (ca. 250) said, “The community of Israel says 
before God, ‘Lord of the world, if a man adds a wife to his first wife, he 
remembers the action of the first; but you have left and forgotten me’ (see Isa 


49:14).” 


i. Of his ten wives, Herod had at one point in time nine simultaneously; see 
Josephus, Ant. 17.1.3: Heérodé de to basilei kata touton ton chronon synodkoun 
ennea gynaikes. 


k. Babylonian Talmud Yebamot 15B: “I (R. Joshua [ca. 90]) testify to you 
concerning two great families in Jerusalem, concerning the family of the house 
of Sebaim from the house of Akhmai and concerning the family of the house of 
Qipai of Ben Meqoshesh, that they were descendants of secondary wives, and 
that among them there were high priests who carried out the altar service. — 
The names in the parallel passages t. Yebam. 1.10 and y. Yebam. 1.3A.48 at 
points are very different. 


l. Jerusalem Talmud Yebamot 1.2B.9: R. Yose b. Halapta (ca. 150) had entered 
into levirate marriage with the wife of his brother: he plowed five ploughings (a 
metaphorical description for intercourse) and he planted five plantings (= he 
sired 5 sons). — Parallel passages are found in b. Sabb. 118B; Gen. Rab. 85 
(54C). 


m. Jerusalem Talmud Yebamot 4.6B.35: There were once thirteen brothers, of 
whom twelve died without children. They came and requested that he (the 
surviving brother) would be required to enter levirate marriage before Rabbi 
(Judah I [f 217?]). Rabbi said to him, “Go, perform the levirate marriage!” He 
answered him, “I do not have the means to do so.” Then they (the widows) 
declared one after the other, “I will provide food for my month (the one of the 12 
months of the year that falls to me)!” He said, “But who will provide food 
during this month in the leap year?” Rabbi said, “I will provide food in the 
month of the leap year.” Then he prayed for them, and they went from there. 
After three years they came, carrying 36 children; they came and set themselves 
before Rabbi’s dwelling. Someone went up and reported to him, “Down there a 
village of children wants to greet you.” Rabbi looked out the window and saw 
them. He said to them, “What is your request?” They said to him, “We ask, give 


us (food) for this leap month.” Then he gave them for this leap month. 


n. Tosefta Ketubbot 5.1 (266): R. Menahem b. Nappah said in the name of R. 
Eleazar Haqgappar (ca. 180), “It once happened that R. Tarfon was married to 
300 women in years of drought (famine) and he let them eat the offerings 
because those were the years of drought.” — We find a somewhat different text 
in y. Yebam. 4.6B.51. 


o. Yoma 18B = b. Yebam. 37B, see § Rom 2:22 A, middle. 


p. Babylonian Talmud Yebamot 37B: R. Eliezer b. Jacob (I., ca. 90) said, “Let a 
man not marry a woman in this city (or: in this country) and go and marry a 
woman in another city. Perhaps they (the children who spring from such 
marriages) might be bound to each other, so that the case will arise that a 
brother takes his sister for a wife.” — The same is found in b. Yoma 18B. 


q. Midrash Samuel 1 § 7 (23A): “He had two wives” (1 Sam 1:2).... R. Levi (ca. 
300) said in the name of R. Hama b. Hanina (ca. 260), “Scripture begins with 
his (Elkanah’s) praise (namely in 1 Sam 1:1), and then mentions his dishonor 
(namely, that he had two wives).” — In Pesigq. Rab. 43 (181B), R. Jonah (ca. 
350) says this in the name of Rabbi (f 217°). | Babylonian Talmud Yebamot 65A: 
R. Ammi (ca. 300) said, “... I say, ‘Whoever adds a wife to his wife, let him 
dismiss (the first one with a certificate of divorce) and pay the marriage 
settlement.’ ” 


r. Abot de Rabbi Nathan (ed. Schechter, chapter 2 p. 9): R. Judah b. Batera (ca. 
110) said, “Job searched himself: ‘What is the portion given by God from above’ 
(with respect to marriage)? (Job 31:2). If the first man should have been given 
ten women, they would have been given to him (by God). Yet he was given only 
one woman. So let my wife, who is my portion, be enough for me too!” 


3:2 B: A bishop should be blameless.... 


On the moral requirements that were set by Jews for community overseers and 
judges, see § Acts 6:3, #2. 


3:7: He should also have a good testimony from those 
who are outside. 


1. martyria kalé, see § Rom 12:17 B. 


2. hoi exothen, see § 1 Cor 5:12. 


3:10: And they too should be tested. 


Men called to honorary posts were tested specifically with a view to their 
legitimate lineage (see § Matt 1:1 A, #3). 


3:14 A: In the house of God. 


See Num 12:7: bekhal beithi “in my whole house.” — Septuagint: en holo to 
oikō mou. — See a use of Num 12:7 in, for example, Pesiq. Rab. 10 (35B) at § 
Matt 5:43, #1, n. g, middle. — See also § Matt 21:13 A and § Matt 23:38. 


3:14 B: Pillar. 


stylos, see § Gal 2:9. 


4:1 A: In the last times some will fall away from the faith. 


On apostasia in the end time, see § 2 Thess 2:3 A. 


4:1 B: Holding fast to misleading spirits and teachings of demons. 


See Sib. Or. 3:63ff. at § 2 Thess 2:3 B, n. d. 


4:2: Branded in their own conscience. 


The term kekaustériasmenoi is derived from the custom of impressing a brand 
onto a slave as a sign of his bondage. 


See t. Mak. 4.15 (443) at § Gal 6:17. 


4:3 A: They prevent marrying (and command that people) refrain from food. 


Among the Jewish people, efforts of this kind appear as signs of the mourners of 
the destruction of Jerusalem; see t. Sotah 15.11ff. (322) at § Rom 14:2 anda 
baraita in b. B. Bat. 60B at § John 8:33 A. 


4:3 B: With thanksgiving (see § Matt 14:19 B and § Eph 5:20). 


4:8: Godliness is beneficial in everything, as it has a promise of life in the 
present and the future. 


1. pros panta Ophelimos, see m. Qidd. 4.14 at § Matt 6:33, #1; the other passages 
adduced there also belong here. 


2. epangelia, see § Rom 4:13 A, #2. 


3. z0é hē nyn kai hē mellousa, see, for example, m. ` Abot 6.7: Great is the Torah, 
for it bestows on those who do it life in this and in the future world; see Prov 
4:22; 3:8, 18; 1:9; 4:9; 9:11; 3:16; 3:2. 


4:12: Let no one despise your youth. 


See m. Abot 4.20 at § Matt 9:17; Lev. Rab. 11 (113B) at § 1 Tim 5:17. 


4:13: Maintain reading. 


On the reading of Holy Scripture in the communal liturgy, see the excursus “The 
Ancient Jewish Synagogue Service.” 


4:14: With laying on of hands. 


See § Acts 6:6. 


4:15: So that your progress may be evident to all. 


prokopé = “progress”;a this passed into rabbinic literature as perogophei, 
perogephei = “distinction, dignity”; see § Phil 1:12. 


a.Sirach 51:16f.: “I inclined my ear a little and received (wisdom) and I found 
much discipline for myself; progress prokopé was (given) to me in it. To the one 
who gave me wisdom, I will give honor!” — The Hebrew text reads: “Much 
wisdom (knowledge) I have found; its yoke ullah became an honor for me, and 
to the one who taught me, I will give thanks!” — The Greek translator appears to 
have understood ullah as alah in the sense of “advancement, exaltation” (= illuy). 
| Testament of Gad 4: “Hatred works together with jealousy, and against those 
who are happy in advancement té prokopé, it is weak at all times if it hears or 
sees this.” — See further 2 Maccabees 8:8. 


4:16: You will save yourself and those who listen to you. 


Deuteronomy Rabbah 11 (206D): Noah said to Moses, “I am greater than you, 
for I was saved out of the generation of the flood.” Moses answered him, “I have 
been more exalted than you; you saved yourself htslt 't 'tsmk, but in you there 
was no power to save your age. Yet I saved myself and saved my age, when they 
had made themselves guilty of destruction because of the (golden) calf.” How do 
we know this? Because it says, “And Yahweh repented of the calamity he had 
said he would inflict on his people” (Exod 32:14). What can this be compared 
with? With two ships on the sea in which there were two helmsmen. The one 
saved himself but not his ship, and the other saved himself and his ship. Who 


would have been praised? Is it not the one who saved himself and his ship? So 
too Noah saved only himself, but Moses saved himself and his age; therefore, 
“You surpass them all” (Prov 31:29). 


5:1: Do not rebuke an older man. 


epipléssein = ga'ar, Aram. ge'ar, “to rebuke”; see as an example b. Sabb. 31A at § 
Matt 23:15 A, n. w. 


5:4: To make a repayment (compensation) to their 
forebears. 


Similarly to the way the apostle calls what children do for their parents an 
amoibé (repayment, compensation) for what the parents have done for their 
children, R. Abin (ca. 325) calls it a chov (? pera'on) peri'ath a “removal of 
debt”; see y. Qidd. 1.61B.58 at § Matt 22:36, #2, n. c. 


5:6: But the woman who lives wantonly is dead even 
while she lives. 


1. spatala6 “to revel, to be wanton,” outside of Jas 5:5, is also found in Sir 21:15: 
“When an understanding man hears a wise word, he will praise it and heed it; 
when a wanton man ho spatalon hears it, he does not like it, and he tosses it 
behind his back.” — The Hebrew text is not preserved at this point. 


2. tethnékenai = to be dead spiritual; meth “dead” is used in the same way in 
rabbinic literature (see § Matt 8:22). A further example is found in TanhB ytrw § 
1 (35A): “I have seen the godless, who were buried and came” (so Eccl 8:10 


according to the midr.). How so? Are there godless people who were buried and 
came back again, so that Solomon says, “Who were buried and came”? Rather, 
R. Simon (ca. 280) said, “This refers to the godless, who are buried and dead in 
their life; as it says, ‘All his says the wicked man is pierced mtchwll’ (so Job 
15:20 according to the midr.).” What does mtchwll mean? That he is dead and 
pierced. — The same is found in Tanh. ytrw at the beginning. — The same idea 
is found in a more extensive exposition in Tanh. hbrkh 32B. — Conversely, the 
pious are called “living” chayyim even in death; see § Matt 8:22 and Yalqut on 1 
Kgs 2:1 (2 § 169). — Passages that claim that the poor, leprous, blind, childless, 
rebellious, and persecuted should be viewed as dead are of a different sort; see, 
for example, b. Ned. 64B (at § Matt 19:22, #1); Gen. Rab. 71 (64A); b. “Abod. 
Zar. 5A; Exod. Rab. 5 (70D); Gen. Rab. 32 (19B); 38 (22D); Midr. Ps. 52 § 4 
(142B); see also m. ‘Abot 5.21 at § 1 Tim 5:9 A. 


5:8: Who has repudiated the faith. 


arneisthai = kaphar b; see the 2nd passage from b. “Arak. 15B at § Matt 5:11 B, 
#2. 


5:9 A: Who is not less than sixty years old. 


One started to get old at 60. 


Mishnah ’`Abot 5.21: (Judah b. Tema, a Tannaim of uncertain time, said,) “At 5 
years the (Holy) Scripture, at 10 years the Mishnah, at 13 years the doing of the 
commandments, at 15 years the Talmud, at 18 years the wedding canopy, at 20 
years hunting (for a livelihood), at 30 years full vigor, at 40 years insight, at 50 
years counsel, at 60 years aging, at 70 years old age, at 80 years the fullness of 


age (cf. Ps 90:10), at 90 years being bent over, at 100 years one is like one dead 
and gone and out of the world.” — Elsewhere this remark is attributed to Samuel 
the small (ca. 100).3% 


5:9 B: Who was a woman of one husband. 


See § 1 Tim 3:2 A, #2. 


5:10: If she washed the feet of the saints. 


That even women of better position bestowed this service of love on strangers is 
shown by Abot R. Nat. 16 (6A): R. Eliezer the elder (ca. 90) let the daughter of 
his sister grow up for 13 years in his house in his bed. When the sign (of 
puberty) came for her, he said to her, “Go and get married to a man!” She 
answered him, “Can I, your servant, not be a servant girl to wash the feet of your 
students?” He said to her, “My daughter, I am already too old. Go, and get 
married to a young man who is fitting for you!” She answered, “I have said to 
you, ‘Can I, your servant, not be a servant girl to wash the feet of your 
students?’ ” When he heard her words, he separated himself from her; then he 
betrothed her and slept with her. — See also § John 13:5 B and SDeut 33:24 § 
355 (148A) at § Matt 6:17 A, #1, n. f. 


5:13: Running about in houses ..., gossipy. 


A baraita in b. Sotah 22A: A praying virgin, a widow running about almanah 
shovavith and a boy whose months are not full (= a student who despises his 


teachers) destroy the world. || Jerusalem Talmud Sotah 3.19A.37: “A widow 
running about”: by running about chglh, she earns herself a bad reputation. | 
Genesis Rabbah 18 (12B)—see the passage at § Eph 5:25, n. e, middle— 
mentions the woman who runs about parsanith and the gossiping woman 
dabberanith. 


5:17: Elders who preside well should be deemed 
worthy of double honor. 


Leviticus Rabbah 11 (113B): R. Yose b. Halapta (ca. 150) said, “Great is the 
dignity of the elders (the teachers and leaders of Israel): when they are old, they 
are lovable (venerable); when they are young, their youth is a (beautiful) 
addition to them.” For R. Simeon b. Yohai (ca. 150) taught: “Not in one passage, 
nor in two passages, do we find that God showed honor to the elders zeqanim, 
but rather in very many passages. With the thorn bush (see Exod 3:16); in Egypt 
(see Exod 3:18); on Sinai (see Exod 24:1); in the wilderness (see Num 11:16); 
with the tent of meeting (see Lev 9:1). Also in the future God will show the 
elders honor. This is what the following means: ‘And the moon will turn red and 
the sun will fade’ (Isa 24:23). Further, it is written, ‘And before his elders there 
is honor’ (Isa 24:23).” — According to SNum 11:16 § 92 (25B) only the final 
sentence comes from R. Simeon b. Yohai, which is then followed by: “See, here 
the inference from the greater to the lesser is justified: if the one who spoke and 
the world came into being will one day show honor to the elders, how much 
more will flesh and blood show honor to the elders!” || Sifre Deuteronomy 1:15 8 
15 (68B): “Then I took your tribal heads ... and made them heads over you” 
(Deut 1:15), so that they should be honored among you. 


5:18 A: You shall not bind the mouth of a threshing ox 
(see § 1 Cor 9:9). 


5:18 B: The worker is worth his recompense (see § 
Matt 10:10 E). 


5:19: On the basis of two or three witnesses (see § 
Matt 18:16). 


5:20 A: Rebuke those who sin in the presence of all 
(cf. § Matt 18:17 A). 


5:20 B: So that the others too may fear. 


See Deut 17:13 in m. Sanh. 11.4, in the excursus “The Day of Jesus’ Death,” B, 
#2, middle. 


5:21: Before ... the elect angels. 


1 Enoch 39:1: “In these days some of the elect and holy children of the high 
heaven (= angels) will come down, and their seed will unite with the children of 


” 


men. 


5:22: Do not have fellowship with the sins of others 


(cf. § 2 Cor 6:14). 


5:23: No longer drink (only) water, but also enjoy a 
little wine because of your stomach and your frequent 
weaknesses. 


1. Drinking water. — Babylonian Talmud Berakot 40A: Rabba b. Samuel (ca. 
260) said in the name of R. Hiyya (ca. 200), “After all your eating, eat salt, and 
after all your drinking, drink water, so you will not suffer any harm.” A different 
baraita: Eat every food, but do not eat salt; drink all drinks, but do not drink 
water; during the day one would have to be concerned about bad breath and at 
night one has to be concerned about quinsy. In a baraita: Whoever makes his 
(consumed) food swim in water will not suffer any abdominal pain. And how 
much (should one drink)? Rab Hisda (f 309) said, “One cup for a piece of 
bread.” || See b. Git. 70A at #2. 


2. Drinking wine. — Babylonian Talmud Gittin 70A: There are eight things that 
are harmful in excess but are good (salutary) in small measure, and there are: 
going away, intercourse, prosperity, work, wine, sleep, warm water (as a drink 
and a bath), and bloodletting. || Babylonian Talmud Berakot 35B: Mar Zutra (ca. 
400) said, “Wine nurtures but oil does not ... Wine strengthens but oil does not.” 
But does wine strengthen? Raba (f 352) used to drink wine on every day of 
preparation for the Passover, in order to stir up his appetite (literally: heart), so 
that he could eat a lot of unleavened bread! A lot (of wine) stirs up (the appetite), 
but a little strengthens. But does it strengthen at all? It says, “Wine makes the 
heart of a person happy ..., but bread strengthens a person’s heart!” (Ps 104:15). 
It is bread that strengthens; but wine does not strengthen. Rather, two things are 
true of wine: it strengthens and makes happy; bread, however, strengthens but it 
does not make happy. | Babylonian Talmud Baba Batra 58B: They (the pagan 
governing officials) said, “Since he (R. Benaiah [ca. 220]) is very wise, he likes 
to sit in the gate and administer justice. Then he saw that it was written at the 


city gate, ‘... I, blood, stand at the head of all causes of death; I, wine, stand at 
the head of all life!’ (He said to them,) ‘So if someone falls from a roof and dies, 
or if someone falls from a palm tree and dies, did blood kill him!? Furthermore, 
if someone’s way is heading toward death and someone lets him drink wine, will 
he remain alive? Rather, one should write, “I, blood, stand at the head of all 
sicknesses; I, wine, stand at the head of all remedies.” ’ Someone then wrote (as 
an addition to the original inscription) the following: ‘Yet the elders of the Jews 
say, “I, blood, stand at the head of all sicknesses; I, wine, stand at the head of all 
remedies.” ’ In a place where there is no wine, there medicines are desired.” — 
See also § Eph 5:18 and b. Taʻan. 11A at § 1 Cor 9:25 A, #2, n. d. 


5:24: They (sins) follow after some. 


On epakolouthein, see 4 Ezra 7:35: The recompense follows. — See further at § 
Rev 14:13 B. 


6:1: As many slaves are under the yoke. 


hypo zygon, see t. B. Qam. 7.5 (358) at § 1 Cor 7:23 B. 


6:4: Suffering from questions (inquiries) and 
arguments. 


There were the same sort of zétéseis and logomachiai in the Jewish houses of 
learning as well. Babylonian Talmud Sanhedrin 59B: “Rule over the fish of the 
sea and the birds of heaven ...” (Gen 1:28). Does that not mean (they should 
serve you) as food? No, also for work. But are fish suited for work? Yes, 
according to the opinion of Rahba (ca. 300). For Rahba asked, “If someone 
drives a cart with a goat and a shibbuta (a type of fish), what is the case 
(concerning the kil’ayim law in Lev 19:19; Deut 22:9ff.)? ll See b. Sanh. 59B at § 
Acts 10:11ff.; b. Nid. 69B at § Eph 5:4 A, #1, n. a. Il See also b. Sabb. 30B at § 
Matt 5:5, #1, middle and b. Menah. 37A: If a person has two heads, on which 
one should he put the tefillin? 


6:6: With contentment. 


See the citations at § Matt 19:23, #1. 


6:7: For we brought nothing into the world, (know) 
that we can bring nothing out of it. 


Mishnah ’Abot 6.9: (R. Yose b. Qisma [Qosma?, ca. 110] said to someone who 
requested that he take up residence in his city,) “My son, if you give me all the 
silver and gold in the world, I will still dwell only in a place of the Torah, 
because in the house a man departs, neither silver nor gold nor gems nor pearls 
accompany him, but rather only (the knowledge of) the Torah and good works; 
as it says, ‘In your wandering it will lead you,’ in this world; ‘in your lying down 
it will keep watch over you,’ in the grave; ‘when you wake up (at the 
resurrection of the dead), it will address you,’ in the future world (Prov 6:22).” | 
Midrash Ecclesiastes 5:14 (29A): “As he came out from his mother’s womb, he 
will go again naked, as he came” (Eccl 5:14). Geniba (ca. 250) said, “Like a fox 
that found a vineyard that was fenced about on all its sides; yet there was a hole 
there that he tried to get in through; but he could not. What did he do? He fasted 
for three days until he was emaciated and frail. Then he went in through that 
hole and ate until he became fat. He wanted to get out, but he could not (through 
that hole) at all. Then he fasted again for three more days until he was emaciated 
and frail, like before; then he went out. When he went out, he turned his face, 
looked at it and said, ‘Vineyard, vineyard, how beautiful you are and how 
beautiful are those fruits in you, and everything that is in you is beautiful and 
precious! Yet what good are you? As one goes into you, so one goes out again. It 
is the same with this world.’ ” — See the continuation at § Matt 16:26 B. 


6:9: Who want to become rich die ... (see § Matt 
19:23, #3). 


6:10: The love of money is a root of all evils. 


On rhiza, see Sir 1:18: “The root rhiza of wisdom is fearing the 
Lord.” || Wisdom 15:3: “To know your strength is the root rhiza of 
immortality.” 


6:11: Pursue righteousness. 


didkein dikaiosynén = radaph tsedegq (Isa 51:1) or riddeph 
tsedaqah (Prov 15:9). 


6:15: Who is the king of those who are kings and the 
lord of those who are lords. 


1. ho basileus ton basileuont6n perhaps = melekh malkhei hammelakhim (cf. 
Dan 2:37). See m. ` Abot 3.1 and 4.22 at § Matt 12:36, #2; m. Sanh. 4.5 at § Acts 
17:26; b. Ber. 28B at § Matt 10:28, #1, n. c. 


2. kyrios ton kyrieuonton. — Deuteronomy 10:17: adonei ha'adonim; LXX: 
kyrios ton kyrion. — Targum Onkelos and YeruSalmi I: marei malkhyn “Lord of 
kings.” | Psalm 136:3: 'dny h'dnym; LXX: kyrios ton kyrion. — Targum: marei 
marayya “Lord of lords.” Levy also offers the manuscript reading: ribbyonei 
ribbyonayya = “Lord of lords.”2 


6:16 A: Who dwells in inaccessible light. 


See 1 En. 14:9ff.; b. Hag. 12B at § Matt 25:31 B, #2; see Tanh. bh'lwtk 204A at 
§ Matt 5:14 A, n. a. ll Targum Ezekiel 8:2: “I saw, and behold, a form like an 
appearance of fire, an appearance of the (divine) glory, that no eye could look at, 


and it was not possible to look at it; and beneath an appearance of fire and an 
appearance of glory that no eye could look at, and it was not possible to look at 
it, and above like an appearance of splendor like chashmal (of the angels?).” | 
Midrash Psalm 27 § 1 (111A): “God made a separation between the light and the 
darkness” (Gen 1:4). R. Judah b. Simon (ca. 320) said, “He separated it (the 
light) for himself. Like a king who saw a beautiful portion; he said, ‘It belongs to 
me!’ Likewise, when God created his world, he too created a great light (the 
primordial light); then he said, ‘Not every creature can make use of this; only I 
can. Likewise it says, “And light dwells with him” (Dan 2:22).’ ” — There is a 
parallel in Gen. Rab. 3 [3D]. On this primordial light, see more at § John 1:1 A, 
C, #6, second S-B footnote in that section. | Numbers Rabbah 15 (178D): R. 
Hanina (ca. 225) said, “God said, ‘In the eyes that you have, there is white and 
black, and you do not see by virtue of the white, but rather by virtue of the black; 
if you with your eyes, in which there is black and white, see only by virtue of the 
black, should God, who is entirely light shkwlw 'wrh hw' need your light?!’ ” | 
Numbers Rabbah 15 (178D): God is entirely light kwlw 'wrh; as it says, “And 
light dwells with him” (Dan 2:22).... Great is the light of God. The sun and the 
moon illuminate the world, and where do they shine from (receive their light 
from)? They seize some of the sparks of the upper; as it says, “Your arrows go 
forth for light, for shining the lightning of your spear” (Hab 3:11). Great is the 
upper light; for only one-hundredth of it is given to all creatures; as it says, “He 
knows what is in darkness” (Dan 2:22). 


6:16 B: Whom no one among humans has seen nor 
can see (see § Rom 1:20 A). 


6:17 A: The rich in this age. 


The expression tois plousiois en tō nyn aidni does not correspond in any way to 
the expressions adduced by Schdottgen. ashirei olam in Pirge R. El. 25 (12D) 
designates the Sodomites as the richest people of the world: The richest people 


of the world were the Sodomites as a result of their good and fat land in which 
they lived. — eshiro shl olam “Rich one of the world” in Deut. Rab. 2 (197B) is 
God to whom everything belongs. — 'shyr b'Im' “The ordinary rich man” in b. B. 
Bat. 4A refers to the one who is no more than rich, in distinction from a king 
who in addition to his fortune also possesses power. — 'nyy 'wlm in b. B. Bat. 
8B also does not belong here; this refers to the “poor of the land” in contrast to 
the “poor of a locale” 'nyy h'yr. — However, the following passage from the 
Alphabet Midrash of R. Agiba (Beth ha-Midrash 3.22.34) is in fact comparable: 
Whoever is poor in this world will be rich in the future world, as the Israelites, 
because they occupy themselves with the fulfillments of the commandments. 
The rich in this world ashirim be'olam hazzeh will be poor in the future world, as 
the nations of the world and the godless (among the Israelites), because they do 
not occupy themselves with the fulfillments of the commandments, and because 
God gives the rich in this world their recompense (already) in this world ... 


6:17 B: Uncertainty of prosperity. 


See Pesiq. 11B. 12A; TanhB mshptym § 8 (43A); Exod. Rab. 31 (91C); b. Sabb. 
151B at § Matt 19:22, #3, n. a; see Tanh. mtwt 244B at § Matt 6:24, #3. | 
Prosperity as a gift of God. — See Tanh. mtwt 244B at § Eph 2:8. — Tanhuma 
mshptym 96B: God gave him (the rich man) fortune from his (divine) treasure, 
which is a reliable one, and this one (the rich man) made from it a treasure of 
deceit; as it says, “You have plowed wickedness, you have harvested villainy, ate 
the fruit of swindle; for you trusted in your way” (Hos 10:13). 


6:18: Doing good ..., generous, sharing. 


On the blessings and dangers of prosperity, see § Matt 19:23, #2 and #3. 


6:19: Gathering for themselves a good foundation like 
a treasure. 


On apothésaurizein, see § Matt 6:19f. | On the treasury of God and the treasures 
stored there, see b. Hag. 12B: In the (7th heaven) Araboth are the treasures of 
life gnzy chyym and the treasures of peace and the treasures of blessing. || See 
Exod. Rab. 45 (101A) at § Rom 9:15. | Babylonian Talmud Sabbat 105B: R. 
Simeon b. Pazzi (ca. 280) said, that R. Joshua b. Levi (ca. 250) said in the name 
of Bar Qappara (ca. 220), “Whoever sheds tears over a pious person, his tears 
are counted by God and deposited in his treasury bbyt gnzyw; as it says, ‘Put my 
tears in your bottle! Do you not write them in your book?’ (Ps 56:9).” | See also 
§ Luke 23:43, E. 


1:2: My beloved child (see 1 Tim 1:2). 


1:18: May the Lord let him find mercy from the Lord. 


Similarly, Gen 19:24: “Yahweh made sulfur and fire rain ... from Yahweh.” — 
Septuagint: kai kyrios ebrexen ... para kyriou. 


2:4: No one who goes to the field gets tangled up in the affairs of subsistence, so 
that he may please the one who gathers the army. 


1. pragmatia = peragmatya or peraqmatya “business, trade.” 


A baraita in b. Roš Hašš.31B: Rabban Yohanan b. Zakkai (f ca. 80) lived 120 
years: 40 years he occupied himself with trade prgmty’, 40 years he studied, and 
AO years he taught. ll See b. Ber. 34B at § Matt 10:42, #2. 


2. On the idea of the whole verse, see Mek. Exod. 16:4 (55B) at § Matt 6:25. 


2:6: The farmer who toils should first have a share in the fruits (see § 1 Cor 9:7 
B and C). 


2:12: We will also reign with him. 


See § 1 Cor 4:8 and § 1 Cor 6:2. 


2:18: The resurrection has already happened. 


This is in line with the saying of Hillel (ca. 300) that the Israelites had already 
enjoyed the Messiah; see b. Sanh. 99A at § Matt 1:10, #1. 


2:19: This seal. 


sphragis = chotham, see § John 3:33 and § John 1:14, #2, toward the end. 


2:20: Some for honor, others for dishonor. 


See § Rom 9:21-23. 


2:22: With those who call on the Lord from a pure heart. 


Exodus Rabbah 22 (84C): Just as they (the Israelites at the Red Sea) purified 
tychrw their heart and then sang a song—for so it is written, “The people feared 
Yahweh and believed in Yahweh” (Exod 14:31); and then it says, “Then Moses 
and the children of Israel sang to Yahweh this song” (Exod 15:1)—-so too a 
person must purify his heart tsryk 'dm Itchr lbw before he prays. So says Job as 
well: “No injustice is in my hands and my prayer is pure” (Job 16:17). R. Joshua, 
the priest, b. Nehemiah (ca. 350) said, “Is there than an impure prayer (literally: 
a prayer done dully)? Rather: If someone whose hands are stained by robbery 
calls on God, he does not hear him. Why? Because his prayer happens with sin; 
as it says, ‘Yahweh said to Noah, “The end of all flesh has come before me; for 
the earth is full of violence because of them. Therefore, I will destroy them 
together along with the earth” (Gen 6:13).’ Yet since Job’s toil was not robbery, 
his prayer was pure. Therefore he says, ‘Since no injustice is in my hands; since 
no dishonesty is in my hands and in my toil, my prayer is pure.’ ” R. Hama b. 
Hanina (ca. 260) said, “How do we know that the prayer of someone in whose 
hands there is robbery is an impure prayer? Because it says, ‘If you spread out 
your hands, ... even if you pray a lot, I will not hear it’ (Isa 1:15). Why? 
‘Because your hands are full of blood’ (Isa 1:15). And how do we know that the 
prayer of someone who refrains from robbery is a pure zkh one? Because it says, 
“Whoever has clean hands and a pure heart’ (Ps 24:4). What is written after this? 


‘He will receive blessing from Yahweh ...; this is the generation of those who 
seek him’ (Ps 24:5f.).” 


2:23: Foolish ... questions (inquiries) (see § 1 Tim 6:4). 


3:1 A: In the last days. 


en eschatais hemerais, Old Testament = be'acharith hayyamim; in 
the targumim: a. besoph yomayya “at the end of days”; so Tg. 
Onk. Gen. 49:1; Num. 24:14; Yer. I Gen. 49:1; Tg. Isa. 2:2 and 
Mic. 4:1; b. besoph aqav yomayya “at the last end of days,” Tg. 
Yer. I Num. 24:14. — This was understood to refer to the time of 
the arrival of the days of the Messiah; see the citations at § Heb 
1:1. 


3:1 B: Hard times. 


See the excursus “Signs and Calculations of the Messianic Time.” 


3:6: Taking little old ladies captive. 


Tanhuma wyqr' 134A: “A heart that prepares unholy thoughts, feet that quickly 
run to evil” (Prov 6:18): this refers to Ahab b. Kolaiah and to Zedekiah b. 
Maaseiah (cf. Jer 29:21ff.), who had sinned in Jerusalem. As if this were not 
enough, after they were led into exile in Babylon, they continued to sin. What 
had they done in Jerusalem? They had been lying prophets and did not cease 
from their craft in Babylon and were brokers for each other in sins. Ahab b. 
Kolaiah went to the great ones of the kingdom in Babylon and said to them, 
“God has sent me to say something to your wife.” The one addressed said to 
him, “Look, she is before you.” He went to her; and when he was alone with her, 


he said to her, “God will make prophets arise from you; go and copulate with 
Zedekiah b. Maaseiah, so he will beget prophets from you.” And she listened to 
him, sent for Zedekiah, and he came and slept with her. And Zedekiah did the 
same and acted as the broker for Ahab. This was their craft. Come and see, how 
godless they were to get for themselves in Babylon the reputation that they were 
great prophets. When a pregnant woman would see one of them and say to him, 
“Tf you are a prophet, (tell me) whether I am pregnant with a boy or a girl?”—he 
would answer her, “With a boy!” Then he went to her neighbor and said to her, 
“So-and-so will give birth to a girl!” If she gave birth to a boy, she would say, 
“The words of the prophets have been fulfilled.” And if she gave birth to a girl, 
her neighbor would say, “The prophet told us so; he just did not want to grieve 
you.” So they acted until they came to Semiramis, the wife of Nebuchadnezzar. 
Zedekiah went to her and said, “God has sent me to you, go and copulate with 
Ahab, so you will bear prophets.” She answered him, “I can do that only with 
my husband’s foreknowledge; so come so that we can tell him so that he may 
agree!” She went to her husband and said to Nebuchadnezzar, “Send for them!” 
When both had come, he said to them, “Did you say this to my wife?” They 
answered, “So it is; for God wants to make prophets arise from her.” He said to 
them, “Have I not heard about your God, though, that he hates fornication, and 
that because of Zimri, who was decadent in fornication, 24,000 fell? And you 
say this? Has he changed his mind? Whether you are prophets of a lie or 
prophets of the truth, I do not know; but I once tested Hananiah, Mishael, and 
Azariah and heated the oven for them for seven days, and they were cast into it 
and came out alive and unharmed. But for you I will have the oven heated for 
only one day and cast you in. If you are saved from it, I will know for certain 
that you are prophets of the truth. Then we will do everything according to your 
word, everything that you will say.” They answered him, “Hananiah, Mishael, 
and Azariah were three, and we are two, and the miracle happened because of 
three.” He said to them, “Is there a third here who is like you?” They said, 
“Joshua, the high priest!” Yet they thought in themselves that they would be 
saved because of him. The priest Joshua was brought and cast with them into the 
oven. Both of them were burned, but Joshua, the high priest, was saved; as it 
says, “Is he (Joshua) not a log, torn from the fire?” (Zech 3:1). “And a curse was 
taken from Ahab and Zedekiah for the whole captivity of Judah in Babylon, with 
it being said, ‘May God make you like Zedekiah and like Ahab, whom the king 
of Babylon roasted in the fire!’ ” (Jer 29:22). — Parallel narratives are found in 
Pesiq. 164B; TanhB wyqr' § 10 (4A); b. Sanh. 93A. I In a similar way, the priests 
of the temple of Isis in Rome misled a noble Roman woman named Paulina, who 
was the wife of Saturninus, to fornicate with a certain Decius Mundus (see 


Josephus, Ant. 18.3.4). See further Josephus, Ant. 18.3.5 at § Rom 2:22, C, #2. 


3:8: As Jannes and Jambres resisted Moses. 


1. The names of both men are, in the Talmud and sometimes in 
the midrashic works, yochani or yochana (= John) and mamrei (= 
the rebellious); in the targumim, yanneis and yambereis or 
yamreis. — yambereis = Iambrés arose from mamrei, because, 
under Hellenistic influence for the purpose of easier 
pronunciation, the first m in mmry was softened to y and then a b 
was inserted before r. The same insertion of b between m and r is 
found with Nembrod in LXX Gen 10:8 and with Mambré in LXX 
Gen 13:18; 14:13. — In later midrashic works, we also encounter 
the name forms yunnos and yumberos or yanos and yamberinos. 
See the passages in the following citations. 


2. Most of the time in the Jewish tradition, Jannes and Jambres 
are considered to be sons of Balaam.a Together with their father 
they occupy a privileged position in the court of the Egyptian 
king.b They use their position to propose to pharaoh the plan to 
cast all Israelite boys into the water.c When Moses remains alive, 
their father counsels the king to have him eliminated immediately. 
Yet even this plan fails.d Then they consider it advisable to leave 
Egypt; they go to Ethiopia. Later they return to pharaoh’s courte 
and appear now as the sorcerers who with their arts try to thwart 
the release of Israel.f When they nevertheless cannot prevent the 
exodus, they ostensibly acknowledge Moses’ superiority and 
convert as proselytes to Judaism.g In reality, though, they 


undertake this step only in order to be able to continue to harm 
Israel. So it is they in the first place who cause the people to 
demand of Aaron to make the golden calf.h As a punishment for 
this, they perish in the slaughter of Exod 32:27ff.i There is 
another tradition alongside this that claims that they perished 
with the Egyptians in the sea.j These views stand in contradiction, 
though, with the interpretation of Num 22:22 that holds that they 
were the two “knaves” or “fellows” who accompanied Balaam on 
his journey to king Balak.a Consequently, they would still have 
been alive at the end of the forty years of wandering in the 
wilderness. There was, accordingly, no unified tradition about 
Jannes and Jambres; all the statements only agree that they 
oppose Moses at every turn and are filled with a hostile attitude 
toward Israel. 


3. Apart from the entirely incidental mention of Yuhna and 
Mamre in b. Menah. 85A—see, n. f—we hear nothing about the 
legend of Jannes and Jambres in all of the older rabbinic 
literature. The later Targum YeruSalmi I and the later midrash 
work Tanhuma are the first writings that know about the details 
of the legend. Nevertheless, in view of 2 Tim 3:8, it cannot be 
doubted that the kernel of the traditions about Jannes and 
Jambres, namely their hostility toward Moses, was already 
generally known in the oldest period. We have here a classic proof 
for the truth that traditions can be old even if they are 
encountered literarily only in a later period. 


a. Targum Yerusalmi I Numbers 22:22: “(Balaam) rode on his jenny and his two 
youths 'wlymwy (boys, knaves) Jannes and Jamres with him.” — The tradition 
then made the two knaves Balaam’s sons. Yalqut Reubeni (ed. Amsterdam 1700) 


148A from a “midrash”: Balaam the wicked had his strength from two letters 
my; these were his two sons Mamre and Yohani (whose names begin with m or 
y); this corresponds in holiness to Moses and Joshua (whose names also begin 
with m and y). — The following citations everywhere offer additional supporting 
texts. 


b. Yalqut Simeoni on Exodus 2:23; 1 § 168 (55B) from the “Chronicle of 
Moses”: When pharaoh had become king over Egypt, his heart became hard 
against all the inhabitants of his land, and even the house of Jacob he did not 
spare, according to the counsel of Balaam, the sorcerer, and his two sons; for 
they were the king’s counselors in those days. || Yalqut Reubeni 146C from 
tsywny: “His two knaves (youths) were with him” (Num 22:22). Who were they? 
Our teachers of blessed memory said, “They were Junnos and Jumbros, scribes 
of pharaoh.” Some say, “They were his (Balaam’s) sons.” 


c. Targum Yerusalmi I Exodus 1:15: “When pharaoh slept, he saw in his dream, 
and lo, the whole land of Egypt was in a pan on a scale and a young lamb was in 
the other pan on the scale; and the scale tilted to the side of the lamb. 
Immediately he sent for and called all the sorcerers of Egypt and told them his 
dream. Immediately Jannes and Jambres, the chiefs of the sorcerers, opened 
their mouth and said to pharaoh, ‘A son will be born in the community of the 
Israelites, by whom the whole land of Egypt will be destroyed.’ ” (As a result, 
the order in Exod 1:15f. is then given.) — The dream is found in a more 
expansive form also in the Chronicle of Moses (Beth ha-Midrash 2.1.2); yet here 
the interpretation and advice are not given by Jannes and Jambres, but rather by 
“one of the princes”; see the passage also in Yalqut Simeoni on Exodus 1:15, 1 
§ 164 (53C); here, though, the advice comes from one of the royal eunuchs. 


d. Chronicle of Moses (Beth ha-Midrash 2.3.21): In the third year of the birth of 
Moses, pharaoh sat at the table, and his wife sat at his right hand and his 
daughter Bithiah at his left; yet before him sat his princes (chiefs) and his 
ministers. And the boy (Moses) sat with Bithiah, the king’s daughter; and the boy 
stretched out his hand and took the crown from the king’s head and set it on his 


own head. And the king was disquieted about this together with his princes, and 
they marveled among themselves. Then Balaam, the sorcerer, one of the king’s 
princes and counselors, answered and said, “Remember, my lord king, the dream 
that you dreamed and that your servant interpreted for you! Do you not know 
that this boy belongs to the children of the Hebrews and that the spirit of God is 
in him and that he has acted from his wisdom? And he is the one who will 
destroy Egypt; and now let the king decree immediately that his head be taken 
off!” And the word was good in the king’s eyes and those of his friends. Then 
God—blessed be He!—sent the angel Gabriel,?” and he resembled one of the 
king’s princes and his friends (i.e., he had taken on his form and appearance). 
He said to him, “My lord king, this word is not good to kill a person of innocent 
blood; for the boy has no thought. And now command that a gem be set before 
him and a glowing coal. If he stretches out his hand and takes the gem, it is 
certain that he is a child of thought and of death, and we will carry out the 
sentence; but if he stretches out his hand and takes the coal, it is certain that 
there is no thought in him, and let him remain exempt from punishment.” And all 
his wise men saw this and said, “This word is good!” Then a gem and a coal 
were brought before him; and the boy stretched out his hand to take the stone. 
Then the angel pushed his hand so that he took the coal, and he led it to his face 
and touched it with his lips and the tip of his tongue, and (as a result) he had a 
sluggish mouth and a sluggish tongue, and because of this he was saved. — This 
legend is also found in Exod. Rab. 1 (67B), except that instead of the angel 
Gabriel, Jethro is the saving counselor; see the passage at § Luke 1:19 A, #4, n. 
g, first third. See also Josephus, Ant. 2.9.7. 


e. Chronicle of Moses (Beth ha-Midrash 2.5.22): When Balaam saw that his 
counsel was not followed and that it did not come about that the children of 
Israel would be destroyed according to the evil plan that he had thought of, he 
left Egypt and went to king Niqanos together with his two sons Jannes and 
Mamres (mmrys); yet it was king Niqanos, king of Edom (which in the wider 
course of the narrative is identified with Cush, i.e., Ethiopia). — It is then 
further reported that king Niqanos waged war in the time with the sons of the 
east and that he entrusted Balaam with administering his country during his 
absence. Yet the latter lures the Ethiopians to fall away from Niqanos and makes 
himself king and proclaims his sons as princes of the land. At his return Niqanos 
is refused entry into his capital city; so he finds himself forced to besiege it. This 
has already lasted for nine years when the king dies. In the meantime, Moses 


enlisted himself in his army. The great popularity that he soon enjoyed with 
everyone in the company makes him appear to be worthy to succeed Niqanos. So 
he is chosen as king. His wisdom soon succeeds in conquering the besieged city. 
Then it says at the conclusion: When Balaam, the son of Beor, saw that the city 
was taken, he fled from there in the air by all kinds of magical arts, he and his 
sons, and they fled to Egypt to pharaoh. — The text in Yalqut Simeoni 1 § 168 
(55B) is taken from a different recension; the king of Ethiopia is here called 
qwqnws. 


f. Yalqut Simeoni on Exodus 5:1, 1 § 176 (57D): “Then Moses and Aaron went” 
(Exod 5:1). It happened when they came to the gate of the royal palace, behold, 
there were there two young lions with iron chains put on them, and no one could 
go out or in before them, except when the king commanded that the guards go 
out and remove the young lions by their magic spells. Then he was brought in. 
And Moses quickly swung the staff over the lions and let them loose, and so they 
came into the royal palace, and the lions went with them with great joy, as a dog 
rejoices over its master when he comes from the field. When pharaoh saw this, 
he was astounded and was very afraid of the men, for their appearance was like 
the appearance of sons of God (cf. Dan 3:25). Then the king said to them, “What 
do you want?” They answered him, “Yahweh, the God of the Hebrews, has sent 
us to you to say, ‘Let my people go so that they may serve me’ ” (cf. Exod 5:1). 
And he was very afraid of them and said to them, “Go for today and come 
tomorrow!” And they did according to the king’s word. When they had gone 
away, the king called for Balaam, the soothsayer, and his sons Janos and 
Jambrinos ynws wymbrynws, the sorcerers. \ Targum Yerusalmi I Exodus 7:11: 
“Then pharaoh called the wise men and the sorcerers. They too, Jannes and 
Jambres, the sorcerers in Egypt, did the same by the magic spells of their 
sorcery.” || Babylonian Talmud Menahot 85A: Yuhna and Mamre said to Moses 
(when they were just about to turn their staffs into snakes; Exod 7:11f.), “You 
want to bring straw to Hafaraim?”?® Moses answered them, “People say, ‘To a 
vegetable city, bring vegetables’ ” (for in a place that is famous for cultivating 
vegetables, most of the time people demand vegetables). — In the parallel 
passage Exod. Rab. 9 (73C), the names of the sorcerers are Yuhani and Mamre. | 
See further Tanh. ky tsh' in, n. h. 


g. Yalqut Reubeni on Exodus 7:11 (81B) from Zohar: “When they (the Egyptian 
sorcerers) saw the signs and wonders that were done by Moses in Egypt, they 
came later to Moses and wanted to become proselytes. God said to Moses, ‘Do 
not take them!’ Yet Moses took them by himself (i.e., unauthorized). (This is 
referred to by the words:) ‘And a large mix went up with them’ (Exod 12:38): 
these were the scribes of the Egyptians, at the head of whom were Junnos and 
Jumbros ywnws wywmbrws.” | See further Yalqut Reubeni 106D in, n. h. 


h. Tanhuma ky tsh' 115B: “When the people saw that Moses delayed in coming 
down from the mountain” (Exod 32:1). The sixth hour (= 12 noon) had come, 
and then 4,000 men assembled who had gone up with Israel (from Egypt; this 
refers to the masses that are called “large mix” in Exod 12:38 and “mob” in 
Num 11:4); and among them there were two scribes of Egypt named Junnos and 
Jumbros, who had performed all those magical arts before pharaoh; as it says, 
“And they too, the scribes of Egypt, did so by their secret arts” (Exod 7:11). 
They all gathered around Aaron and said, “Arise, make us a god!” || Yalqut 
Reubeni on Exodus 32:11 (106D) from Tiqqunim: What reason did the godless 
have to make the calf? Yet in fact these were only pharaoh’s sorcerers Junnos 
and Jumbros, of whom it says, “And they did so too, the scribes, by their secret 
arts” (Exod 7:11). Yet when they saw that there was nothing actual in them (their 
magical works), they turned to (?) the people of Moses and accepted the 
covenant of circumcision.... And when they bore jealousy (hostility) in their 
heart, they said, “Arise, make us a god that may come before us, as he came 
before you!” 


i. Yalqut Reubeni on Exodus 32:28 (108C) from Zohar: “The children of Levi 
acted according to the word of Moses, and on that day ‘about’ 3,000 men fell” 
(Exod 32:28). How so? Is there in a calculation a less (an approximation), as 
when someone says an “approximate” number? (What is k = “about” or “like” 
before 3,000 supposed to mean?) This refers only to Junnos and Jumbros, who 
were tantamount to 3,000 men. 


j. Yalqut Simeoni on Exodus 14:27, 1 § 235 (73C) from midrash 'bkyr: The 


Egyptians conducted their sorcery and rose from the sea. Then the sea said, “A 
deposit that God has entrusted to me, how can I let it go?” Immediately the 
waters ran after every single Egyptian and cast them into the sea.... Yet there 
were two sorcerers among the Egyptians, Yohani and Mamre. They had by 
sorcery made themselves wings and flew in the air and hovered in the height of 
the world. Then (the angel) Gabriel said (before God), “In the fullness of your 
grandeur you tear down your adversaries” (Exod 15:7). Immediately God said 
to Michael, “Arise, carry out the judgment against them!” Then Michael seized 
them by the crest of their head and destroyed them over the water; this is what 
“You split the sea by your might, you have shattered the heads of the dragons 
over the water” (Ps 74:13) means. || Yalqut Reubeni on Exodus 15:7 (89A) from 
chkm hrzym: “In the fullness of your grandeur you tear down your adversaries; 
you send out your blaze, it consumes them like stubble” (Exod 15:7). Yohani and 
Mamre were two brothers (as sons of Balaam) and they were skilled in sorcery; 
and they performed magic for themselves and flew in the air. Michael and 
Gabriel saw them, but they did not have power over them. Immediately they 
called out and said, “Lord of the world, they are those who have enslaved your 
children, in a sense you are obliged by what is said, ‘In the fullness of your 
grandeur you tear down your adversaries’ (Exod 15:7), and you do not carry out 
judgment against them!” Immediately God said to the prince of the face (one of 
the throne angels), “Go down and exact revenge on them!” Then he went down 
and brought them low; as it says, “You blew with your breath, then the sea 
covered them” (Exod 15:10). || Midrash Vajjoscha’ on Exodus 15:10 (Beth ha- 
Midrash 1.52.26): “You blew with your breath” (Exod 15:10). The scholars said, 
“When the Egyptians perished in the sea, there were among them two sorcerers, 
whose names were Yohani and Mamre. They said to pharaoh, ‘If this happens by 
the hand of God, we can do nothing against it; but if it happens by the hand of 
an angel, we will be able to pour them into it’ (cf. Exod 14:27). Immediately they 
performed their sorcery and plunged them (the angels) into the sea. Then the 
angels said, ‘Help us (so the text is cited), God, for the waters come to the soul!’ 
(Ps 69:2). Yet you brought them low by your word in glorious waters. Therefore, 
it says, ‘You blew with your breath: then the sea covered them; they sank like 
lead in the glorious waters’ (Exod 15:10).” 


3:15: Since you know the Holy Scriptures, which can 
make you wise, from your childhood. 


1. apo brephous. — It was among the duties of every father to 
instruct boys in the Torah;a this was supposed to begin preferably 
when the child was 5 or 6 years old.b Introduction to the Torah 
was very simple because Scripture was the actual book used in 
school;c the first reading exercises occurred with the 3rd book of 
Moses.d Early study of the Torah was extolled in many saying.e 


a. See passages at § Eph 6:4 B. 


b. On the 5th year of life, see m. ‘Abot 5.213% at § 1 Tim 5:9 A. — On the 6th 
year of life, see b. B. Bat. 20B: (On the sentence from the Mishnah: “One cannot 
forbid someone from working [in a common yard] and say to him, ‘I cannot 
sleep because of the noise of the hammer or because of the noise of the mill or 
because of the noise of the children’ ” [m. B. Bat. 2.3], it is remarked:) Raba (f 
352) said, “The final words refer to school children (who go to school at the 
house of a children’s teacher who lives in the yard in question), specifically since 
the decree of Joshua ben Gamela” (ostensibly the high priest ca. 63—65 CE, but 
this can hardly be correct). For Rab Judah (f 299) said that Rab (f 247) said, 
“In truth, let that man be remembered for the good, and Joshua b. Gamela is his 
name! For if it had not been for him, the Torah would have been forgotten by 
Israel. For at the beginning, if someone had a father, he taught him Torah, but if 
he did not have a father, he did not learn the Torah. What scriptural 
interpretation (was there for this)? ‘And you shall teach it (to your children)’ 
(Deut 11:19): you yourselves should teach them. Then it was decreed that one 
should hire children’s teachers in Jerusalem. What scriptural interpretation (was 
there for this)? ‘For from Zion knowledge of the Torah will go forth’ (Isa 2:3). 
Yet still one brought up the one who had a father and had him learn, but the one 
who did not have a father did not go up and did not learn. Then it was decreed 
that one should hire (children’s teachers) in each individual area and bring (the 
sons) to them at the age of 16 or 17. But if his teacher got angry with him, he 
scorned him and went away, until finally Joshua b. Gamela came and decreed 
that one should hire children’s teachers in every province and in every city and 


bring (the children) to them at the age of 6 or 7.” Rab (f 247) said to Rab 
Samuel b. Shilat (ca. 270), “Do not accept him (as a student) until 6 years; from 
then on, accept him and give to him (as much) as to an ox.” I See b. Ketub. 50A 
at § Luke 2:42, first third. — The time indicator is quite general in Midr. Eccl. 
11:9 (52B): “Rejoice, young man, in your childhood yalduthekha” (Eccl 11:9). 
R. Judan (ca. 350) and R. Phineas (ca. 360). R. Judan said, “(Rejoice) ‘in your 
childhood,’ your Torah that you learned in your childhood. ‘And make your 
heart glad in the days of your youth’: this refers to the Mishnah (that is studied 
in the time of youth). ‘And walk in the ways of your heart and according to what 
your eyes have seen’: this refers to the Talmud. ‘And know that God will bring 
you into judgment for all this’: this refers to the fulfillment of the commandments 
and good works (that a person has to perform).” R. Phineas said, “ ‘Rejoice, 
chosen one (so now bachur in Eccl 11:9), in your childhood’; who has caused 
you to be chosen (for a high position) in your old age? The Torah that you 
learned in your childhood. And if you were chosen in your old age, do not 
remove yourself (do not go your own ways) in the words of the Torah, but rather 
‘go in the ways of your heart and in what your eyes have seen,’ that is, according 
to the teaching that you have learned from your teacher. ‘And know that God 
will bring you into judgment for all this’: he is obligated to pay you the 
recompense for the fulfillments of the commandments and good works. ” 


c. It is indicative of the central place that the Torah occupied in the entire course 
of instruction given in school that the school for children was called in brief 
beith hassepher, v’ siphra = “house of the book,” that is, of the Torah. Genesis 
Rabbah 48 (30A): R. Jeremiah b. Eleazar (ca. 270) said, “Like two children who 
had run away from school mbyt hspr; one received blows and the other 
trembled.” — Leviticus Rabbah 9 (110D): Once I (a guest in the house of R. 
Yannai [ca. 225]) passed by a school byt spr' and heard the voices of the 
children, how they said, ‘Moses laid on us the Torah as an inheritance for the 
community of Jacob’ (Deut 33:4)....” || Deuteronomy Rabbah 8 (205A) is 
instructive concerning the gradual introduction of the child to Holy Scripture: 
“How does a person first learn the Torah?” It was answered, “First he reads in 
a scroll megillah (the child did not immediately have the whole Torah put into its 
hand, but rather first received certain selections that had been written on a 
special megillah); then he reads in the book bassepher (i.e., in the Torah in the 
narrower sense = Pentateuch); then in the Prophets; then in the hagiographa 
kethuvim. When he has finished Scripture hammigqra, he studies the Talmud (the 


traditional teachings), then the halakic (the individual fixed legal principles), 
and then the haggadoth (the nonlegal traditional material). || The child and its 
book (= Torah) in, for example, a baraita in y. Ta ‘an. 4.69A.11: Rabban Simeon 
b. Gamaliel (ca. 140) said, “There were 500 schools in Betar, and the smallest 
among them had no less than 500 children, and they said, ‘If the enemies come 
against us, let us go out with these styluses against them and stick out their eyes. ’ 
And as the sins rose, they (the enemies) wrapped each child in its book bsprw 
and burned it, and from all of them I am the only one remaining; and he applied 
this Scripture passage to himself, ‘My eye hurts my soul because of all the 
daughters of my city’ (Lam 3:51).” — The same is found in Midr. Lam. 3:51 
(73A); see also b. Git. 58A. || Tanhuma wyshb 42B: The child takes the book hspr 
(Torah = Pentateuch) and reads the ten generations from Adam to Noah at once. 
When it has arrived at the ten generations from Noah to Abraham, it also reads 
them at once. Yet when it comes to the pearls of Abraham, Isaac, and Jacob, it 
begins to occupy itself with them (in detail). 


d. See Tanh. tsw 144B at § 2 Cor 5:21 A. Also see ‘Abot R. Nat. 6 (3B). 


e. Abot de Rabbi Nathan 23 (6D): The same one (R. Nehorai [ca. 150]) used to 
say, “He who studies Torah in his childhood byldwtw, what can he be compared 
with? With a young cow that was tamed (became accustomed to the yoke) when 
it was still small; as it says, ‘Ephraim is a young cow, accustomed to thresh with 
pleasure’ (Hos 10:11). Yet he who studies Torah in his old age is like a cow that 
has been tamed only in its old age; as it says, ‘Israel balks like a refractory cow’ 
(Hos 10:11).” The same used to say, “He who studies Torah in his childhood is 
like a woman who kneads (the dough) with warm water; but he who studies 
Torah in his old age, what can he be compared with? With a woman who kneads 
with cold water.” (In the 1st case, success is sure, in the 2nd it is uncertain.) R. 
Eliezer b. Jacob (ca. 150) said, “He who studies Torah in his childhood is like 
writing that is written on new paper; he who studies Torah in his old age is like 
writing that is written on old paper.” — See the continuation: Rabban Simeon b. 
Gamaliel (ca. 140) said ..., at § John 2:1 A, #3, D, n. t. I See m. ` Abot 4.20 at § 
Matt 9:17. || 'Abot de Rabbi Nathan 24 (7A): (Elisha b. Abbuyah, the apostate [ca. 
120]) said, “If someone learns Torah in his childhood, the words of the Torah go 
into his flesh and blood?!° and come out of his mouth in a clear presentation; but 


if someone learns Torah in his old age, the words of the Torah do not go into his 
flesh and blood and do not come out of his mouth in a clear presentation. And 
likewise, the proverb says, ‘If you have not desired (read chptstm instead of 
qptsth) it in your youth, how will you acquire it in your old age?’ ” (See: 
Whatever a person wants in his youth he has the fullness of in old age.) 


2. hiera grammata. — On the designations for Holy Scripture and 
its partition, see the excursus “The Old Testament Canon and Its 
Inspiration.” 


3:16: All Scripture, inspired by God, is also beneficial 
... for instruction in righteousness. 


1. theopneustos, see the excursus “The Old Testament Canon and Its 
Inspiration.” 


2. pros paidian tén en dikaiosyné, see Bar 4:12f. 


4:2: At an opportune or an inopportune time. 


eukairOs akeirds = byn bzmnw byn shl' bzmnw; see as an example Exod. Rab. 
15 (76A) at § Matt 16:19 B, #2, n. g, middle. 


4:13 A: The coat. 


phelonés (phailonés) = phainolés = paenula, “a coat made of coarse material, 
without sleeves, clinging tightly to the body, buttoned up, and clasped 
lengthwise on the front.”’3"" The word passed over into rabbinic literature in the 
form pelonis, which is corrupted in many ways in the prints; see examples in y. 
Taan. 4.69A.51 (Midr. Lam. 2:2) and y. Ned. 10.42B.21. 


4:13 B: The parchments (see the excursus “The Institution of the Ancient Jewish 
Synagogue”). 


4:21: Before winter. 


It was generally judged that the time of year unfit for sea travel began with the 
Feast of Booths (see § Acts 27:9, #2). 


The Letter of Paul to Titus 


1:3: Of God our savior (see § 1 Tim 2:3). 


1:6: A man of one wife (see § 1 Tim 3:2 A). 


1:7: A bishop should be blameless ... (cf. § 1 Tim 3:2 B). 


1:12: One of them, their own prophet. 


See the way R. Abina (ca. 325) handles a sectarian in b. Sanh. 39A (see § Rom 
2:19-20). — According to S. ‘Olam Rab. 21 and b. B. Bat. 15B, the non- 
Israelite world had seven prophets (see § Luke 16:28). 


1:15: To the pure. 


hoi katharoi = techorin; see Tanh. tsw 144B at § 2 Cor 5:21 A, n. a. 


2:3: Not slanderous. 


See Gen. Rab. 18 (12B) and 45 (28C) at § Eph 5:25, n. e, middle. 


2:5: Domestic. 


On the inclination of women to run around from house to house, see Gen. Rab. 
18 (12B) and 45 (28C) at § Eph 5:25, n. e, middle. — See further Gen. Rab. 8 
(6D): Aman may compel his wife not to run out on the street; for every wife 
who runs out on the street will finally stumble. Whence comes this idea? From 
Dinah (see Gen 34:1, 2). I See t. Sotah 5.9 (302) at § Matt 1:16, #5. 


2:9f.: Slaves should be subject to their masters.... 


See the excursus “The Nature of Ancient Jewish Slavery,” especially II, #3. 


2:12: The worldly lusts. 


tas kosmikas epithymias. — qozemiqon or gosemiqon = kosmikon, which is 
sometimes found in rabbinic literature as a loanword, does not mean “worldly” 
in the ethical sense, but rather is meant spatially = “affecting the whole world.” 


Jerusalem Talmud Berakot 9.13D.7: R. Judan b. Shalom (ca. 370) said, “... Only 
the wind of Elijah was such that it affected the whole world qwsmyqwn (see 1 
Kgs 19:11).” — Parallels are found in Gen. Rab. 24 (16A); Midr. Eccl. 1:6 (7A). 
— Leviticus Rabbah 15 (115C) avoided the foreign word. 


2:14: A people for his possession that is zealous for 
good works. 


Deueronomy Rabbah 1 (195C): R. Judah b. Simon (ca. 320) said in the name of 
R. Levi (ca. 300), “As the bee heaps up msglt (gathers) for its master everything 
that it heaps up, so the Israelites heap up msglyn for their Father in heaven 
everything that they heap up in fulfillments of the commandments and good 
works.” 


3:4: The goodness ... of God (see § Rom 11:22). 


3:7: Heirs of eternal life. 


See § Matt 19:16 and § Matt 19:29 B. 


3:9: Foolish questions (see § 1 Tim 6:4). 


The Letter of Paul to Philemon 


7: The innards of the saints have been soothed (refreshed). 


anapauesthai = nuch; anapauein = heniach, see § 1 Cor 16:18. 


10: Because of my child. 


On teknon, see § 1 Cor 4:14 and § 1 Cor 4:17 A. 


11 A: The one who was useless ... very useful. 


achréston ... euchréston; see a similar common wordplay dealing with the slave 
trade in Exod. Rab. 43 (99C): R. Judah b. Shalom (ca. 370) said in the name of 
R. Judah b. Simon (ca. 320) in the name of R. Levi b. Perata (ca. 300), “Like 
someone who wanted to buy a slave. He said to its master, ‘Is this slave, whom 
you want to sell, of a bad sort q'qwgrysyn (= kaké hairesis) or of a good sort 
qlwgrysyn (= kalé hairesis)>?’3!2 He answered him, ‘He is of a bad sort, and that 
is why I am selling him’ ” (See the continuation at § Matt 24:48). 


11 B: Whom I am sending back to you. 


The law specifies the following about handing over a slave who has escaped: “A 
slave who delivers himself from his master to you, you shall not hand over to its 
master. He shall remain with you, in your midst, at the place that he chooses in 
one of your gates, wherever he pleases. You shall not oppress him” (Deut 
23:16f.). — This passage was interpreted in very different ways by the ancient 
synagogue. 


1. The slave in Deut 23:16f. is a non-Israelite who has handed himself over from 
idolatry to the faith of Israel (eved “slave” is interpreted as oved “idolater”). 


So Tg. Yer. I Deut. 23:16f.: “You shall not hand over into the hand of an 
idolatrous companion a non-Israelite who has delivered himself to you in order 
to be under the shade of my Shekinah (divinity); for this is why he fled from his 
idolatry. He shall remain with you and observe the commandments in your 
midst. Teach him Torah; set up for him a school in the place where he wishes in 
one of your cities; occupy yourselves with him in what is good for him; do not 
oppress him with words.” || A baraita in b. Git. 45A.13: “They (the original 
inhabitants of Canaan) shall not dwell in your land, lest they mislead you to sin 
against me” (Exod 23:33). The passage may speak of a non-Israelite nakhri who 
has taken it on himself not to serve idols (thus of a proselyte)?! Scripture 
teaches: “A servant (of idols; thus eved = yoved) who has delivered himself to 
you from his lord adonaiw (= divinity), you shall not hand over to his master (= 
the earlier divinity)” (Deut 23:16). What is his deliverance? “With you he shall 
remain, in your midst ...” (Deut 23:17). | A vestige of this interpretation is also 
found in SDeut 23:16 § 259 (121A): “Who delivers himself from his master to 
you” (Deut 23:16): this includes the sojourning proselyte (a non-Israelite 
immigrant who repudiates idolatry). — Against this interpretation of Deut 23:16, 
it is objected in b. Git. 45A.16 that it then could not say: “who delivers himself 
from his master to you,” but rather, “who delivers himself from his father to 
you.” (“Father” av appears as a description of an idol, for example, in the mouth 
of R. Agiba [f ca. 135] on the basis of Jer 2:27 in SDeut 21:13 § 213 [113A]; b. 
Yebam. 48B). 


2. The slave in Deut 23:16f. is a slave who is sold by an Israelite to somewhere 
abroad and therefore has to be emancipated in accordance with the existing 
regulations. 


Sifre Deuteronomy 23:16 § 259 (121A): “You shall not hand over a slave to his 
master” (Deut 23:16). On the basis of this passage it has been said (namely in m. 
Git. 4.6): “If someone sells a slave to a non-Israelite or to somewhere abroad, he 
goes out as an emancipated man.” | Babylonian Talmud Gittin 45A.17: R. Josiah 
(ca. 140) said, “The passage of Scripture (‘A slave who delivers himself to you 
from his master, you shall not hand over to his master’ [Deut 23:16]) is speaking 
of someone who sells his slave to somewhere abroad” (ed. Amsterdam 1644ff.: 
abroad). — According to this view, Deut 23:16 would entail the admonition to 
the Jewish authorities not to tolerate handing over a slave sold to somewhere 
abroad to his foreign purchaser, but rather, in agreement with m. Git. 4.6, to 
decree the compulsory emancipation of such a slave. — Against this 
interpretation, in b. Git. 45A.17 the words in Deut 23:16 are made valid: “who 
delivers himself to you”; in the sense of that interpretation, it would have to say 
rather: “who is delivered from you.” 


3. The slave in Deut 23:16f. is a slave who is purchased by an Israelite with the 
purpose of or under the condition of his subsequent emancipation. 


A baraita in b. Git. 454.19: “You shall not deliver a slave to his master ...” 
(Deut 23:16). Rabbi (f 217?) said, “The passage of Scripture is speaking about 
someone who buys a slave under the condition of setting him free.” What is this 
case like (how is it to be understood)? Rab Nahman b. Isaac (f 356) said, “He 
declares to him in writing, ‘When I purchase you, behold, you acquire yourself 
from then on’ ” (i.e., you thereby go out to freedom)! — Parallels are found in b. 
Yebam. 93B; b. Qidd. 63A. According to this view, the passage Deut 23:16f. 
would forbid continuing to use as a slave someone who was purchased with the 
purpose of emancipation. 


4. The slave in Deut 23:16f. is, as the wording of the passage requires, a slave 
who has fled from his master. Here the following cases are to be differentiated 
depending on the whither and whence of the escape. 


a. The whither of the escape remains unspecified in the base text. 


Targum Onkelos Deuteronomy 23:16f.: “You shall not deliver a slave from the 
nations (i.e., according to the otherwise common expression, ‘a Canaanite 
slave’) into the hand of his master if he has delivered himself to you from his 
master. He shall swell with you, in your midst, in a place that is pleasing, in one 
of your cities, in which he wants to live. You shall not oppress him.” || Septuagint 
Deuteronomy 23:15f.: ou paradOseis paida (slaves) to kyrio autou, hos 
prostetheitai soi (who has joined you) para tou kyriou autou; meta sou 
katoikései, en hymin katoikései, hou an aresé autō; ou thlipseis auton. 


b. The escape occurs from abroad to the land of Israel. 


Babylonian Talmud Gittin 45A.18: R. Ahai b. Josiah (ca. 180) said, “The 
passage of Scripture (Deut 23:16f.) is speaking of a slave who has fled from 
abroad to the land (of Israel).” (According to Deut 23:16f., such a person cannot 
be handed back to his master).?!3 | Babylonian Talmud Gittin 45A.9: A slave had 
fled from abroad to the land (of Israel). His master pursued him and came before 
R. Ammi (ca. 300). He said to him, “He (the slave) shall write for you a 
promissory note in the amount of his worth, and you shall write for him a 
declaration of emancipation; but if not, I will let him go out before you as a free 
man according to the opinion of R. Ahai b. Josiah (see above).” || Differently, y. 
Git. 4.46A.23: If a slave has fled from abroad (to the land of Israel), one may 
hand him over. (The commentary pny mshh squares this decision with the above 
decision of R. Ahai b. Josiah and R. Ammi so that the Jerusalem Talmud is 
speaking of a slave who was originally abroad; this one may be given back. 
Accordingly, Deut 23:16 would have referred only to a slave who had originally 
been in Palestine, then had gone abroad, and finally from there fled back to the 


land of Israel: such a slave should not be given back.) 


c. The escape happens from the land of Israel to somewhere abroad. 


Jerusalem Talmud Gittin 4.46A.24: If the slave had fled from the land (of Israel) 
to somewhere abroad, it is, as R. Josiah (II, ca. 280) said in the name of R. Hiyya 
the elder (ca. 200), allowed (to give him back); R. Hoshaiah the elder (ca. 225) 
said, “It is allowed”; R. Marinos b. Hoshaiah the elder said, “It is prohibited.” R. 
Zeira (ca. 300) said, “They were not of different opinions. The one who said, ‘It 
is allowed,’ meant it of one who was accustomed to flee there; and the one who 
said, ‘It is prohibited,’ meant it of one who was not accustomed to flee there.” R. 
Yose (ca. 350) said, “They were not of different opinions. The one who said, ‘It 
is allowed,’ meant it in the case that one could fetch him from there; and the one 
who said, ‘It is prohibited,’ meant it in the case that one could not fetch him from 
there.” 


d. The escape happens from somewhere abroad to somewhere abroad. 


Babylonian Talmud Gittin 45A.21: A slave fled from Rab Hisda (f 309; who 
lived in Babylonia, and thus abroad) to the Samaritans (thus abroad). He sent 
word to them, “Extradite him!” They sent word to him, “You shall not hand over 
a slave to his master ...” (Deut 23:16). He sent word to them, “So you shall do 
with his donkey and with his garment and likewise with everything your brother 
has lost, what he has lost and what you find. You cannot refrain (from giving it 
back to him)” (Deut 22:3). They sent word to him, “Yet it is written, ‘You shall 
not hand over a slave to his master!’ ” He sent word to them, “This pertains 
(only) to a slave who fled from abroad to the land (of Israel)” (in all other cases 
Deut 23:16f. does not apply). 


Since Onesimus’ escape to the apostle was an escape from somewhere abroad 


(Colossae?) to somewhere abroad (Rome or Caesarea),?"4 it can be compared 
only to the escape of the slave of R. Hisda described in the last citation. The 
apostle would then have followed a similar halakah in handing over Onesimos, 
which later Rab Hisda asserted. 


15: So that you should have him forever. 


See the excursus “The Nature of Ancient Jewish Slavery,” II, #5, n. a and the 
remark there. 


The Letter to the Hebrews 


1:1 A: At the end of these days. 


ep’ eschatou ton hémeron touton is substantively hardly different 
from the simple ep’ eschatou ton hémeron. The latter in Aram. = 
besoph yomayyaa “at the end of days,” or = besoph aqav 
yomayyab “at the end of the heel of days” = at the very end of 
days. In substance, this refers to the age of the Messiah. 


a. bswp ywmy' corresponds in all the following passages to the phrase found in 
the base text: be'acharith hayyamim. — Targum Onkelos Genesis 49:1: “Jacob 
calls his sons and said, ‘Assemble, so that I may indicate for you what you will 
encounter at the end of days’ ” (Yer. I has the same: bswp ywmy’). || Targum 
Onkelos Numbers 24:14: “I will show you what this people will do to your 
people at the end of days” (see Yer. I in n. b). | Targum Onkelos Deuteronomy 
31:29: “Calamity will befall you at the end of days” (Yer. I: bswp kl ywmy' = “at 
the end of all days”). |l See also Tg. Mic. 4:1 and Isa. 2:2. 


b. bswp 'qb ywmy'. — Targum Yerusalmi II Genesis 3:15 at the end: “They 
(people) will make peace with one another at the last end of days, in the days of 
the king, the Messiah.” — Yerusalmi I: “At the end, in the days of the king, the 
Messiah” b'yqb' bywmy mlk' mshych'. |l Targum Yerusalmi I Numbers 24:14: 
“After this they will rule over your people at the last end of days.” || Instead of 
bswp 'qb ywmy', one can also simply say bswp b'qb = at the end in the close, so 
Midr. Song. 1:8 (89B). 


1:1 B: In the Son (see § Rom 1:3 A). 


1:2 Aand B: Through him he also made the world. 


A. The ancient synagogue knows the following as the means of 
creation: 


1. The word of God. 


Sirach 42:15: en logois kyriou ta erga autou “by the word of the Lord his works 
(came to be).” — The Hebrew text is uncertain. Strack: b'wmr 'lhym rts(w)nw = 
“by the word of God his will (happens).” Strack adds: Fortasse nwtsrw 
legendum est. Then it would have to be translated: “By the word of God they 
(namely his works) were created.” In favor of this is the marginal gloss m'shyw 
= his works. || Wisdom 9:1: ho poiésas ta panta en logo sou. | Genesis Rabbah 4 
(4B): “And God made the firmament” (Gen 1:7). This is one of the passages of 
Scripture by which Ben Zoma (ca. 110) brought the world into turmoil. “And he 
made” wy'sh? Did they (the heavens) not come about by the word bamma'amar; 
as it says, “By the word of Yahweh the heavens were made and by the breath of 
his mouth all their host” (Ps 33:6)? (The further treatment of the question is not 
given.) | See further passages at TanhB br'shyt § 11 (4A); m. ` Abot 5.1: By ten 
words ma'amaroth the world was created. — A parallel passage is found in Abot 
R. Nat. 31 (8B). — Nine of the ten creative words of God are enumerated in 
Pirge R. El. 3, specifically Gen 1:3, 6, 9, 11, 14, 20, 24, 29 and 2:18; in b. Meg. 
21B and b. Ros Has. 32A, Gen 1:1 is added as the tenth. || Mekilta Exodus 15:17 
(51B): When God created the world, he created it only by the word bm'mr; see 
Ps 33:6. ll See further the blessing in m. Ber. 6.3: Blessed be the one by whose 
word dbr everything came to be! Il See some of the targum passages that belong 
here in the excursus “The Memra of Yahweh,” #2, n. b. — Finally, see the 
periphrastic designation for God: “The one who spoke and the world came into 
being”; see the excursus “The Memra of Yahweh,” #3, A, n. 1. 


2. The Torah. — See the textual evidence at § Col 1:16 A. 


B. hoi aidnes = olamim, Aramaic almayya. The plural is found 
particularly in the common form of address to God: “Lord of the 
worlds”a or “Lord of all worlds.”b A multiplicity of worlds is 
mentioned explicitly in Midr. Ps. 18 §15.c 


a. ribbon ha'olamim. — See y. Ta‘an. 2.65D.44 at § Matt 1:6 B, #1, end. | See 
Pesiq. 131B at § 1 Cor 10:11, n. e. | Pesiqta Rabbati 8 (29B): The Israelites said 
to God, “Lord of the worlds, are these all our advantages, so that it says, ‘I will 
search Jerusalem with lanterns’ (Zeph 1:12)?” || See also Midr. Lam. Intro. 24 
(38A, B) at § Matt 2:18. — For the singular “Lord of the world,” see passages 
at § Luke 10:21 B. 


b. ribbon khol ha'olamim. — See Gen. Rab. 63 (40A) at § Rom 1:27 A, #1, near 
end. || Genesis Rabbah 63 (39B): R. Hoshaiah (ca. 225) said, “The angels of 
service said before God, ‘Lord of all worlds, woe, for Ahaz has become king!’ ” | 
See Gen. Rab. 33 (20A) at § Matt 3:9 A, #3, 3rd paragraph; y. Sotah 1.4 
(16D.56) at § Matt 1:3 B, #2, middle. — The Aramaic rbwn kl 'Imy', but not as a 
form of address to God, is found in Tg. Yer. I Gen. 18:30: “May the wrath of the 
Lord of all worlds, Yahweh, not become strong now if I (keep) speaking.” See Tg. 
Yer. I Gen. 18:32. 


c. Midrash Psalm 18 § 15 (72B): “A passage of Scripture says, ‘He soars on the 
wings of the wind’ (Ps 18:11), and another passage of Scripture says, ‘He 
appears on the wings of the wind’ (2 Sam 22:11). From this you learn that he has 
many worlds 'wlmwt hrbh, and he soars on the winds of the cherubs and does so 
in order to appear in them (the many worlds).” — According to the parallel 
passage Midr. Song. 1:9 (91A), R. Aha (ca. 320) is the author of this remark. 


1:3 A: The reflection of glory. 


It says of wisdom in Wis 7:26: “She is a reflection apaugasma of 
the eternal light and an immaculate mirror esoptron of God’s 
work and a likeness of his goodness” eikōn tés agathotétos autou. 
— From rabbinic literature, we can compare this to expressions 
like ziw yeqara “splendor of glory,”a ziw iqonin “splendor of 
likeness, of appearance”b and noveleth = “likeness, reflection, 
(imperfect) counterpart.”c 


a. See Tg. Onk. Exod. 34:29 at § 2 Cor 3:7 C, #1. ll See Tg. Onk. Deut. 34:7 at § 
2 Cor 3:7 C, #3. 


b. See Tg. Yer. I Exod. 34:29 at § 2 Cor 3:7 C, #1. ll Genesis Rabbah 53 (33D): 
“Sarah ... bore Abraham a son in her old age lizqunaiw” (Gen 21:2); this shows 
that the splendor of his (Isaac’s) image (appearance) was like his (Abraham’s). 
— The midrash interprets Izqnyw as a notarikon = leziw iqonaiw = “after 
(according to) the splendor of his image.” 


c. Genesis Rabbah 17 (12A): R. Hanina b. Isaac (in the 4th cent.) said, “There 
are three likenesses noveloth: The likeness of death is sleep, the likeness of 
prophecy is a dream, the likeness of the future world is the Sabbath.” R. Abin (I, 
ca. 325; II, ca. 370) added two more, “The likeness (reflection) of the upper light 
is the orb of the sun, the likeness (reflection) of the upper wisdom is the Torah.” 
— The same is found in Gen. Rab. 44 (27D). 


1:3 B: The imprint (impress) of his being. 


charaktér = gelaster (qelaster) “imprint, facial features, face.”a — 
charaktérion = kelaqteirin “imprint, image, facial features.”b 


a. Babylonian Talmud Baba Mesi‘a 87A: (After Isaac’s birth, the people said,) 
“Abraham, the hundred-year-old, is supposed to have begotten? Immediately 
Isaac’s facial expression qlstr pnym changed so that he was like Abraham.” || See 
b. Ber. 7A at § 2 Cor 3:7 C, #2, n. e. 


b. Leviticus Rabbah 23 (122B): (The adulterer) does not know that the one who 
sits in the hidden place of the world, that is, God, forms its (the child’s) imprint 
(facial features klqtyryn; so read instead of kl qtwryn) according to his (the 
adulterer’s) likeness, in order to make it known (as a bastard). — The same is 
found in Pesiq. Rab. 24 (124B); in a broader version in Num. Rab. 9 at the 
beginning; Tanh. nsh' 195A; the last two passages replace the foreign word with 
tsurah = form, image. 


1:3 C: The one who bears all things by the word of his 
power. 


Genesis Rabbah 22 (15B): “Cain said to Yahweh, ‘My guilt is too great to 
bear’ ” (Gen 4:13). The ones above and those below you bear 'th swbl, but my 
sin you do not bear. | Exodus Rabbah 36 (95D): “You would call, and I would 
answer; you would long for the work of your hands” (Job 14:15). In four pieces 
God longs for the works of his hands ... And these are: God bears sovel his 
world (see Isa 46:4) ..., God protects his world ..., He illuminates the world. 


(The 4th piece is missing; yet see the commentaries.) || Leviticus Rabbah 4 
(107D): The soul bears the body and God bears swbl his world (see Isa 46:4). So 
let the soul, which bears the body, come and praise God, who bears his world. | 
Targum YeruSalmi I Deuteronomy 33:27: “The dwelling (of God) was from the 
beginning and under the arm of his strength, which bears the sbyl world.” — See 
more on this passage the excursus “The Memra of Yahweh,” #4, A, n. c. 


1:3 D: Who sat down at the right hand of the majesty 
on high. 


On the Messiah sitting at the right hand of God, see the excursus “The 110th 
Psalm in Ancient Jewish Literature.” 


1:4: Became more excellent than the angels. 


1. The righteous are greater and more beloved before God than 
the angels. 


The oldest form of this idea appears in Gen. Rab. 78 (50A); see the passage at § 
Luke 22:27, #1. — The following sayings come from a later time. Babylonian 
Talmud Sanhedrin 92B: R. Yohanan (t 279) said, “Greater are the righteous than 
the angels of service; for it says, ‘He answered and said, “Behold, I see four men 
walking around freely in the fire, without getting injured, and the appearance of 
the fourth (i.e., of the last in rank) is like a son of the gods’ (= angels) (Dan 
3:25).” — The angel is thus lesser than the three righteous. On this 
argumentation, see the parallel Pesig. Rab. 35 (160B). I In Tanh. wyqr' 132A, R. 
Tanhum b. Hanilai (ca. 280) represents the idea that the righteous are greater 


than the angels of service. Parallels are found in Midr. Ps. 103 § 18 (219B) and 
Lev. Rab. 1 (105A). | Babylonian Talmud Hullin 91B: The Israelites are more 
beloved before God than the angels of service ... (see § Luke 2:13 B). — On the 
thought that the righteous are greater than the angels, see more at § Eph 3:10. 


2. The Messiah is greater than the angels. 


See TanhB twldwt § 20 (70A) at § Matt 8:17, A, 3rd paragraph. 


1:5 A: “You are my son; today I have begotten you” 
(Ps 2:7). 


The second psalm was interpreted by the rabbinic scholars as 
follows: 


1. As referring to Aaron. 


See Midr. Ps. 2 § 3 (13A) § Rom 13:2. 


2. As referring to David. 


So above all Rashi, perhaps on the basis of older traditions. He says concerning 


Ps 2:1: “Our teachers interpreted the passage (i.e., Ps 2) as referring to the king, 
the Messiah; but according to its wording it would be appropriate if one 
interprets it as referring to David himself; as it says, ‘When, though, the 
Philistines heard that the Israelites had anointed David as king over themselves, 
the Philistines assembled their armies and fell into his hand’ (cf. 2 Sam 5:17; 1 
Chr 14:8). And concerning them it says, ‘Why do the goyim rage and all gather 
together?’ (Ps 2:1f.).” — We highlight the following from Rashi’s explanations 
of the individual verses. “Verse 6: ‘I have appointed you my king’: Why do you 
rage, since I have determined for myself this one (David), to commission him 
and make him king on my holy Mount Zion? || Verse 7: “Yahweh said to me’: 
through Nathan and Gad and Samuel. — ‘You are my son’: the head of the 
Israelites, who in the Torah are called ‘my firstborn son’ (see Exod 4:22); and 
they endure because of you, as it says in the case of Abner, ‘So Yahweh has said, 
“By the hand of my servant David I will save my people Israel” (2 Sam 3:18), 
and for their sake you (David) are as a son before me, for they all hang on you’ 
(are brought together in you). — ‘Today’: since I have made you king over them. 
— ‘ʻI have begotten you’: in order to be called ‘my son’ and to be dear to me like 
a son for their sake, as it says, ‘And David knew that Yahweh had confirmed him 
as king over Israel, and that his army was exalted for the sake of the people of 
Israel’ (1 Chr 14:2). Further, we find with the kings of Israel, who were beloved 
before him, that they are called’sons,’ as it says of Solomon, ‘He shall be a son to 
me, and I will be a father to him’ (so 2 Sam 7:14 is cited). Further, we find of 
David, ‘He will call me:’ “You are my father, my God, and the rock of my 
salvation’ (Ps 89:27).” ll “Verse 9: ‘With an iron scepter’: this refers to the 
sword.” | “Verse 10: ‘And now, you kings, be wise.’ — The prophets of Israel 
were men of mercy: they rebuked the idolaters to turn from their wickedness; for 
God stretches out his hand to the godless and the righteous.” Il “Verse 11: 
‘Rejoice with trembling!’: when that trembling comes, of which it says, 
“Trembling seizes the godless’ (Isa 33:14), you will rejoice and be glad if you 
have served Yahweh.” || “Verse 12: nashshequ var: spur yourselves on with a 
pure heart zrzw 'tsmkm bbr |b.” 


3. As referring to the people of Israel in the messianic age. 


Midrash Psalm 2 § 4 (13A): R. Berekhiah (ca. 340) said in the name of R. Levi 


(ca. 300), “Cursed be the godless, who contrived a plan (counsel) against Israel. 
... Gog and Magog will also one day say, “The earlier ones were foolish, for they 
were cunning in their plans against the Israelites without considering that they 
have a protector in heaven. Yet I will not do this; but rather I will deal with their 
protector first and then I will turn against the Israelites.’ This is what “The kings 
of the earth arise, and the princes have taken counsel together against Yahweh 
and his anointed one’ (Ps 2:2)3!5 means.” — Parallels are found in Pesiq. 78B; 
Lev. Rab. 27 (126A); Tanh. 'mwr 176A; TanhB 'mwr § 18 (48A); Midr. Esth. 
3:12 (97A); ‘Ag. Ber. 2. | Midrash Psalm 2 § 2 (13A): Whoever sets out to harm 
Israel falls before them ... Nimrod and his peers set out to deal with Abraham 
and they fell before him (see Gen 14:15); Abimelech (fell) before Isaac; Esau 
and Laban before Jacob; pharaoh and the Egyptians before Israel and likewise 
many (others) in the Torah, and (in the same way) Gog and Magog (will fall) in 
the future before Israel. And David looked at him (Gog and Magog) and called 
out, “Why do the nations rage?” (Ps 2:1). | Tanhuma pqwdy 128B: R. Hiyya b. 
Abba (ca. 280) said, “What are idolaters like? A person who hated the king and 
tried to attack him but could not. What did he do? He went to his statue and tried 
to topple it. Yet he feared the king, that he might kill him. What did he do? He 
took an iron spade and put it under it. He said, ‘If I make the foundation 
collapse, the statue will fall.’ So idolaters try to attack God, and since they 
cannot, they come and attack Israel. David said, ‘The kings of the earth arise ...’ 
(Ps 2:2). A proverb (says,) ‘Whoever cannot hit the donkey hits the saddle.’ ” — 
There is a parallel in Exod. Rab. 51 (103C). I In Midr. Song. 7:3 (127A), the 
words nshqw br?!¢ Ps 2:12 are understood to mean: “Kiss the (pure) corn” = pay 
homage to Israel! — See the passage itself at § Rom 3:9 A, #1, n. c. — Parallels 
are found in Gen. Rab. 83 (53A); Midr. Ps. 2 § 14 (16A). ll See Midr. Ps. 2 § 17 
(16B) at § Rom 1:3 A, A, #3, a, 2nd third. 


4. As referring to the Messiah b. David. — This interpretation is 
the oldest and most widespread. It is already found in the Psalms 
of Solomona and certainly contributed considerably to the 
messianic king being called in brief the “anointed” mashiach and 
the “son” (of God) (see Ps 2:2 and 7). Psalm 2 is often related to 
the rebellion of Gog and Magog against God and his Messiah.b 


a. Psalms of Solomon 17:23f. (= 17:26 in Fritzsche): “In wisdom, in 
righteousness may he (the Messiah) chase sinners away from the inheritance, 
may he smash the sinner’s arrogance like clay vessels hös skeué kerameos. May 
he shatter all their being with an iron rod en rhabdo sidéra syntripsai.” — These 
words trace back to LXX#!” Ps 2:9. || Presumably the targum also interpreted Ps 
2 messianically; for the later period thought of hardly anything other than the 
messianic king when it came to the “anointed one” of Yahweh. The targum 
translation reads: “Why do the peoples rage and the nations contemplate (read 
mrnnyn instead of mrgnyn) vanity? The kings of the earth rise up, and the armies 
gather, to rebel before Yahweh and to quarrel against his anointed one (= the 
Messiah). ‘Let us tear apart their bonds and cast from ourselves their chains!’ 
The one who is enthroned in heaven will laugh, the Memra of Yahweh will mock 
them. Then (read haydein instead of heidein) he will speak to them in his wrath 
and frighten them in his anger. ‘I have consecrated (anointed) my king and 
appointed him on the mountain of my sanctuary. I will tell of a determination of 
Yahweh.’ He said to me, ‘You are precious to me like a son to a father, innocent, 
as if I had created you today (like a newborn child). Ask of me, and I will give to 
you the goods (the fortune) of the nations as your possession and as your 
property the rulers of the ends of the earth. You may shatter them as with an iron 
rod, shatter them as an earthen vessel!’ And now, you kings, be wise; accept 
chastisement, your princes of the earth! Serve before Yahweh with fear and pray 
with trembling! Accept teaching, lest he get angry and you perish from the way; 
for his anger could easily flare up. Blessed are all who hope in his Memra!” | 
We highlight the following from the great number of messianic interpretations in 
rabbinic literature. On verse 2. Midrash Psalm 2 § 3 (13A): “The kings of the 
earth arise, and the princes have taken counsel together against Yahweh and 
against his Messiah” (Ps 2:2). When they come to God, he will say to them: “'ny 
mngyntm” (Lam 3:63), that is, “I will smash them.” As it says, “Who has given 
migen your adversaries into your hand” (Gen 14:20). (ani manginatham “I am 
their satirical song” so according to miggen = miggantim “I will give them 

up. ”) See the continuation of the passage according to the parallel in Midr. Ps. 
21 § 3 (90A) at § Rom 3:9 A, #3, B, n. h: When it is said to him (the Messiah).... 
I On verses 3 and 4. Babylonian Talmud ‘Abodah Zarah 2A: R. Hanina b. Papa 
(ca. 300)—it has also been said R. Simlai (ca. 250)—said in a public 
presentation, “One day God will lay the book of the Torah in his lap and say, 
‘Whoever has devoted himself to the Torah, let him come and receive his 
recompense!’ (Then a long explanation follows about the rebukes that will be 
given to the nations of the world, because they did not accept the Torah and did 
not keep the Noachide commandments, see the excursus “Depictions of the 


Judgment in Ancient Jewish Literature.”) Then they will say to him, ‘Lord of the 
world, give it to us anew, so we may do it.’ God answers them, ‘You biggest fools 
in the world, whoever has toiled on the day of preparation for the Sabbath (i.e., 
in this world) will eat on the Sabbath (= in the future world); but whoever has 
not toiled on the day of preparation for the Sabbath, how will he eat? Yet still, I 
have a light commandment and “sukkah” is its name, go and observe it!...’ 
Immediately each one will set off and go and make a sukkah up on his roof. Yet 
God will make the sun scorching hot over them as at the time of the summer 
solstice, and everyone will knock down his sukkah and go from there; for it says, 
‘Let us tear their bonds and cast their chains from us!’ (Ps 2:3).... Immediately 
God will sit down and laugh about them; as it says, ‘The one who is enthroned in 
heaven laughs; the Almighty mocks them’ (Ps 2:4).” R. Isaac (ca. 300) said, 
“There is a laughing before God only on that day alone.” — Parallel passages 
are found in Tanh. shwptym 15B; TanhB shwptym § 9 (16A); in Pesiq. 185B, 
only the beginning; see also Midr. Ps. 2 § 5 (13B). See a further parallel from y. 
‘Abod. Zar. 2.40C.19 at § Rom 3:9 A, #3, B, n. dd. || On verses 6 and 7, see Midr. 
Sam. 19 § 1 (51A) and Midr. Ps. 2 § 9 (14B) at § Luke 24:26, I, #4, n. g. || On 
verse 7, see Midr. Ps. 2 § 9 (14B) at § Rom 1:3 A, #3, a, 2nd third; Midr. Ps. 2 § 
9 (14B) at § Rom 1:3 A, #3, n. b; Midr. Ps. 2:7 (ed. Warsaw [1875], folio 5A) at 
§ Rom 1:3 B, end. || On verse 8. Midrash Psalm 2 § 10 (15A): “Ask of me, and I 
will give you the goyim for your inheritance and the ends of the earth for your 
possession” (Ps 2:8). If the goyim (are the object of your plea), they have long 
since been your inheritance (see Ps 72:8), and if the ends of the earth, they have 
long since been your possession (see Ps 72:8). R. Jonathan (ca. 240, so read 
instead of R. Yohanan) said, “To three righteous people God said, ‘Ask!’ These 
are Solomon (see 1 Kgs 3:5), Ahaz (see Isa 7:11), and the king, the Messiah; for 
it is written, ‘Ask of me ...’ (Ps 2:8). Likewise, it says, ‘He asked you for life; you 
granted it to him’ (Ps 21:5). What did he ask for? He asked that the Israelites 
might remain alive and endure forever.” — There is a parallel in Gen. Rab. 44 
(27C). | See b. Sukkah 52A at § Luke 24:26, II, #2, n. e and § Rom 1:3 A, A, #3, 
n. b. 


b. See TanhB nch § 24 (27A) and b. Ber. 7B at § Acts 4:25 B. || See b. Ber. 10A at 
§ Rev 20:8f., #3. | Midrash Psalm 3 § 2 (17A): R. Jacob (probably b. Abbayye 
[ca. 340?]) said in the name of R. Aha (ca. 320), “Why does the section about 
Gog and Magog (i.e., Ps 2) stand right alongside the section about Absalom 
(i.e., Ps 3)? To tell you that a bad son is worse for his father than the wars of 


Gog and Magog.” || Midrash Psalm 2 § 2 (12B): “Why do the gentiles rage?” 
(Ps 2:1). This is what Scripture said, “He who is enthroned over the vault of the 
earth, so that its inhabitants (appear) as grasshoppers” (Isa 40:22). What are 
the godless like? Grasshoppers that are put in an urn: they fidget to rise up, but 
they fall down (again and again, without knowing that their effort is futile). So 
too the godless. R. Judah b. Nahmani (ca. 280) said, “According to (the 
narrative about) the generation of the flood it is written: ‘The whole population 
of the world had one language’ (Gen 11:1) (and this was the reason for their 
rebellion and punishment). Could the later ones not have learned from the 
earlier ones? (Certainly! But the fact that they as a matter of fact do not learn 
from the story is their misfortune.) Gog and Magog will also come and fall in the 
future world, and David saw this and said, ‘Why do the gentiles rage?...’ (Ps 
2:1ff.).” I See Midr. Ps. 118 § 12 (242B) at § Rev 20:8f., #5. | See Midr. Ps. 2 § 4 
(15A) and Midr. Ps. 2 § 2 (13A) above at the beginning of #3. | Interpretation of 
the individual verses of Psalm 2 as referring to Gog and Magog. Verses 1ff.: See 
b. ‘Abod. Zar. 3B in a baraita at § Matt 23:15 A, n. r. — See Midr. Ps. 2 § 5 
(13B): “Let us tear their bonds” (Ps 2:3): these are the tefillin on the hand; 
“and cast their chains from ourselves”: these are the tefillin on the head. | 
Verses 1 and 4. Mekilta Exodus 15:9 (48B): “You have stretched out your right 
hand” (Exod 15:12). Like a robber who stood there and spewed abuse against 
the king’s palace. He said, “When I meet the king’s son, I will seize him and kill 
him and crucify him and let him die a hard death.” So pharaoh stood there and 
spewed abuse in the land of Egypt, “I pursue, I attain; I distribute the booty!” 
(Exod 15:9). And the holy spirit (who speaks in Scripture) mocks him and says, 
“You blew with your breath—then the sea covered them” (Exod 15:10); it 
further says, “You stretched out your right hand ...” (Exod 15:12). And likewise 
it says, “Why do the nations rage?” (Ps 2:1); it further says, “He who sits 
enthroned in heaven laughs” (Ps 2:4). Further, “They salivate with their mouth 
(delete 'chryw) ...” (Ps 59:8). What is written after this? “You, Yahweh, laugh at 
them” (Ps 59:9). It further says, “And it will happen on that day, on the day 
when Gog comes against the land of Israel ...” (Ezek 38:18); furthermore: “The 
fish of the sea will quake before me (so read instead of mpnyy)” (Ezek 38:20). 
See, all those thousands and myriads “sunk like iron in the glorious waters of 
the sea” (so Exod 15:10 is cited). — See Yalqut Simeoni on Ps 2:2 (2 § 620) at § 
Rom 1:3 A, A, #3, b. I On verses 7f., see b. Sukkah 52A in a baraita at § Luke 
24:26, II, #2, n. e and § Rom 1:3 A, A, #3, n. b. 


5. As referring to the Messiah b. Joseph or b. Ephraim. 


See the passages that belong here from Leqach Tob on Num 24:17 (2.129B) at § 
Luke 24:26, II, #3, n. b; Pirge R. El. 19 (10B) at § Luke 24:26, II, #2, n. a; Tg. 
Yer. I Exod. 40:9-11 at § Luke 24:26, II, #2, n. c (however, in the last passage, 
there is no explicit reference to Ps 2). ll Yalqut Simeoni on Psalm 2:9 (2 § 621 at 
the end): “You may smash them with an iron scepter” (Ps 2:9); this refers to the 
Messiah b. Joseph, who will chastise them with the rod. And likewise, it says, 
“The scepter will not pass from Judah until Shiloh (= Messiah b. David) comes’ 
(Gen 49:10). (Yet immediately before the coming of the latter, the scepter will 
rest in the hand of the Messiah who stems from Joseph.) 
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1:5 B: “I will be a father to him, and he will be a son 
to me.” 


We have not encountered in rabbinic literature an interpretation 
of 2 Sam 7:14 that refers to the Messiah. — See the translation of 
2 Sam 7:14 in the targum at § Rom 1:3 A, #1, b. 


1:6 A: The firstborn. 


See § Rom 8:29 B and § Col 1:15 B. — Also Pesiq. Rab. 34 (159B): By the 
merit of (because of) the Messiah God will protect them (Israel) and lead them 
on an even path and redeem them; as it says, “They will come crying and with 
pleading I will guide them, will lead them to streams of water on an even path on 
which they will not stumble; for I have become a father to Israel, and Ephraim 
(in the midrash, a nickname for the Messiah b. David), he is my firstborn” (Jer 


31:9). What does Scripture mean to teach with “he” hu? He is the one in the days 
of the Messiah and he is the one in the future world, and there is no one 
alongside him (the Messiah b. David remains God’s firstborn for all eternity). 
“And I will clothe his enemies with shame” (Ps 132:18); these are those (among 
the Israelites) who will oppose him; “but over him his crown shall shine” (Ps 
132:18), over him and over those who are like him. — The term “firstborn” 
designates the Messiah as the object of special divine love. 


1:6 B: All the angels of God should worship him. 


Psalm 97:7 is the base text: “Let all the gods kal-elohim bow down 
before him (worship him).” — Septuagint: proskynésate autō 
pantes angeloi autoi “worship him, all his angels!” — Targum: 
“All the world, the servants (worshipers) of the stars will fall 
down before him.” — The rabbinic scholars did not understand 
‘lhym in Ps 97:7 to refer to the angels, but rather to idols. 


See Midr. Ps. 31 § 4 (119B) at § Rom 1:23 A, #2, D, n. l; see y. ‘Abod. Zar. 
4.44A.47 and Midr. Ps. 31 § 4 (119B) in the excursus “Depictions of the 
Judgment in Ancient Jewish Literature.” 


1:7: Who makes his angels winds and his spirits 
flames of fire. 


Psalm 104:4: oseh mal'akhaiw ruchoth mesharthaiw esh lohet. — 
Two construals are possible: a. who makes his messengers (angels) 


winds and his servants flaming fire; b. who makes winds his 
messengers, flaming fire his servants. — The context in the psalm, 
which speaks of the ways the powers of nature are used in the 
service of God, demands the second construal. However, an 
instinctive feeling for the Hebrew language would have given 
preference to the first construal. This is indicated not only by the 
LXXa (and the letter to the Hebrews following it), but also by the 
ancient rabbinic scholars consistently following the formulation in 
a.b The targum of the passage is also no exception in this respect, 
despite its metaphorical reinterpretation.c Only a later period 
turned to the formulation in b.d 


a. Septuagint Psalm 104:4: ho poion tous angelous autou pneumata kai tous 
leitourgous autou pyr phlegon. 


b. Exodus Rabbah 25 (86A): R. Simon (ca. 280) opened his presentation in the 
name of R. Eleazar (ca. 270) with the following, “ ‘Yahweh, the God of hosts’ 
(Hos 12:6).... ‘God of hosts’ htsb'wt (is what he is called), because he executes 
his will tsbywnw through his angels. When he wants, he makes them sit (see Judg 
6:11); and sometimes he makes them stand (see Isa 6:2 and Zech 3:7). 
Sometimes he makes them appear in the form of women (see Zech 5:9), and 
sometimes in the form of men (see Gen 18:2). Sometimes he makes them winds; 
as it says, ‘Who makes his angels winds’ (Ps 104:4). Sometimes he makes them 
appear as fire; as it says (Ps 104:4), ‘And his servants flaming fire.’ ” | Genesis 
Rabbah 21 (14C): (“And he made the cherubs and the blaze [the flash] of the 
turning sword encamp east of the garden of Eden” [Gen 3:24].) “And the 
blaze,” because of “(He makes) his servants flaming fire” (Ps 104:4); 
“turning,” for they (the angels) are transformed sometimes into men and 
sometimes into women, sometimes into spirits (this is what rwchwt means here) 
and sometimes into angels. | Pesiqta 57A: R. Isaac (ca. 300) said, “It is written, 
‘My offering, my food for my offering by fire’ (Num 28:2). What is this? Is there 
eating and drinking before the one whose name is to be praised! ? And if you 
should say that there is, learn from his angels and servants who are flaming fire; 


as it is written, ‘(Who makes) his servants flaming fire’ (Ps 104:4).” — The same 
is found in Pesiq. Rab. 16 (80A); Num. Rab. 21 (192A). || Yalqut Simeoni on 
Judges 13:17 (2 § 69 at the beginning) from Yelamedenu: (“Manoah said to the 
angel of Yahweh, ‘What is your name?’ ” [Judg 13:17].) The angel answered 
him, “I do not know after whose likeness I have been created (in whose likeness 
I appear); in each hour he (God) changes me. ‘Why do you ask for my name, 
since it is wonderful?’ (Judg 13:18). He does wonders upon wonders in me: 
sometimes I am wind; as it says, ‘Who makes his angels winds’ (Ps 104:4). 
Sometimes I am fire, as it says (Ps 104:4), ‘And his servants flaming fire.’ ” And 
likewise, you find it with Abraham, to whom they were like men (see Gen 18:2); 
yet in Sodom they appeared as angels (see Gen 19:1). 


c. Targum Psalm 104:4: “Who quickly makes his messengers like wind, his 
servants forcefully like glowing fire.” 


d. Rashi on Psalm 104:4: 'shh ml'kyw rwchwt: (i.e.,) “he makes the winds his 
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messengers” 'wshh 't hrwchwt shlwchyw. — The commentary mtswdt dwd: “He 
makes the winds so that they are his messengers” 'wshh hrwchwt lhywt 
shlwchyw. — Here we should probably also list R. Yohanan (f 279), who in Midr. 
Ps. 104 § 7 (221B) explains: “The angels who serve for purposes of sending are 
made out of wind, and those who are appointed for songs of praise are made of 
fire.” 


1:8f. From Ps 45:7f. (almost verbatim according to 
LXX Ps 45:6f.). 


Psalm 45:7f. according to the base text: “Your throne, O God, is 
forever and ever; a scepter of righteousness (uprightness) is the 
scepter of your kingship. You have loved righteousness and hated 
godlessness. Therefore, God, your God, has anointed you with the 


oil of joy before your companions (= more than your 
companions).” — In rabbinic literature, Psalm 45 is interpreted to 
refer to the sons of Korah, to Moses, to Aaron, and to Solomon; 
see the explanations in Midr. Ps. 45. Alongside this we find the 
messianic interpretation, which is represented mainly in the 
targum. 


Targum Psalm 45:3ff.: “Your beauty, O king, Messiah, is more excellent than 
that of the (other) children of men. The spirit of prophecy is laid upon your lips; 
therefore Yahweh has blessed you forever. Gird your sword about your hips, O 
hero, to kill kings together with rulers, your majesty and your glory. And your 
glory will be great; therefore you will have fortune to ride along on royal steeds 
(another reading: to sit on the royal throne) for the sake of faithfulness and truth 
and gentleness and righteousness, and Yahweh will teach you, to perform deeds 
that awaken fear with your right hand. Your projectiles are drawn to kill masses, 
to topple nations under you and the children of your bow (= your arrows) are 
sent into the heart of the enemies of the king. The throne of your glory, Yahweh, 
remains for all eternity. A scepter of righteousness teritstha (uprightness) is the 
scepter of your (the Messiah’s) kingship. Since you have loved righteousness 
and hated godlessness, Yahweh, your God, has anointed you with the oil of joy 
more than your companions. All your garments are fragrant with myrrh, aloe, 
and cassia; from palaces that are covered with ivory, string music delights you 
(others: that are covered with ivory from the land of Armenia, you are 
delighted). The provinces of your kingdom will come to greet your face and to 
honor you, while the book of the Torah will lie at your right side (read dm'td 
instead of dm'tr), which is written with pure gold of Ophir. Hear, community of 
Israel, the Torah of his mouth and look at this wondrous works and incline your 
ear to the words of the Torah and do not forget the wicked deeds of the godless 
of your people and the house of idols which your father’s house served. Then the 
king will long for your beauty, for he is your Lord and you will bow before him. 
And the inhabitants of the city of Tyre will come with gifts and seek your face, 
to your sanctuary the richest of the nations will come. Everything beautiful and 
desirable among the goods of the provinces (and) among the treasures of kings 
that had been stored up, will be presented to the (Israelite) priests, whose 
garments are interwoven with pure gold. In embroidered garments they will 
present their offerings before the eternal king, and the rest of their companions 


who are dispersed among the nations will be brought to you with joy in 
Jerusalem. With joy they will be brought and with songs of praise, and they will 
go up into the temple of the eternal king. In place of your fathers there will be 
for you the righteous, your sons; you will appoint them as princes in all the 
earth. In that time you will say, ‘We will remember your name from generation 
to generation. Therefore the nations that have become proselytes will praise your 
name for all eternity.’ ” | Genesis Rabbah 99 (63B): “The scepter will not depart 
from Judah” (Gen 49:10); this refers to the throne of kingship (as it says,) “Your 
throne, O God, endures forever and ever, a scepter of righteousness is the scepter 
of your kingship” (Ps 45:7). When? (When the following is fulfilled:) “Nor the 
ruler’s staff from his feet” (Gen 49:10); when that one comes, to whom the 
kingship is due (i.e., Shiloh = the Messiah), of whom it is written: “The crown of 
arrogance will be trampled with feet ...” (Isa 28:3). | In the course of R. Eliezer 
(ca. 90) and his colleagues treating the question whether one will wear weapons 
in the messianic age, the former had answered the question in the affirmative on 
the basis that the weapons would then serve as an adornment. Then it says 
further in b. Sabb. 63A: Abbayye (t 338/39) said to Rab Dimi (ca. 320) or, as 
others say, to Rab Avayya—others say that Rab Joseph (f 333) said to Rab Dimi 
or, as others say, to Rab Avayya—still others say that Abbayye said to Rab 
Joseph, “What was the scriptural basis for R. Eliezer, so that he said that they 
(the weapons) would be items of adornment? Because it is written, ‘Gird your 
sword around your hips, O hero, your highness and your glory’ (Ps 45:4).” ll See 
b. ‘Abod. Zar. 65B (read 65A) at § Rom 1:26 B, #2. This is followed by: Rab 
Pappi (ca. 360) said, “He should have answered him with this passage of 
Scripture. ‘Daughters of kings are among your honored ladies; your wife stands 
at your right hand in gold jewelry of Ophir’ (Ps 45:10).” — Since the 
conversation of Bar Shishak with Rab refers to the days of the Messiah, Rab 
Pappi would also have related Ps 45:10 to this time. 


1:10: The heavens are the works of your hands. 


If one wants to think of the angels as being included in ouranoi, 
which verse 11 speaks against, though, the following passages 
could serve as analogies. 


Midrash Psalm 148 § 1 (269B): “Hallelujah! Praise Yahweh from the heavens, 
praise him on high!” (Ps 148:1). This refers to those who are in the heavens. And 
who are these? The angels of service. || Targum Psalm 50:4: “He calls on the 
angels up on high (base text: 'l hshmym m'l = ‘to heaven up high’) and the 
righteous of the earth below to propagate judgment over his people.” || Targum 
Psalm 50:6: “The angels on high (base text has simple shmym ‘the heavens’) 
proclaim his righteousness; for (or: that) God is the judge forever.” || Targum Job 
15:15: “The angels on high (base text has simply shmym) are not pure before 
him.” 


1:13: Sit at my right hand. 


See the excursus “The 110th Psalm in Ancient Jewish Literature.” 


1:14: Are they not all ministrant spirits ...? 


leitourgika pneumata. — This designation comes closest in 
rabbinic literature to the term mal'akhei hashshareth = “angels of 
service”; see some examples above at § Heb 1:4 and § 1 Cor 10:10. 
The concept of the angels that guard and accompany human 
beings also belongs here; see § Matt 4:6; 18:10 B; § Acts 12:15; 
and § 1 Cor 11:10 B, #2. 


See 1 En. 40:1ff. at § Rev 1:4 B. ll See T. Levi 3 at § Eph 1:21, #1, n. a. | 
TanhumaB wyshb § 2 (89B): “And Jacob dwelt in the land of his father’s 


peregrination, in the land of Canaan” (Gen 37:1). This is what Scripture says, 
“Your assembled ones (namely angels, so Isa 57:13 according to the midrash) 
shall save you at your cry.” Who are these? These are the angels who were given 
to protect him (Jacob) when he went out to go to Mesopotamia. For the angels 
who serve mshmshyn in the land do not serve abroad, and those abroad do not 
serve in the land of Israel. So Jacob saw them going up and others going down 
(Gen 28:12) to go with him abroad. And when he prepared to return, God 
summoned those angels who had served mshmshypn in the land of Israel, and said 
to them, “Behold, Jacob is returning, so then, we will go to meet him!” ... When 
Jacob raised his eyes, he saw them, as it says, “And Jacob went his way, and 
angels of God met him” (Gen 32:2). If Jacob (also) saw them, how do we know 
that they were those who had served him shhyw mshmshyn 'wtw in the land of 
Israel? Because it says, “Then Jacob said, when he had seen them: This is God’s 
army camp” (Gen 32:3). Therefore it says, “Your assembled ones shall save you 
at your cry” (Isa 57:13): these are the angels. 


2:2: For if that word spoken by angels was firm (see 8 
Gal 3:19 B). 


2:5: The future world. 


he oikoumené hé mellousa = olam habba; see the excursus “This World, the 
Days of the Messiah, and the Future World.” 


2:6: “What is man, that you think of him ...!” (Ps 
8:5f.) 


The words in Ps 8:5 are often put in the mouth of the angels in the midrash, most 
of the time in a scornful way disparaging humanity. God then has to appear 
juxtaposed to the angels as the advocate for humanity. — See an interpretation 
that relates Ps 8:5f. to the three patriarchs in Midr. Ps. 8 § 7 at § Heb 2:7 A, n. b. 


Pesiqta 34A: You find that when God wanted to created humanity, he took 
counsel with the angels of service and said to them, “Let us make humanity in 
our image” (Gen 1:26). They said before him, “What is man, that you think of 
him!” (Ps 8:5). He answered them, “This man, whom I will create in my world, 
his wisdom will be greater than yours. What did he do? He brought all the 
livestock, wild animals, and birds together and made them pass by them.” He 
said to the angels, “What are their names?” And they did not know. When he had 
created the first human, he brought all the livestock, wild animals, and birds 
together and made them pass by him. He said to him, “What are their names?” 
He said, “For this one, it is beautiful to call it ‘ox,’ for that one it is beautiful to 


call it ‘horse,’ for that one ‘camel,’ for that one ‘eagle,’ for that one ‘lion’ and so 
with all of them.” This is what is written: “And the man named the names for all 
the livestock ...” (Gen 2:20). Then God said to him, “And you, what is your 
name?” He answered: adam (= human being). He said to him, “And why?” He 
answered him, “Because I have been created from adamah (= earth).” God said 
to him, “And me, what is my name?” He answered him: adonai (= Lord), 
because you are Lord adyon over your creatures. [Immediately God said to the 
angels, “See how great his wisdom is! And you say, ‘What is man, that you think 
of him?!’ ”] — Parallels are found in Tanh. chqt 224B; Num. Rab. 19 (185D); 
Midr. Eccl. 7:23 (37A); Gen. Rab. 17 (11D) without reference to Ps 8:5 and with 
R. Aha (ca. 320) as the author; Midr. Ps. 8 § 2 (37A), with Rabbi (?) as the 
author, offers as a conclusion the words that are in the brackets above. | In b. 
Sabb. 88B the angels oppose giving the Torah to Moses by invoking Ps 8:5; see 
the passage at § Eph 4:8 B, #2, n. c. — See also the parallels in Midr. Ps. 8 § 2 
(37B) and Pesigq. Rab. 25 (128A). | Babylonian Talmud Sanhedrin 38B: Rab 
Judah (f 299) said that Rab (ft 247) said, “When God wanted to create humanity, 
he created a division of the angels of service to whom he said, ‘If it pleases you, 
let us make a human being according to our image.’ They said before him, ‘Lord 
of the world, what is his action?’ He answered them, ‘His action is such and 
such.’ They said before him, ‘Lord of the world, “what is man, that you think of 
him, and the son of man, that you are mindful of him!” ’ (Ps 8:5). He stretched 
out his little finger between them and burned them, and the same he did with the 
second division. The third division said before him, ‘Lord of the world, what did 
it help the earlier ones who spoke before you (trying to dissuade you)?! The 
whole world is yours! Everything that you want to do in your world, do!’ When 
he came to the people of the generation of the flood and to the people of the 
generation of the dispersal, whose deeds were evil, they (the angels) said before 
him, ‘Lord of the world, did the earlier ones not speak rightly before you?’ He 
answered them, ‘Until old age I am the same and until aged hair I will carry the 
load; I have done it, and I will bear it, I will carry the load and save’ (Isa 46:4).” 
ll See Gen. Rab. 8 (6B) at § Rom 8:20f., n. b. I See Tanh. wyr' 22A at § Heb 6:13 
A,n. b. 


2:7 A: “You have made him a little lower than the 
angels” (Ps 8:6). 


Psalm 8:6 according to the base text: “You made him lack (only) a little in 
divinity” wattechasserehu me'at me'elohim. — Septuagint and targuma 
interpreted 'lhym as angels, whereas the rabbinic scholarsb maintain the meaning 
“God.” 


a. Septuagint: élattosas auton brachy ti par’ angelous; || Targum: “You have 
made him lack (only) a little in comparison with the angels mimmal'akhayya.” 


b. Babylonian Talmud Ros Hassanah 21B: “The words of Yahweh are pure 
words ..., purified seven times shiv'athayim (this is interpreted by the midrash as 
“seven times seven times,” fifty minus one)” (Ps 12:7). Rab (t 247) and Samuel 
(F 254). The one said, “Fifty gates of insight (understanding) were created in the 
world, and all were given to (bestowed on) Moses with the exception of one (so 
49 were made accessible to him; therefore purified shb'tym [Ps 12:7]); as it 
says, ‘You have made him lack one less (= 1 gate of insight) vis-a-vis God.’ ” 
(The further bit, which presents a comparison of Ecclesiastes with Moses, does 
not belong here.) — The same is found in b. Ned. 38A. | Midrash Psalm 8 § 7 
(39B): “What is man, that you think of him?” (Ps 8:5). This refers to Abraham; 
as it says, “God thought of Abraham” (Gen 19:29). “And the son of man, that 
you remember him?” (Ps 8:5). This refers to Isaac who was born as a result of 
this “remembering”; as it says, “Yahweh remembered Sarah” (Gen 21:1). “You 
made him lack only a little in divinity” (Ps 8:6); this refer to Jacob, who 
determined the small livestock, to cast away striped, speckled, and spotted young 
ones (Gen 30:39). This teaches that he lacked (in comparison with God) only the 
ability to put a soul in them. 


2:7 B: “You have crowned him with glory and honor” 
(Ps 8:6). 


See TanhB w'r' § 7ff. (11B) at § John 5:18. — It says specifically of the 
crowning of the Messiah with majesty and glory in Midr. Ps. 104 § 5 (221A): “In 
majesty and glory you have clothed yourself” (Ps 104:1) ... God has two things: 
majesty and glory ... God said, “In the future I will bestow them on the king, the 
Messiah; as it says, ‘You will meet him with blessings of what is good ... you 
put majesty and glory on him’ (Ps 21:4, 6).” — See also Pesiq. Rab. 37 (163A) 
at § Luke 24:26, I, #4, n. o. 


2:9: So that he might taste death. 


On geuesthai thanatou, see § Matt 16:28; see also § John 8:52. 


2:11: He is not ashamed to call them brothers. 


Jerusalem Talmud Berakot 9.13A.33: R. Simeon b. Lagish (ca. 250) said, “Flesh 
and blood (= a human being) has a relative: if he is rich, one acknowledges him; 
if he is poor, one denies him. Yet it is not so with God: even when the Israelites 
have entered into the deepest humiliation, he calls them my brothers and my 
friends; as it says, ‘For the sake of my brothers and my friends I will speak, 
“May peace be in you!” ’ (Ps 122:8).” R. Abun (probably I, ca. 325) and R. Aha 
(ca. 320) said in the name of (so read!) R. Simeon b. Lagish, “Flesh and blood 
has a relative: If he is a philosopher (so a respected man), one says, ‘So and so is 
related to us.’ Yet God calls all Israelites ‘relatives’; as it says, ‘The children of 
Israel, the people that is related to him’ (Ps 148:14).” — The same is found in 
Midr. Ps. 4 § 3 (21B); in Deut. Rab. 2 (198A) anonymously and with significant 
differences. — See further at § John 15:14. 


2:12: “I will proclaim your name to my brothers” ... 


(Ps 22:23). 


The citation is almost verbatim according to LXX Ps 21:23 (Hebrew 22:23). — 
The paraphrase of the targum is closely connected to the base text, except that 
instead of shmk we find gbwrt shmk “the power of your name.” — On the 
interpretation of Psalm 22, see § John 19:24; we have not found an interpretation 
of verse 23. 


2:13: “I will trust in him.... Behold, I and the children 
that God has given me” (Isa 8:17f.). 


Isaiah 8:17f. is cited only rarely and then is consistently interpreted to the 
prophet himself; see Midr. Ps. 90 § 4 (194A); y. Sanh. 10.28B.59; Gen. Rab. 42 
(25D); Lev. Rab. 11 (113A); Midr. Ruth 1:2 (124A); Midr. Esth. 1:1 (82B); Tg. 
Isa. 8:17f. 


2:14: So that by death he might destroy the one who 
has the power of death, that is, the devil. 


For the equation: Devil = the Angel of Death, see § Matt 4:1 B, #3, C. — On the 
elimination of the Angel of Death at the giving of the law and in the messianic 
age, see § Matt 4:1 B, #4 and § 1 Cor 15:54; see also Pesiq. Rab. 36 (161A) at § 
Luke 24:26, I, #4, n. k. 


3:1: The apostle and the high priest of our confession, 
Jesus. 


For the high priest as shaliach = envoy, delegate, representative, see, for 
example, m. Yoma 1.5 at § Rom 1:1 B, #2, n. d; see also b. Qidd. 23B at § Rom 
1:1 B, #2, n. e, g. 


3:2: Who was faithful ... just as Moses was in his 
whole house. 


On Moses’ faithfulness and approval according to Num 12:7, see the following: 


Sifre Numbers 12:7 § 103 (27B): “In my whole house he is approved” (Num 
12:7), besides the angels of service (who were found just as approved as Moses). 
R. Yose (ca. 150) said, “Even more than the angels of service.” | Exodus Rabbah 
37 (96A): Like the friend of a king who was the minister of the house gomeis (= 
comes) and chief justice rpws' (corrupted from praepositus? Dalman thinks of 
rwpyl' = rufulus, military tribune). When the king wanted to make someone a 
general, he let him (his friend) know. He would say to him, “It is your brother.” 
So too God made Moses the minister of his house, as it says, “In my whole 
house he is approved” (Num 12:7); and likewise chief justice, as it says, “Moses 
sat down to judge the people” (Exod 18:13). When God wanted to appoint a high 
priest, he let Moses know. He would say to him, “It is Aaron, your brother” 
(Exod 28:1). | Yalqut Simeoni on Numbers 12:7 (1 § 739) from Midrash 'sph: 
“In my whole house he is approved” (Num 12:7). “I showed him” (God says) 
“what is above and what is below, what was before and what will be hereafter.” 
What can this be compared with? With a king who had many overseers. Each 
one was appointed over a specific treasure, but one was appointed over all of 


them. So there is an angel who is appointed over fire, another who is appointed 
over hail, another who is appointed over the locusts; but Moses rules over them 
all. Like a rich man who acquired properties and had bills of sale written in the 
name of someone else. Then it was said, “Now this one will say they belonged to 
him.” But the rich man responded, “He is approved!” So too God had created the 
world by means of the Torah and named it after Moses; as it says, “Remember 
the Torah of Moses, my servant” (Mal 3:22). Then it was said, “Now he will say, 
‘I too am a joint partner in his world!’ ” But God responded, “In my whole 
house he is approved.” — See further Pesig. Rab. 10 (35B) at § Heb 3:5f. 


3:5f.: Moses is faithful in his whole house as a servant 
.... but Christ as a son over his house. 


Moses too is called in the midrash “a son of the house” of God, although only in 
the sense of the Old Testament ben bayith = caretaker. 


See Pesiq. Rab. 10 (35B) at § Matt 5:43, #1, n. g, 3rd paragraph; aside from the 
parallels listed there, see also Tanh. bmdbr 186B. 


3:7 A: As the Holy Spirit says. 


The “holy spirit” is in this connection tantamount to the “spirit of inspiration,” 
who speaks in Scripture and from Scripture.—The introduction of a citation of 
Scripture with the formula: the holy spirit speaks or calls out or proclaims is 
frequent in rabbinic literature. See examples at § Luke 2:25 C, #4, n. b and in the 
excursus “The Old Testament Canon and Its Inspiration.” 


3:7 B: “Today, if you hear his voice” (Ps 95:7). 


See b. Sanh. 98A at § Luke 24:26, I, #4, n. e. ll See y. Ta‘an. 1.1 (64A) with 
parallels at § Matt 4:17 A, #1, 2nd paragraph. 


3:8: “As with the bitterness on the day of temptation 
in the wilderness” (Ps 95:8). 


Psalm 95:8 according to the base text: “Do not harden your heart as at Meribah, 
as on the day of Massah in the wilderness.” — Both the LX Xa (which is 
followed by the author of the Letter to the Hebrews) and the Targumb interpreted 
the proper names merivah (= strife, dispute) and massah (= temptation) 
appellatively, a technique that was observed also by, for example, R. Joshua (ca. 
90) with the name Rephidimc (Exod 17:1). 


a. Septuagint Psalm 95:8: mé sklérynéte tas kardias hymon hos en to 
parapikrasmo (at the bitterness) kata ten hemeran tou peirasmou (“on the day of 
temptation”; another reading: “on the day of bitterness” tou pikrasmou) en té 
eremo. — Differently, LXX Exodus 17:7: here the names massah and merivah 
are also translated—the former with Peirasmos “temptation” and the latter with 
Loidorésis “revilement, blasphemy ”—but even the translated names are meant 
to be viewed as proper names, not as appellatives. 


b. Targum Psalm 95:8: “Do not harden your hearts as at the dispute (discord) 
bematstsutha, as on the day when you tested (God) in the wilderness.” — Yet 
Targum Onkelos Exodus 17:7 reads: “The place was called nisseitha 
‘temptation’ and matstsutha ‘discord, strife.’ ” — Targum Yerusalmi I Exodus 
17:7: “That place was called nisyona ‘temptation’ and matstsutha.” Thus, here 


too the translated terms are proper names. 


c. Babylonian Talmud Sanhedrin 106A.37: “And Israel sat in Shittim” (Num 
25:1). R. Eliezer (ca. 90) said, “Shittim was the name (of the place)”; R. Joshua 
(ca. 90) said, “It means that they concerned themselves with foolish things vdvry 
shetuth....” What does the word rephidim (Exod 17:1, 8) mean? R. Eliezer said, 
“Rephidim was the name (of the place)”; R. Joshua said, “It means that they 
loosed themselves rypw from the words of the Torah; as it says, ‘Fathers will not 
turn to their children due to the slackness riphyon of their hands’ (Jer 47:3).” — 
There is a parallel in b. Bek. 6B. 


3:9: Where your fathers tested me in a trial. 


The probing trial was implied in the question in Exod 17:7: hayesh yhwh 
beqirbenu im ayin “Is Yahweh in our midst or not?” — Septuagint: ei esti kyrios 
en hémin ē ou; — Targum Onkelos: “Is the Shekinah of Yahweh among us or 
not?” 


Interpretations of this question: Mekilta Exodus 17:7 (60B): R. Joshua (ca. 90) 
said, “The Israelites said, ‘If he is a Lord of everything created, as he is Lord 
over us, then we know it (that he dwells in our midst); but if not, then we do not 
know it.’ ” R. Eliezer (ca. 90) said, “They said, ‘If he supplies our needs for us, 
we will serve him; but if not, we will not serve him.’ ” || Pesiqta 28A.1: R. Judah 
(ca. 150) and R. Nehemiah (ca. 150) and the rabbis. R. Judah said, “They said, 
‘If he is Lord over every created thing, as is he Lord over us, we will serve him; 
but if not, we will not serve him.’ ” R. Nehemiah said, “They said, ‘If he 
supplies us with our food, as a king who dwells in a city, so that the city lacks 
nothing, we will serve him; but if not, we will rise up against him.’ ” The rabbis 
said, “They said, ‘If we speak in our hearts and he knows what we say (thus, if 
he is literally inside us), we will serve him; but if not, we will rise up against 
him.’ ” — Parallel passages are found in TanhB tts' § 15 (21B); Pesiq. Rab. 13 


(55A) with variations; Exod. Rab. 26 (87B); Tanh. ytrw 87A among many others 
| Pesiqta Rabbati 13 (55A): R. Abbahu (ca. 300) said, “(They said,) ‘If we move 
the words (raise the question) inside ourselves whether he is in our midst, and he 
knows what we think (move) in ourselves, then we will serve him; but if not, we 
will not serve him....’ See the foolishness in them! The Shekinah had carried 
them. They were carried on the clouds of glory and surrounded by them, and a 
pillar of cloud went before them ‘and in the wilderness where you have seen that 
Yahweh your God carried you’! (Deut 1:31). And they said, ‘Is Yahweh in our 
midst?’ ” R. Berekhiah (ca. 340), the priest, the son of Rabbi, said, “Like a hero 
who went on his way, and his son sat on his shoulder, and he carried him to a 
market. The son saw something that he liked and said to his father, ‘Buy it for 
me!’ And he bought it for him; so it happened once, twice, three times; and his 
son sat on his shoulder. Finally he saw a man and said to him, ‘Have you seen 
my father?’ Immediately his father took him and cast him to the earth. He said to 
him, ‘This is the sequence (so is the course of things); I had carried you on my 
shoulder and now you say, “Have you seen my father?!” ’ So the Israelites were 
carried on the clouds of glory ‘and in the wilderness where you have seen that 
Yahweh your God carried you, as when a man carries his son’ (Deut 1:31). And 
then they say, ‘Is Yahweh in our midst’? And immediately Amalek came (for 
punishment, Exod 17:8).” — In the parallel Pesiq. 21B, R. Levi (ca. 300) is the 
author of the parable instead of his student R. Berekhiah. 


3:11: “I swore in my anger: They shall not enter my 
rest.” 


The oath in Ps 95:11 was significantly weakened in Num. Rab. 14 (177C): It 
says, “So that I swore in my anger, ‘Truly, they shall not enter my rest!’ ” (Ps 
95:11). Yet when my anger has abated, they shall enter my rest. — See further t. 
Sanh. 13.10f. at § 1 Cor 10:5; see also § Heb 4:9. 


3:13: As long as it is called today. 


Mishnah ’Abot 1.14: (Hillel the elder [ca. 20 BCE]) used to say, “... If not now, 
when?” |I Mishnah ‘Abot 2.4: Hillel (the elder) used to say, “... Do not say, 
“When I have leisure, I will study (Torah).’ You might not have any leisure!” | 
See m. ’Abot 2.10 and b. Sabb. 153A at § Matt 4:17 A, #2. | Targum Isaiah 55:6: 
“Seek the fear of God as long as you live; ask of him as long as you still exist.” | 
See Sir 5:4-7 at § Heb 6:4—6, #1, n. a. 


3:16: Were they not all those who went out of Egypt 
by Moses? 


Joshua and Caleb are not in view. — We find an idiosyncratic view about the 
infinite number of those who did not go out from Egypt with Moses in baraita in 
b. Sanh. 111A: R. Simai (ca. 210) said, “It says, ‘I will take you to myself as a 
people’ (Exod 6:7), and further it says, ‘I will bring you into the land (of Israel)’ 
(Exod 6:8). Scripture compares their exodus from Egypt (Exod 6:7) with their 
coming to the land: as their coming to the land took place (only) with two 
(Joshua and Caleb) from 60 myriads, so too their exodus from Egypt (only) with 
two from 60 myriads (i.e., from every 60 myriads of the Israelites in Egypt only 
two men took part in the exodus).” Raba (f 352) said, “And it will be the same 
in the days of the Messiah; for it says, ‘And she will answer there as in the days 
of her youth and as on the day when she went up out of Egypt’ (Hos 2:17).” 
(Thus, even in the messianic age only 2 from every 600,000 men of the Jewish 
diaspora will return to Palestine.) | Mekilta Exodus 13:18 (29A): “The children 
of Israel went out armed chmshym” (Exod 13:18), that is, one in five mchmshh; 
others say, “One in fifty mchmshym”; others say, “One in five hundred.” R. 
Nehorai (ca. 150) said, “By the temple service! Not even one in five hundred 
went up; for it says, ‘I made you countless like the weeds of the field’ (Exod 
16:7), and further it is written, “The children of Israel were fruitful and prevalent, 
and they increased very greatly and became numerous’ (Exod 1:7), for a woman 
gave birth to six in one pregnancy; and you think that one in five hundred went 
up? By the temple service! Not even one in five hundred went up! Rather, many 
of the Israelites had died in Egypt. And when did they die? In the three days of 


darkness; for it says, ‘One did not see another’ (Exod 10:23). They buried their 
dead and thanked and praised God that their enemies did not see (in the 
darkness) and rejoice over their perishing.” — The same is found in Mek. Exod. 
12:26 (16B); Pesig.85B; Tanh. wyhy bshlch 78A. 


3:17: Their bodies fell in the wilderness. 


Traditions specifically about the death of the scouts. 


See b. Sotah 35A at § Acts 12:23, #2; this is then followed by the words: Rab 
Nahman b. Isaac (f 356) said, “They died of quinsy.” || Midrash Ecclesiastes 
9:12 (44B): “Neither does a man know his time, like the fish that are caught in 
an evil net” (Eccl 9:12). R. Berekhiah (ca. 340) said, “How so? Is there an evil 
net and a good net?” Resh Lagish (ca. 250) said, “This refers to fishing hooks; 
this is what is written, “The men died who had spread evil r'h slander over the 
land’ (Num 14:37).” How did they suffer death? The rabbis and R. Simeon b. 
Yohai (ca. 150). The rabbis said, “Quinsy appeared in their throat so that they 
choked and died.” R. Simeon b. Yohai said, “They died by their limbs falling 
off.” (A scriptural proof follows.) The saying of Resh Lagish about fishing hooks 
is also found in b. Sanh. 81B. 


4:1: Since the promise still remains. 


On epangelia see § Rom 4:13 A, #2. 


4:2 A: We too received the good news. 


On euangelizesthai see § Rom 1:1 D, #2. 


4:2 B: The word of the promise. 


On akoé see § Rom 10:17 A. 


4:2 C: Since it was not bound (mingled) with the 
hearers. 


Wettstein does not correctly render the passage he cites from Midr. Song. 4:11 
(115B) and Exod. Rab. 41 (97D). The verb 'rb, which appears here several times, 
does not mean “to mingle,” but rather “to be pleasant.” — However, the 
following expression can probably be compared: the words of the Torah are 
swallowed up, absorbed by the blood of the one who studies = pass into his flesh 
and blood; see ‘Abot R. Nat. 24 (7A) at § 2 Tim 3:15, #1, end. 


4:3 A: We who have come to believe enter into the 
rest. 


katapausis here = zōē aidnios. 


See m. Tamid 7.4; b. Ros Has. 31A in a baraita at § Luke 1:10, final third. | 

’ Abot de Rabbi Nathan 1 (1C): “The day of the Sabbath” (Ps 92:1); this is the 
day that is entirely Sabbath (rest), on which there is no eating and drinking, no 
buying and no selling; but rather the righteous will sit with crowns on their heads 
and refresh themselves by the splendor of the Shekinah. || Pirge Rabbi Eliezer 18 
(9D): God created seven eons, and of them all he created only the seventh eon 
for himself. There are six for (human) going and coming, and one (the seventh) 
is entirely Sabbath and rest in eternal life. ll See Gen. Rab. 17 (12A) at § Heb 1:3 
A,n. c. 


4:3 B: Since the foundation of the world. 


See § Matt 25:34 C and § Eph 1:4, #3. 


4:4: “God rested on the seventh day from all his 
works” (Gen 2:2). 


See § John 5:17. 


4:7: In David. 


On this citation formula, see § Mark 12:26 and § Rom 11:2. — See further 
SDeut 11:13 (80A): And likewise it says in David bdwd: “May my prayer stand 
before you, the raising of my hands as an evening meal offering” (Ps 141:2). ll 
Tosefta Berakot 3.6 (6): Should one pray all (prayers to be prayed in the course 
of a day) at once? Scripture declares in David bdwd: “Evening and morning and 
noon ...” (Ps 55:18). 


4:9: So there is still a Sabbath rest for the people of 
God. 


On sabbatismos see the passages above at § Heb 4:3 A. — The content is 
comparable with Midr. Eccl. 10:20 (49B): R. Abbahu (ca. 300) said in the name 
of his father-in-law R. Tahlifa (ca. 270), “It is written, ‘To whom I swore in my 
anger’ (Ps 95:11). God said, ‘In my anger I have sworn, but I have relented, 
“Truly, they shall not enter my rest” ’ (Ps 95:11); to this rest they will not come, 
but they will come to another rest.” R. Bebai (ca. 320) said in the name of R. 
Joshua b. Levi (ca. 250), “Like a king who became angry with his son and 
swiftly removed him from his palace and swore that his son not be allowed to 
come into the palace. (Then the king regretted his oath.) What did he do? Since 
the palace had been built, he had it (now) torn down; then he built it again and 
brought his son in. It ended up that he could bring his son in and that he kept his 
oath. In the same way, God said, ‘In my anger I have sworn, but I have relented. 
“Truly, they shall not enter my rest!” To this rest they will not come, but they 
will come to another rest (namely to the rest of eternal life).’ ” — A parallel 
passage with partially different authorial attribution is found in Lev. Rab. 32 
(129D). 


4:12: The word of God is ... sharper than any two- 
edged sword. 


See Tg. Song. 3:8 and Midr. Ps. 45 § 6 (136A) at § Eph 6:17 B. | Pesiqta 102B: 
“A two-edged sword cherev piphiyyoth in their (the pious’) hand” (Ps 149:6). R. 
Judah (ca. 150) ... said, “This refers to the written and the oral Torah.” — In 
Midr. Song. 1:2 (83A), R. Nehemiah (ca. 150) is the author. || Babylonian 
Talmud Berakot 5A: R. Isaac (ca. 300) said, “He who reads the Shema (of the 
evening) on his bed is like one who has a sword with two edges chrb shl shty 
pypywt in his hand; as it says, ‘Raising praises to God in their mouth and a two- 
edged sword in their hand’ (Ps 149:6).” ll Midrash Song of Songs 1:2 (83A): R. 
Samuel (so read!) b. Nahman (ca. 260) said, “The words of the Torah are like a 
weapon: as a weapon remains (as assistance) for its owner in the hour of the 
battle, so the words of the Torah remain for the one who occupies himself 
earnestly with them.” R. Hanina b. Aha (ca. 330) proved this from the following, 
“ ‘Raising praises to God in their mouth and a two-edged sword in their hand’ 
(Ps 149:6). As a sword consumes on two sides, so the Torah gives life in this and 
in the future world.” — The last saying is attributed in Pesiq. 102B to R. 
Nehemiah (ca. 150). ll See further Midr. Ps. 149 § 5 (271A); Gen. Rab. 21 (14C). 


4:15: Without sin. 


On the sinlessness of the righteous in the days of the Messiah, see § Matt 1:21 
D; on the sinlessness of the Messiah himself, see § Matt 1:21 D, particularly Pss. 
Sol. 17:26ff. in § Matt 1:21 D, A, n. g. 


5:4: And no one takes this honor for himself, but 
rather he who is called by God, just like Aaron. 


1. ouch heauto tis lambanei tén timén; see the citations at § Rom 13:1 B. 


2. See specifically on Aaron in Midr. Ps. 2 § 3 (13A) at § Rom 13:2. — Further, 
Tanh. qrch 218A: Like a king who had many slaves; he wanted to emancipate 
one in order to confer an official office (literally: rulership) on him. Then he 
made him a counselor. His peers rose up against him. The king said to them, “If 
he had made himself a freedman, and if he had appropriated this greatness to 
himself, then it would be right to rise up against him. Yet now, since his lord has 
conferred it on him, does not anyone who rises up against him rise up against his 
lord?” So too Moses said (to Korah and his mob), “If my brother Aaron had 
taken the dignity of the priesthood for himself, you would be right to grumble 
about him. Yet now, since God, whose is the lordship and the greatness and the 
power, has given it to him, does not everyone who rises up against my brother 
Aaron rise up against God? Therefore it says, ‘For Aaron, what is he that you 
grumble against him?’ (Num 16:11).” — The same is found in Num. Rab. 18 
(183C). 


5:5: “You are my son ...” (Ps 2:7, see § Heb 1:5). 


5:6: “According to the order of Melchizedek.” 


See the excursus “The 110th Psalm in Ancient Jewish Literature.” 


5:7: Petitions and supplicatory prayer ... with loud 
cries and tears. 


1. deéseis te kai hiketérias = tpylwt wtchnwnym in, for example, Deut. Rab. 11 
(207C): What did Moses do in that hour (when he was supposed to die)? He put 
on a sack and wrapped himself in the sack and rolled himself in ashes and stood 
in prayer and supplication btpylh wbtchnwnym before God until heaven and 
earth were shaken.... 


2. meta kraugés ischyras kai dakryon, see Yalqut Simeoni on Genesis 22:9 (1 § 
101) from “midrash”: In that hour (when he lay bound on the altar) Isaac opened 
his mouth with crying bbkyh and cried out with great cries g'yh gdwlh. 


5:9: Author of eternal salvation. 


sotéria aidnios = teshu'ah olamim “eternal salvation, eternal redemption” (Isa 
45:17). — Septuagint: sotérian aidnion. — Targum: pureqan almayya “eternal 
redemption.” | In Tg. Yer. I on Gen 49:18, pureqan desha'atha “redemption for 
an hour,” that is, for a short time, is juxtaposed with pureqan almin = eternal 
redemption. — Targum YeruSalmi II on Genesis 49:18 replaces pwrqn dsh't' 
once with pwrqn sh‘h “redemption for an hour” and then pwrqn 'br = “temporary 
redemption.” See both targum passages on Gen 49:18 in the excursus “The 
Memra of Yahweh,” #5, 2nd third. 


5:12: You need milk, not solid food. 


Philo, De agricultura § 2 (Mangey’s ed., 1:301): Epei de népiois men esti gala 
trophé, teleiois de ta ek pyron pemmata (baked goods), kai psychés galaktodeis 
men an eien trophai kata tén paidikén hélikian, ta tes enkykliou mousikés 
propaideumata. teleiai de kai andrasin euprepeis hai dia phronéseOos kai 
sophrosynés kai hapasés aretés hyphégéseis. 


6:1: Repentance (conversion) from dead works. 


nekra erga, see mortalia opera in 4 Ezra 7:119: “What does it help us that 
eternity has been promised to us if we have done the works of death?” — See 
also § 1 Tim 5:6. 


6:2: Laying on of hands (see § Acts 6:6). 


6:4—6: It is impossible to restore again to repentance 
those who had once been illumined and had tasted the 
heavenly gift and had participated in the Holy Spirit 
and had tasted the good word of God and the powers 
of the future world, and who (then) fell away. 


1. The idea that repentance could become an impossibility in certain 
circumstances was also common in the ancient synagogue. This was assumed to 
be the case a. for someone who recklessly sins in the confidence of later 
repentance;a b. for someone who knows God’s power and nevertheless rises up 
against God;b g. for someone who initially stubbornly refuses repentance;c d. for 
someone who is fully immersed in sin,d and e. for someone who misleads the 
multitude to sin.e 


a. See m. Yoma 8.9 at § Matt 4:17 A, #3, n. e; see ‘Abot R. Nat. 39. 40 and b. 
Yoma 86B in a baraita at § Matt 4:17, A, #3, n. e. Also see Sir 5:4—7 (Hebrew): 
“Do not say, ‘I have sinned, and what has happened to me?’ For God is 


longsuffering. Do not say, ‘Yahweh is merciful, and he will wipe out all my guilt!’ 
Do not trust in forgiveness in order to add guilt upon guilt, so that you say, ‘His 
mercy is great; he will forgive the multitude of my sins.’ For mercy and wrath is 
with him, and his anger rests on the godless. Do not tarry to turn to him, and do 
not put it off day after day; for suddenly his wrath will go out, and on the day of 
vengeance you will perish.” 


b. Jerusalem Talmud Hagigah 2.77B.49: (R. Meir [ca. 150] said to his teacher, 
the apostate R. Elisha b. Abbuyah [ca. 120],) “You possess all this wisdom, and 
you will not turn (in repentance)?” He answered him, “I cannot!” He said to 
him, “Why?” He said to him, “Once I rode on my horse on a Day of Atonement, 
which fell on a Sabbath, past the holy of holies and heard a voice from heaven, 
which came out from the holy of holies and called out, ‘Turn back, children, 
except for Elisha b. Abbuyah; for he knew my power and rose up against me!’ ” 
— The same is found in Midr. Ruth 3:13 (135A); Midr. Eccl. 7:8 (34A). 


c. See Exod. Rab. 13 (75C) at § Rom 9:18. ll See Exod. Rab. 11 (74C) at § Matt 
4:17 A, #3, n. e, end. || Exodus Rabbah 11 toward the end: “Yet Yahweh hardened 
pharaoh’s heart” (Exod 9:12). When God saw that he did not go into himself 
because of the first five plagues, God said, “From this point on, even if he wants 
to go into himself, I will harden his heart, in order to collect the full penalty from 
him, ‘as Yahweh had spoken to Moses’ (Exod 9:12); for so it is written, ‘I will 
harden pharaoh’s heart’ (so Exod 4:21 is cited).” 


d. Midrash Psalm 1 § 22 (12B): R. Phineas (b. Hama, ca. 360) said, “He who 
has completely fallen victim to sin cannot (penitently) go into himself and there 
will never be forgiveness for him.” 


e. See m. ‘Abot 5.18 at § Rom 5:15 A, #3. | Tosefta Yoma 5.11 (191): Whoever 
misleads the multitude to sin, to him the opportunity is not given (by God) to 
repent, lest his students go down to Sheol (gehenna), while he obtains the future 
world; for it says, “A person who is weighed down by human blood (has human 


souls on his conscience) flees to the grave; he will not be upheld” (Prov 28:17) 
(namely by heaven, by him being given the opportunity to repent, Rashi on Prov 
28:17). — Similar statements are found in ’Abot R. Nat. 40 (10B) and b. Yoma 
87A.23. 


2. kalon theou rhéma, see Jer 33:14: “I will establish the good word haddavar 
hattov that I have spoken to the house of Israel.” — In the LXX the whole 
passage of Jer 33:14—26 is missing.3t8 — Targum: pithgama thaqna = “the right 
word.” 


3. geusamenous dynameis mellontos aidnos. — geuesthai corresponds to ta'am, 
and in strengthened form: ta'am ta'am “to taste a taste”; see § Matt 16:28 and § 
John 8:52. — So too ta'am me'ein ha'olam habba = to taste something of the 
future world.a — Essentially the same is meant by the expression: to so-and-so a 
sample dugemam, digema (deigma) was given, that is, a foretaste of the future 
world.b 


a. Babylonian Talmud Baba Batra 15B: What does “The cattle plowed and the 
jennies pastured alongside them” (Job 1:14) mean? R. Yohanan (f 279) said, 
“This teaches that God let Job taste something of the future world” shht'ymw 
m'yn h'wlm hb'. (That one has a bit of a field plowed and in the same hour also 
has it grazed upon does not happen in this age, but in the future age [see Amos 
9:13]; therefore, Job in that hour had a foretaste of the future world.) A baraita 
in b. B. Bat. 16B: God let three people in this world taste something of the future 
world. These are Abraham (see Gen 24:1), Isaac (see Gen 27:33), Jacob (see 
Gen 33:11). (“Everything,” understood in an absolute sense, includes also the 
enjoyment of the future world.) 


b. Pesigta 65B: What does “The cattle plowed and the jennies pastured 
alongside them” (Job 1:14) mean? R. Hama b. Hanina (ca. 260) said, “A 
sample of the future world was given to him” n'shh lw dwgm' m'yn 'wh’b. See b. 
B. Bat. 15B above in n. a. || Pesigta 107A: (After God had healed all the 


infirmities in the Israelites before the giving of the law, he said,) “I am 
performing a renewal of things among you and prepare among you a sort of 
sample of the future world” w'yshh bkm m'yn dwgmt h'wlm hb’. I For further 
examples, see Gen. Rab. 51 (32D); Midr. Eccl. 9:11 (43B) and Gen. Rab. 73 
(47B). 


6:7: A land that has drunken the rain that has 
frequently come upon it and brings forth (bears) 
plants is beneficial to those for whom it is cultivated, 
and it receives blessings from God. 


In rabbinic literature we encounter the concept that the rain as a male principle 
and the earth together with its moisture as a female principle have to work 
together to bring forth growth. 


A baraita in b. Ber. 9.14A.17: R. Simeon b. Eleazar (ca. 190) said, “You have no 
stretch (of rain) that falls down from above that has not made the earth rise up 
two stretches (in its ground water). What is the scriptural basis? ‘Torrent (from 
above) calls to torrent (from below) at the roar of your water gushes’ (Ps 42:8).” 
R. Levi (ca. 300) said, “The upper waters are masculine and the lower ones (in 
the earth) are feminine. What is the scriptural basis? “The earth opens itself’ (Isa 
45:8), as a woman opens herself before a man; ‘so that salvation sprouts’ (Isa 
45:8); this refers to procreation (bringing forth growth); ‘and let righteousness 
shoot forth at the same time’ (Isa 45:8), this refers to the falling down of the 
gushes of rain (tsdgh is taken as the subject of ttsmych).” — Parallels are found 
in y. Taʻan. 1.64B.19; Gen. Rab. 13 (10A). The saying of R. Simeon b. Eleazar is 
found also in b. Taʻan. 25B and t. Ta‘an. 1.4 (215); here with the addition: “Why 
is it (the former rain) called rivi'ah? Because it mated with the earth shrwb't 't 
h'rts.” According to y. Taʻan. 1.64B.24 and y. Ber. 9.14A.22, this additional 
saying has Rabban Simeon b. Gamaliel (ca. 140) as its author. || Babylonian 
Talmud Ta‘anit 6B: R. Abbahu (ca. 300) said, “What does revi'ah (= former rain) 


mean? Something that has mated rwb' with the earth. This corresponds to the 
opinion of Rab Judah (t 299). Rab Judah said, “The rain is the spouse of the 
earth; for it says, “As the rain and the snow come down from heaven and do not 
return without saturating the earth and impregnating (fertilizing hylydh) it and 
making it sprout” (Isa 55:10)....’ Rab Judah said, ‘Blessed is the year that is 
widowed (that does not have too much rain)!’ ” | See further Pirge R. El. 5 (3C). 


6:13 A: Since he could swear by no one greater. 


The midrash has God swear countless times by the life of human beings;a we 
also find in God’s mouth oaths by the life of the angels and by the life of the 
temple gates.b 


a. See Lev. Rab. 34 (132A) at § Matt 5:36 F, n. m. | Deuteronomy Rabbah 11 
(207B): God said to Moses, “You think you have done something small (by 
taking Joseph’s coffin with you out of Egypt); by your life, this work of love that 
you have done is great!” || Midrash Song of Songs 1:1 (80A): God said to 
Solomon, “You have asked for wisdom, and not for prosperity, fortune or the life 
of your enemies. By your life, may wisdom and insight be given to you!” | See 
further Deut. Rab. 1 (197A) and Deut. Rab. 11 (207A). || See God swearing by 
the life of the Messiah in Pesiq. Rab. 36 (161A) at § Luke 24:26, I, #4, n. k; see 
Pesiq. Rab. 36 (162A) at § Luke 24:26, I, #4, n. l. 


b. Tanhuma wyr' 22A: God said to the angels of service: Come, we will visit the 
sick man (Abraham after his circumcision). They answered him, “Lord of the 
world, ‘what is man, that you think of him, the son of man, that you are 
concerned about him?’ (Ps 8:5). You want to go to a place of filth, to a place of 
blood, abomination, and fetidness?” He said to them, “By your life, that blood 
of circumcision is more pleasant to me than myrrh and incense!” || Tanhuma 
bh'lwtk 206A: God said to the temple gates, “You have shown me honor (by 
broadening at the mention of my name, so that the ark of the covenant could 


make its entry); by your life, when I have my house destroyed, no one shall 
obtain authority over you!” (As a consequence of this oath, according to the 
tradition, the temple gates were hidden at the destruction of the sanctuary.) 


6:13 B: He swore by himself. 


Babylonian Talmud Berakot 32A: “Remember Abraham, Isaac, and Jacob, your 
servants, to whom you have sworn by yourself” (Exod 32:13). What does “by 
yourself” mean? R. Eleazar (ca. 270) said, “Moses said before God, ‘Lord of the 
world, if you had sworn to them by heaven and by the earth, I would say, “As 
heaven and earth pass away, so too your oath passes away”; but now you have 
sworn to them by your great name (= by yourself). As your great name lives and 
endures forever and ever, so too your oath endures for all eternity.’ ” — In Exod. 
Rab. 44 (100A), Hezekiah (b. Hiyya, ca. 240) is named as the author. 


7:1: This Melchizedek, king of Salem, priest of the 
Most High God. 


1. Melchizedek is identified by the haggadah with Shem, the son of Noah; on the 
basis of Gen 14:18 he then appears as the holder of the high priesthood of God, 
which he then has to relinquish to Abraham due to a formal error that he had 
become guilty of in the words of Gen 14:19f. See more detail in the excursus 
“The 110th Psalm in Ancient Jewish Literature.” 


2. basileus Salém, see verse 2. 


3. hiereus tou theou tou hypsistou. — According to the haggadah, from Adam 
until the tribe of Levi arose, the sacrificial service lay in the hand of the 
firstborn; so in his day also in the hand of Shem-Melchizedek; see Num. Rab. 4 
(141C): When Methuselah died, the priestly garments were transferred to Noah; 
Noah arose and presented an offering (see Gen 8:20). Noah died and handed 
them over to Shem. Yet how? Was Shem a firstborn? Was not Japheth firstborn; 
as it says, “To Shem ..., the brother of the older Japheth”? (So the midrash 
formulates this in agreement with the accents in Gen 10:21.) And why did he 
give them over to Shem (and not to the older Japheth)? Because Noah saw (in 
the spirit) the sequence of the fathers that was to arise from him (Shem). You can 
know that Shem sacrificed; for it says, “And Melchizedek, the king of Salem, 
brought out bread and wine. He was a priest of the Most High God” (Gen 
14:18). Yet had the priesthood been bestowed on him? Was the priesthood not 
bestowed only after Aaron had arisen? When then does (Scripture) mean when it 
says, “He was a priest”? (This is said,) because he sacrificed like the priests. 
Shem died and handed it over to Abraham.... | See further references to Gen 
14:18: “He was a priest of the Most High God” in b. Ned. 32B in the excursus 
“The 110th Psalm in Ancient Jewish Literature”; Tg. Yer. I Gen. 14:18 and Midr. 
Ps. 76 § 3 (171A) at § Heb 7:2 B and C; also Gen. Rab. 43 (26D): “He brought 
out bread and wine; he was a priest of the Most High God” (Gen 14:18). R. 


Samuel (b. Nahman, ca. 260) said, “He (Melchizedek) made known the 
regulations concerning the high priesthood to him (Abraham); for ‘bread’ refers 
to the show bread loaves and ‘wine’ the drink offerings.” The rabbis said, “The 
Torah made it known to him (for it is compared to bread and wine); as it says, 
‘Come, eat of my bread and drink of the wine that I have mixed’ (Prov 9:5).” 


7:2 A: To whom even Abraham gave a tenth of 
everything (see § Heb 7:4). 


7:2 B: Translated in first place as “king of 
righteousness.” 


malki-tsedeq is interpreted as melekh tsedeq = “king of righteousness,” that is, 
righteous king. 


Josephus, Jewish Antiquities 1.10.2: “There (in the King’s Valley [Gen 14:17]) 
the king of the city of Solyma, Melchizedek, received him (Abraham); yet this 
means ‘righteous king’ basileus dikaios. And according to general opinion he 
was such that he was also for this reason a priest of God.” ll See Philo, Leg. 3.25 
(Mangey’s ed., 1:102f.) at § Heb 7:2 C, b. | Targum YeruSalmi I Genesis 14:18: 
“A righteous king, namely Shem (= Melchizedek), Noah’s son, the king of 
Jerusalem (= Salem), went out, met Abraham and brought out to him bread and 
wine; for in that time he served (as a priest) before the Most High God.” — With 
the understanding of malki-tsedeq as a personal name, alongside it in Gen 14:18 
shilem also has the character of a proper name; melekh shalem thus = “king of 
Salem” (later Jerusalem). 


7:2 C: Then, though, also king of Salem, that is, “king 
of peace.” 


Interpretations of Salem. 


a. Shalem is a proper name for the place Salem (= Jerusalem). This is the most 
common interpretation; see above at 7:2 B at the end. 


Genesis Rabbah 43 (26D.18): “Melchizedek, the king of Salem” (Gen 14:18). 
This place (Salem-Jerusalem) made its inhabitants righteous (therefore Shem 
was also called Melchizedek = king of righteousness). ll See Gen. Rab. 56 (36A) 
at § Luke 19:42 A. | Genesis Rabbah 56 (36A.44): R. Berekhiah (ca. 340) said in 
the name of R. Helbo (ca. 300): When it (Jerusalem) was still Salem, God made 
therefore a booth for himself in which he used to pray; as it says, “His booth was 
in Salem and his dwelling on Zion” (Ps 76:3). And what did he used to say (in 
his prayer)? May it be pleasing that I see the construction of my house (soon)! | 
Midrash Psalm 76 § 3 (171A): “His booth was in Salem and his dwelling on 
Zion” (Ps 76:3). R. Berekhiah (ca. 340) said, “From the beginning of the 
creation of the world God made for himself a booth in Jerusalem, in order to, if 
one may Say so, pray in it, ‘May it be pleasing that my children do my will, so 
that I do not have to destroy my house and my sanctuary.’ ... And after it was 
destroyed, he prayed, ‘May it be pleasing before me that my children repent, so 
that I may hasten the construction of my house and my sanctuary.’ These are 
what the words ‘His booth was in Salem’ (Ps 76:3) mean. You find that the 
sanctuary is called ‘Salem’; for it says, ‘Melchizedek, the king of Salem’ (Gen 
14:18). And he was Shem, the son of Noah; for it says, ‘And he was a priest of 
the Most High God’ (Gen 14:18). Further it is written, ‘May God give broad 
space to Japheth, and may he dwell in the tents of Shem’ (Gen 9:27); for he 
(God) made him (Shem) dwell in his tent, because he served him (as a priest), as 
we interpret the words, ‘He was a priest of the Most High God’ (Gen 14:18) in 
the targum: ‘And he served (as a priest) before the Most High God ‘(see Tg. 
Onk. Gen. 14:18); he (Melchizedek) was thus Shem.” — There then follows a 


parallel to the citation from Gen. Rab. 56 (36A) adduced at § Luke 19:42 A with 
small deviations. 


b. shalem is understood appellatively as shalom, Aram. shelam “peace”; mlk 
shlm (Gen 14:18) thus = king of peace. 


So Heb 7:2; also Philo, Leg. 3.25 (Mangey’s ed., 1:102f.): “God made 
Melchizedek the king of peace, this is what Salem means, his priest.” — Philo 
immediately then interprets the name Melchizedek as = basileus dikaios, thus = 
melekh tsedeq. 


g. shalem is adjectivally interpreted as shalem “perfect.” 


Genesis Rabbah 43 (26D): malki-tsedeq means “Lord of Zedek” (righteousness); 
yet Zedek is what Jerusalem was called, because it says, “Righteousness dwelt in 
her” (Isa 1:21). He was called melekh shalem (perfect king) because he, as R. 
Isaac the Babylonian (an Amora of uncertain time) said, has been born 
circumcised. (A man becomes perfect only by circumcision; see the excursus 
“Circumcision,” #4, n. n.) 


7:3 A: Without father, without mother, without 
genealogy. 


apator and amétor can be used to designate a. sh'yn lw 'b w'm, someone who 
does not have a father or a mother because they have both died;a b. sh'ynw mkyr 
I' byw wl' 'mw, someone who knows neither his father nor his mother, for 
example, a foundling;b g. someone whose genealogy is unknown, thus = 


agenealogétos. This is the sense at least in the present passage, Heb 7:3. 
According to the regulations pertaining to the Levitical priesthood (see § Matt 
1:1 A, #3) Melchizedek as agenealogétos would have been unfit for priestly 
service. 


a. Midrash Esther 2:7 (93B): Rab (f 247) said, “Was Esther a foundling, so that 
it is said of her, ‘She had neither father nor mother’ (Esth 2:7)? Rather, when her 
mother became pregnant with her, her father died, and when she was born, her 
mother died....” R. Berekhiah (ca. 340) said in the name of R. Levi (ca. 300), 
“God said to Israel, ‘You weep and say, “We have become orphans, fatherless 
ein av” (Lam 5:3); by your life, even the redeemer whom I will cause to arise for 
you one day among the Medes (i.e., Esther) will have neither father nor mother. 
This is what is written, “(Esther) had neither father nor mother” (Esth 2:7).’ ” 


b. See m. Qidd. 4.1-—3 at § Matt 1:1 A, #2, n. b. 


7:3 B: Having neither beginning of days nor end of 
life. 


This is said because in Scripture neither the birth nor the death of Melchizedek is 
mentioned. Here the principle applies: quod non in thora, non in mundo. Some 
examples are given here for elucidation. 


Babylonian Talmud Baba Mesi‘a 87A: Up until Abraham there was no aging 
(ziqnah “aging, old age” is first mentioned in Scripture in the case of Abraham; 
see Gen 18:12; 24:1; from this it is inferred that before Abraham there was no 
aging yet); whoever wanted to speak with Abraham spoke with Isaac, whoever 
with Isaac spoke with Abraham (father and son could not be distinguished from 
each other). Then Abraham came and asked for mercy, and aging came about; as 


it says, “Abraham became old zqn, came into days” (Gen 24:1). Up until Jacob 
there was no sickness. Then Jacob came and asked for mercy (that sickness 
might precede dying as a preparation for death), and sickness arose; as it says, 
“After these events it was said to Joseph, ‘Behold, your father is sick’ ” (Gen 
48:1). Up until Elisha came, there was no one who was sick and recovered 
(again). Then Elisha came, asked for mercy and recovered (again); as it says, 
“Elisha was afflicted with his sickness, from which he was going to die” (2 Kgs 
13:14). It follows from this that he (already earlier) was afflicted with another 
sickness. — There is a parallel in b. Sanh. 107B. ll Genesis Rabbah 65 (41A): R. 
Judah b. Simon (ca. 320, so read!) said, “Abraham wished for old age. He said 
before him, ‘Lord of the worlds, a man and his son go to the market, and no one 
knows to whom he should show honor (because both are completely like each 
other); yet if you crown him (the father) with old age, one will know to whom he 
must show honor.’ God said to him, ‘By your life, you have wished for 
something good, and it (aging) shall begin with you!’ From the beginning of the 
book (of the Torah) until here (Gen 24:1) the word ‘aging’ is not written; but 
when Abraham arose, God bestowed on him old age: ‘And Abraham became 
old, came into days’ (Gen 24:1). Isaac wished for sufferings. He said before him, 
‘Lord of all worlds, a man dies without sufferings and the measure of strict 
(divine) righteousness is stretched out against him (applies to him); but if you 
(beforehand) bring sufferings (with their purifying power) upon him, the 
measure of strict righteousness is not stretched out against him.’ God said to him, 
‘By your life, you have wished for something good, and I will make the 
beginning of it with you!’ From the beginning of the book until here (Gen 27:1) 
‘sufferings’ is not written; but when Isaac arose, he bestowed sufferings on him: 
‘And it happened, when Isaac had become old and his eyes cloudy’ (Gen 27:1). 
Jacob wished for sickness. He said before him, ‘Lord of the worlds, a man dies 
without (preceding) sickness and he cannot (beforehand) arrange anything 
among his children; but if he is sick for two or three days, he can arrange (what 
is necessary) among his children.’ God said to him, ‘By your life, you have 
wished for something good and (sickness) shall begin with you’: ‘And it was 
said to Joseph, “Behold, your father is sick” ’ (Gen 48:1).” R. Levi (ca. 300) 
said, “Abraham introduced old age, Isaac sufferings, Jacob sickness, and 
Hezekiah curable sickness as something new. He (Hezekiah) said to him (God), 
“You have preserved him (the human being) until the day of his death; but if a 
person gets sick and rises up again (in recovery), gets sick and rises up again, he 
will repent.’ God said to him, ‘By your life, you have wished for something 
good, and I will make the beginning of it with you!’ This is what is written: ‘The 
memoir of Hezekiah, the king of Judah, when he had gotten sick and recovered 


from his sickness’ (Isa 38:9).” | Genesis Rabbah 60 (38A): “Her (Rebekah’s) 
brother and her mother said, ‘Let the girl remain a few (more) days with us’ ” 
(Gen 24:55). Where was Bethuel (her father)? He sought to prevent (the 
marriage) and was struck in the night (by Yahweh) (he had died). — Since 
Bethuel is not mentioned again, it is inferred that he is no longer present, that is, 
had died. || TanhumaB 1k lk § 7 (32B): “Their sword will piece their own heart” 
(Ps 37:15): this refers to the four kings, Amraphel and his companions (Gen 14), 
for until now there had not been any war in the world, and they came and made a 
beginning with the sword; as it says, “And it happened in the days of Amraphel 
when they began to wage war” (so Gen 14:1, 2 is cited). God said to them, “You 
godless, you have made a beginning with the sword; the sword shall pierce the 
heart of these men (i.e., your heart), as it says, “Their sword will piece their own 
heart’ (Ps 37:15).” Immediately Abraham rose up against them and killed them, 
as it says, “And he split up against them in the night” (Gen 14:15). — Since 
there is no mention of military battles before Gen 14 in Scripture, it is inferred 
that the battle mentioned in Gen 14 was the first war that raged on the earth. | 
For further examples, see TanhB nch § 20 (23B); chyy shrh § 5 (59B). 


7:3 C: He remains a priest forever. 


The attah khohan le'olam “you are a priest forever” (Ps 110:4), which applies to 
the king, is transferred without hesitation to the archetype and model of 
Melchizedek. It is a gezerah shawah inference (conclusion by analogy).?!9 


7:4: To whom even Abraham gave a tithe. 


Genesis Rabbah 43 (26D): “He (Abram) gave him (Melchizedek) a tenth of 
everything” (Gen 14:20). R. Judah b. Simon (ca. 320) said, “From the power of 
that blessing the three great stakes yetheidoth (mighty ones) of the world lived, 
Abraham, Isaac, and Jacob. Of Abraham it says, ‘Yahweh blessed Abraham with 
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“everything” ’ (Gen 24:1), because he gave him a tenth of ‘everything.’ Of Isaac 
it says, ‘I ate of “everything” ’ (Gen 27:33), because he gave him a tenth of 
‘everything.’ Of Jacob it says, ‘God was gracious to me, and I have 
“everything” ’ (Gen 33:11), because he gave him a tenth of ‘everything.’ ” I See 
further Gen. Rab. 44 (27B). 


7:7: Without question, though, the lesser is blessed by 
the greater. 


This statement is not in line with the Jewish view. 


Babylonian Talmud Megillah 15A: R. Eleazar (ca. 270) said that R. Hanina (ca. 
225) said, “Never let the blessing of an ordinary person hidyot (= ididtés) be 
small in your eyes; for see, two ordinary people blessed two greats of the 
generation (of the age), and it was fulfilled in them. And these (the greats) were 
David and Daniel. David: Araunah blessed him, as it is written, ‘Araunah said to 
the king, “May Yahweh, your God, be gracious to you!” ’ (2 Sam 24:23). Daniel: 
Darius blessed him, as it is written, ‘May your God, whom you consistently 
worship, save you!’ (Dan 6:17).” 


7:8: Someone who has the testimony that he lives. 


See § Heb 7:3 B. 


7:20ff.: And just as it did not happen without an oath 


... just so has Jesus too become the guarantor of a 
superior covenant. 


1. In the same way, in ‘Abot R. Nat. 34 (9A), the inference is drawn from God’s 
oath in Ps 110:4 that the Messiah will one day be more beloved (precious) before 
God than the high priest of the eschaton. The passage reads: 


“These are the two sons of oil who stand by the Lord of the whole earth” (Zech 
4:14). This is Aaron (= the high priest) and the Messiah. I do not know, though, 
which of them is more beloved chaviv. Since it says, “Yahweh has sworn and 
will not relent, “You are a priest forever’ ” (Ps 110:4), know that the king, the 
Messiah, will be more beloved than the priest of righteousness khohen tsedeq (a 
designation for the eschatological high priest). 


2. diathékés engyos. — For the idea of the guarantor of a covenant, see Midr. 
Song. 1:4 (85B) at § Matt 21:16. The connection of the explanation with Song 
1:4 shows that the verb mshkny “draw me” (Song 1:4) was connected with 
mishken “to take as a pledge”: “take me as a pledge, we will run after you.” — 
The expression arvaikh arva tserikh “your guarantor (itself) needs a guarantor,” 
which is used several times there, has a proverbial character; in Aramaic in b. 
Sukkah 26A.43 it is as follows in the mouth of Rab Mesharshia (ca. 350): 'rbyk 
'rb' tsrwk. — We should add Midr. Prov. 6 § 2 (27A) to the parallels given at § 


Matt 21:16. 


7:26: Set apart from sinners. 


The halakah also knows of a “setting apart” of the high priest. 


Mishnah Yoma 1.1: Seven days before the Day of Atonement the high priest is 
set apart maphrishin from his house to the hall of the presider (see § Matt 26:57, 
#1, final paragraph). Furthermore, another priest is appointed for him in his 
place, in case something that would make him unfitting should befall him. | 
Babylonian Talmud Yoma 6A: (Why is he set apart from his house?) In a baraita: 
R. Judah b. Batera (ca. 110) said, “His wife might be in a state of uncertainty 
concerning the onset of menstruation and he might have intercourse with her. Yet 
do we have anything to do with the wicked (who purposely flout the regulation 
not to have intercourse with a woman in such a state)? Rather, he might have 
intercourse with his wife and (then) a doubt about the onset of menstruation that 
has already happened beforehand might arise (whereby he would be unclean for 
seven days and prevented from entering the temple)....” Babylonian Talmud 
Yoma 6B: Instead of having him be set apart due to the uncleanness of his house 
(= his wife), have him (rather) be set apart due to the (possible) defilement by a 
dead person. — See also m. Parah 3.1: Seven days before the burning of the red 
heifer the priest who shall burn the heifer is set apart from his house to the hall 
that lies at the front of the temple in the northeast, which is called “the stone 
space.” 


7:27: Who does not need, as does the high priest, first 
to present offerings daily for his own sins, and then 
for those of the people. 


1. The following were presented daily as offerings: a. for the high priest as a 


continuous meal offering, minchah tamid, the plate meal offering, which is 
mentioned in Lev 6:12—16, and which in rabbinic literature (cf. though already 1 
Chr 9:31) is most of the time called chavittin; b. for the people as a continuous 
burnt offering, olath tamid or olah thamid, the daily burnt offering (Exod 29:38— 
42; Num 28:3-8), which in rabbinic literature (cf. but also already Dan 8:11-13; 
11:31; 12:11) is called in short tamid or hattamid; see m. Pesah. 5.1, 3, 4; m. 
Yoma 2.5; 7.3; m. Ta an. 4.6; plural hattemidin in m. Menah. 4.4. — Since the 
daily meal offering of the high priest should, according to Lev 6:13, be offered 
half in the morning and half in the evening and since the Tamid offering had to 
be presented, according to Exod 29:38ff. and Num 28:3ff., also daily as a 
morning and evening sacrifice, the sacrificial rite of the ancient synagogue had 
brought the two offerings into the closest connection: after initially six priests 
had presented on the altar of burnt offering the individual parts of the offering 
and then a seventh presented the meal offering that belonged with the Tamid 
offering (see Exod 29:40; Num 28:5, 8), an eighth priest offered in connection 
with this the high priestly chavittin; a ninth priest finally concluded the whole 
business of offering with the libation offering prescribed for the Tamid offering 
in Exod 29:40f. and Num 28:7, 8. The high priestly meal offering was thus 
presented between the meal offering and the drink offering, which belonged with 
the Tamid offering, and thus in a certain way constituted an integral component 
of the Tamid offering itself.a It therefore comes as no surprise if it is sometimes 
said that nine priests were necessary for the presentation of the Tamid offering,b 
although strictly speaking only eight took part in it, since the ninth priest was 
needed only for the chbytyn. Yet we can see from this how much the view of the 
ancient synagogue had gradually become accustomed to view of the high 
priestly meal offering simply as an addition to the Tamid offering. 


2. We may assume that with his words in 7:27, the author of the Letter to the 
Hebrews had in view both of these offerings, the meal offering for the high priest 
and the Tamid offering for the community. This is not undermined by the term 
thysia used by him, for thysia denotes not only the bloody sacrifice, but also the 
bloodless Mincha offering; precisely in the section that deals with the high 
priestly meal offering (Lev 6:12ff.; according to the numbering in the LXX 
6:19ff.), the LXX rendered minchah tamid “continuous meal offering” with 
thysia diapantos, as well as minchath pittim “meal offering of morsels” with 
thysia ek klasmaton and minchath kohen “meal offering of the priest” with 
thysia hiereos. — This is also not undermined by the fact that in Heb 7:27 thysiai 


doubtlessly refers to an offering with an atoning character. For in the view of the 
ancient synagogue, this character was not lacking in the communal Tamid 
offering nor in the high priestly chavittin. The Tamid offering was among the 
burnt offerings and these are explicitly ascribed atoning power in Lev 1:4 (cf. 
Job 1:5; 42:8); in the rabbinic view they were to serve as an atonement for sinful 
thoughts.c In the same way, atoning power is attributed to meal offerings 
generally (not simply to the meal offerings that represent the sin offering 
according to Lev 5:11ff.) in Lev. Rab. 3;d so it was specifically assumed that the 
daily high priestly meal offering would atone for Aaron’s action in making the 
golden calf.e — This is also not undermined by the fact that in Heb 7:27 
ostensibly the high priest himself appears as the one who presents the offerings 
in question, while, in the presentation of the Mishnah, the Tamid offering and the 
high priestly chbytyn were normally presented by other priests.f One must 
maintain that the high priest had the right to carry out every sacrifice himself in 
the first place.h Therefore, he can be spoken of as presenting the sacrifices, even 
if he in fact had others perform the sacrifice in his name. So Philo has no qualms 
to say occasionally of the high priest generally (Spec. 1 § 23, Mangey’s ed., 
2:321) that he presents prayers and offerings every day euchas de kai thysias 
telon kath’ hekastén hémeran, although it was certainly not unknown to him that 
the high priest only rarely performed the sacrificial service. According to 
Josephus, the high priest regularly participated in the altar service on Sabbath 
and feast days.g According to the Mishnah, he was supposed to actively 
participate in the temple service especially during the last seven days before the 
Day of Atonement.h — Yet a truly serious difficulty arising from the reference 
of our passage to the meal offering of the high priest and the Tamid offering of 
the community lies in the specific claim of Heb 7:27 that the high priest has to 
first present an offering for his own sins and then for those of the people. In 
contrast to this, the offering practice of the ancient synagogue leaves no doubt 
that rather, conversely, first the Tamid offering was presented for the people and 
then the meal offering for the high priest.a This difference is so significant that 
in our view one cannot maintain any reference by Heb 7:27 to the high priestly 
meal offering and the communal Tamid offering. One has to get along with not 
pressing the kath’ hémeran in Heb 7:27, but rather to understand it in a looser 
sense = “every day when he had to offer.” Then this would refer primarily to the 
Day of Atonement, on which, according to Lev 16:6ff, 15ff., it was literally 
correct that the high priest first had to present certain offerings for his own sins 
and then for those of the people.i 


a. Mishnah Yoma 2.3: The 2nd drawing (for official priestly matters in the 
temple comprised of 13 services for which 13 priests had to be appointed): (1—4) 
he who slaughters (the Tamid lamb), he who sprinkles the blood (on the altar), 
he who cleanses the inner altar (i.e., the incense altar in the holy place) of ash, 
he who cleanses the lampstand (in the holy place). (The other 9 services 
concerned bringing the pieces of meat from the Tamid lamb, the communal meal 
offering, the high priestly meal offering and the libation for the Tamid offering 
onto the ramp of the altar of burnt offering.) He who brings the limbs (of the 
Tamid offering) onto the ramp, namely 1. the head and the right hind foot, 2. the 
two front feet, 3. the tail and the left hind foot, +. the breast and the neck, °. the 
two side pieces, °. the entrails. (Furthermore, he who brings them onto the ramp) 
7, the fine-grained flour (for the communal or Tamid meal offering), 8. the 
chavittim (the high priestly plate meal offering), and °. the wine (for the Tamid 
drink offering). — Parallels are found in m. Tamid 3.1; t. Yoma 1.13 (181). | 
Mishnah Yoma 2.4f.: The 3rd drawing (concerns the presentation of the offering 
of incense). The 4th drawing: ... He who should bring the limbs of the Tamid 
lamb etc. (to be burnt) from the ramp onto the altar. The Tamid offering is 
presented by nine (priests). — A more detailed explanation is not given; we 
therefore have to assume that the Tamid offering and the high priestly meal 
offering were brought up onto the altar in precisely the same sequence as they 
were brought up to the altar ramp in the previous citation in m. Yoma 2.2. Then 
the high priestly habittin were offered between the Tamid meal offering and the 
Tamid drink offering. This is explicitly said in b. Yoma 33A; see the passage at § 
Heb 9:2 B, #3, n. h. — Mishnah Tamid 7.3 depicts more precisely how the high 
priest himself used to perform the presentation of the Tamid offering; see the 
passage at § Luke 1:10, middle; yet this report ultimately closes very summarily, 
so that neither the Tamid meal offering nor the high priestly meal offering is 
mentioned. — See the description of the Tamid offering in Sir 50 at § Luke 1:10, 
beginning. 


b. See m. Yoma 2.4f. above in n. a. 


c. Leviticus Rabbah 7 (110A.21): R. Simeon b. Yohai (ca. 150) said, “A burnt 
offering 'wlh is always presented only because of sinful thoughts of the heart.” 
R. Levi (ca. 300) said, “There is a whole passage of Scripture for this: ‘And the 


burnt offering for your interior, so that nothing come from this’ (so Midr. Ezek 
20:32). From whom can you learn this? From the sons of Job. First ‘his sons 
went and prepared a meal’ (Job 1:4) ..., and then it says, ‘Job would get up early 
and present burnt offerings ...; for Job said, “Perhaps my children have sinned 
and departed from God in the hearts” ’ (Job 1:5). This proves that a burnt 
offering is presented only because of evil thoughts of the heart.” || Jerusalem 
Talmud Yoma 8.45B.51: The burnt offering makes atonement for evil thoughts of 
the heart. What is the scriptural basis? See Ezek 20:32 and Job 1:5 (as before). 
— The same is found in y. Sebu. 1.33B.43. | Tanhuma tsw 140B: You find that all 
the offerings were presented for transgressions: if someone presented a guilt 
offering, it was presented because of a transgression; as it says, “And they all 
gave their hands in pledge to dismiss their wives, and they each atoned for the 
guilt with a ram” (Ezra 10:19). And a sin offering was presented for 
unintentional sins; as it says, “And their sin offering before Yahweh for their 
error” (Num 15:25). A burnt offering was presented for sinful thoughts of the 
heart; as it says, “(Job) got up early and presented burnt offerings ..., for Job 
said, ‘Perhaps my children have sinned and departed from God in their hearts 
(Job 1:5). Yet when a thank offering was presented, it was presented without a 
(particular) reason. God said, “It is beloved by me before all (other) offerings!” 
— A parallel passage is found in TanhB tsw § 9 (9A). 
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d. Leviticus Rabbah 3 (106D): The rabbis and R. Simeon b. Yohai (ca. 150). The 
rabbis said, “God showed all the atoning sacrifices to our father Abraham, 
peace be upon him! (namely in Gen 15:9f.), except for the tenth of an ephah (for 
the atoning sin offering, Lev 5:11).” R. Simeon b. Yohai said, “God also showed 
the tenth of the ephah to our father Abraham; for it says here (Lev 2:8) 'Ih 
‘these,’ and it says there (Gen 15:10) 'lh ‘these.’ Just as the 'Ih ‘these’ spoken of 
here (Lev 2:8) refers to the tenth of the ephah, so too the 'Ih ‘these’ spoken of 
there (Gen 15:10) refers to the tenth of the ephah.” — One should note that R. 
Simeon does not demonstrate that Abraham was instructed about the atoning 
meal offering by appealing to Lev 5:11, but rather by appealing to Lev 2:8, a 
proof that R. Simeon attributed atoning power even to each meal offering. In the 
parallel in Gen. Rab. 44 (27D), the views are reversed, with R. Simeon’s opinion 
being represented by the rabbis and with their opinion being represented by R. 
Simeon. 


e. Leqach Tob Leviticus 6:13: “This (zh) is the (high priestly meal) offering of 
Aaron” (Lev 6:13); let this (zh) come and make atonement for this (zh) calf; and 
it says, “This (zh) (the molten calf) is your God, who led you up out of Egypt” 
(Neh 9:18). 


f. See m. Yoma 2.3, 4f. above in n. a. 


g. Josephus, Jewish War 5.5.7: “Those of the priests who were without bodily 
flaw would go up to the altar and the temple.... The high priest would go up with 
them, though not always; but on the Sabbaths and the days of the new moon and 
when a national feast or a year festival of the entire people happened.” 


h. Mishnah Yoma 1.2: The whole seven days (before the Day of Atonement) the 
high priest sprinkles the blood (from the morning and evening Tamid offering on 
that altar), presents the incense offering (in the holy place), prepares the lamps 
(of the holy lampstand in the holy place) and presents the head and the right 
hind foot (of the lamb of the Tamid offering on the altar of burnt offering). On all 
other days he may sacrifice when he wants to sacrifice; for the high priest may 
(at any time) sacrifice a portion first and first take for himself a portion (from 
the offering portions that are due to the officiating priests). 


i. Of the three confessions of sin that the high priest had to say on the Day of 
Atonement, the first concerned himself and his house, the second the rest of the 
priesthood, and the third and last the people. — a. See the first confession of sin 
in m. Yoma 3.8 at § Matt 3:6 B, n. a and see also the excursus “The Memra of 
Yahweh,” #3, B, b. — b. The second confession of sin. Mishnah Yoma 4.2: (After 
the lottery for the two goats [Lev 16:5ff.]) the high priest a second time 
approached his young bull and lifted both his hands onto it and confessed (the 
confession of sin), and he used to say the following, “Alas, O God, I have erred, 
been wicked and sinned before you; I and my house and the sons of Aaron, your 
holy people. Alas, O God, forgive the failings and wickedness and sins that I 
have erred in, acted wickedly in, and sinned with before you, I and my house and 


the sons of Aaron, your holy people, as it is written in the Torah of Moses, your 
servant, ‘For on this day atonement will be made for you ...’ (Lev 16:30).” — 
This second confession of sin is found in briefer form also in SLev 16:11 (312A). 
— Concerning the difference between the first and the second confession of sin, 
it says in b. Yoma 43B: What sort of difference is it that he did not say in the first 
confession: “And the sons of Aaron, your holy people”? And what sort of 
difference is it that he said in the second confession: “And the sons of Aaron, 
your holy people”? In the school of R. Ishmael (f ca. 135) it has been taught: 
“So there is logical thinking here: It is more correct that the innocent come and 
make atonement for the guilty than that the guilty come and make atonement for 
the guilty.” (Let the high priest seek forgiveness for himself first and then let him 
seek it for the entire priesthood.) — g. The third confession of sin. See m. Yoma 
6.2 at § Matt 6:13 C, #1. 


In the same way, the high priest on the Day of Atonement first presented the 
atoning blood of his own bull of the sin offering and then that of the goat of the 
sin offering for the people in the holy of holies; see m. Yoma 5.3f. at § Rom 3:25 
A, #6, n. c. 


7:28: The word of the oath. 


On the weight of the oath in Ps 110:4, see ‘Abot R. Nat. 34 (9A) at § Heb 7:20ff., 
#1. 


8:2: A priestly servant of the holy place and of the 
true tent that God, not a human being, has made. 


The idea of a heavenly sanctuary is old and generally widespread 
and acknowledged in the post-Christian period. The earliest 
pieces of evidence for this may be T. Levi 5 and Wis 9:8. In the 
following we give a few of the most noteworthy from the great 
number of passages that belong here. 


Testament of Levi 5: “The angels opened the gates of heaven for me, and I saw 
the holy temple ton naon ton hagion and on the throne of glory the Most High.” 
— Wisdom 9:8: “You commanded a temple be built on your holy mountain and 
an altar in the city of your dwelling, a likeness of the holy tent that you prepared 
beforehand from the beginning miméma skénés hagias hén proétoimasas ap’ 
archés.” || The heavenly sanctuary is among the things that were created before 
the world; see § Matt 25:31 B, #1 and § John 1:1 A, B, n. a. The text most often 
used as a proof is Jer 17:12. | Babylonian Talmud Hagigah 12B: (In the fourth 
heaven, called zevul) there is Jerusalem and the sanctuary and the altar erected, 
and Michael, the great prince, stands there and presents an offering on it. | 
Babylonian Talmud Menahot 110A: (“You who stand in the house of the Lord at 
night” [Ps 134:1]). Rab Giddel (ca. 270) said that Rab (f 247) said, “This refers 
to the altar built (in heaven), and Michael, the great prince, stands there and 
presents an offering on it.” — The same is found in Midr. Ps. 134 § 1 (259B). | 
Babylonian Talmud Zebahim 62A: How did they (those who exulted at their 
return to Jerusalem) know the site of the altar? R. Eleazar (ca. 270) said, “They 
saw the altar built (in heaven) and Michael, the great prince, stood there and 
offered on it (and precisely juxtaposed to this heavenly altar was the place of the 
altar below; see the following citations).” || Genesis Rabbah 55 (35B): (“Go to 
the land of Moriah” [Gen 22:2]). R. Simeon b. Yohai (ca. 150) said, “To the 
place that is chosen to lie juxtaposed to the upper sanctuary.” — Parallel 
passages are found in TanhB wyr' § 45 (56B); Pesiq. R 40 (170A); Tanh. pqwdy 
126A. | Genesis Rabbah 69 (44C): R. Simeon b. Yohai said, “The upper 


sanctuary is only 18 mils above the lower sanctuary. What is the scriptural basis? 
‘And this wzh is the gate of heaven’ (Gen 28:17); the numerical value of wzh is 
18.” | Tanhuma wyghl 124A: R. Nathan (ca. 160) said, “Beloved (before God) is 
the work of the ark of the covenant as the throne of glory above; for it says, 
‘Precisely juxtaposed to your dwelling, Yahweh, you have prepared the 
sanctuary that your hands, Almighty, have made’ (Exod 15:17, so the midrash; 
see further); for the upper sanctuary lies precisely juxtaposed to the lower 
sanctuary, and the ark of the covenant precisely juxtaposed to the throne of glory 
above; as it says, “The throne of glory on high is from the very beginning the site 
of our sanctuary’ (Jer 17:12, so the midrash). And on which site was the site of 
our sanctuary? Say: ‘Precisely juxtaposed to your dwelling, Yahweh, you have 
prepared the sanctuary that your hands, Almighty, have made’ (Exod 15:17); do 
not read makhon (site, Exod 15:17), but rather mekhuwwan, that is, ‘precisely 
juxtaposed to’ the throne of glory, which is made by him above.” — A parallel 
passage is found in Num. Rab. 4 (142B). Il Mekilta Exodus 15:17 (51A): The 
throne from below (i.e., the ark of the covenant) is precisely juxtaposed to the 
throne above. | Tanhuma pqwdy 127A: God created the sanctuary above; for it 
says, “Precisely juxtaposed to your dwelling, Yahweh, you have prepared the 
sanctuary” (Exod 15:17); do not read makhon, but rather mekhuwwan, that is, 
“precisely juxtaposed” to your dwelling, juxtaposed to the throne of glory. | 
Concerning the statement that the one who prays should direct his heart to the 
holy of holies in the temple, it is asked in y. Ber. 4.8C.14: “To which holy of 
holies?” R. Hiyya, the elder (ca. 200), said, “To the holy of holies above”; R. 
Simeon b. Halapta (ca. 190) said, “To the holy of holies below”. R. Phineas (b. 
Hama [ca. 360]) said, “They were not of differing opinions: the holy of holies 
above lies precisely juxtaposed to the holy of holies below.” The same is found 
in Midr. Song. 4:4 (112B). — This saying of R. Phineas is attributed in Midr. Ps. 
30 § 1 (117A) in a garbled remark to R. Hisda (t 309): see Buber on the passage. 
— Without naming an author, Midr. Song. 3:10 (108A) says, “The holy of holies 
above lies precisely juxtaposed to the holy of holies below; see Exod 15:17. ll 
Pesiqta Rabbati 5 (22B): “And it happened at the time when Moses had finished 
erecting the dwelling” (Num 7:1). R. Simon (ca. 280) said, “When God 
commanded the Israelites to erect the dwelling, he indicated that when the 
dwelling below is erected, (also) the dwelling above is erected; for it says, ‘And 
it happened at the time when Moses had finished erecting the dwelling 't 
hmshkn’ (Num 7:1); hmshkn is not written here, but rather 't hmshkn; this refers 
to the upper dwelling.” (The 't indicates that at the same time “with” the lower 
dwelling, another dwelling was erected, namely the dwelling above). — Parallel 
passages are found in Tanh. nsh' 199B; Num. Rab. 12 (167A); in the last passage 


there is the addition: And this (the upper dwelling) is the dwelling in which the 
youth whose name is Metatron presents the souls of the righteous, to make 
atonement for Israel in the days of their exile. And therefore 't hmshkn is written, 
because another dwelling was erected at the same time “with” it; and likewise it 
says, “Precisely juxtaposed to your dwelling, Yahweh, you have prepared the 
sanctuary that your hands, Almighty, have made” (Exod 15:17). I Jerusalem 
Talmud Yoma 7.44B.37: Why did the high priest on the Day of Atonement 
perform the service in white garments (cf. Lev 16:4)? R. Hiyya b. Abba (ca. 280) 
said, “As the service above (in the upper sanctuary), so the service below; as 
above “one was among them clothed in linen” (Ezek 9:2), so too should be 
below “put on a holy white undergarment” (Lev 16:4). ll TanhumaB br'shyt § 13 
(5A): Job said, “O that I would find him, that I could come to the place of his 
dwelling!” (Job 23:3). R. Abba b. Kahana (ca. 310) said, “If he is in the upper 
temple, I will go to the place of his dwelling, and if he is in the lower temple, I 
will go to the place of his dwelling.” || Pesiqta Rabbati 20 (98A): When Moses 
ascended on high, God opened the seven heavens and showed him the upper 
sanctuary and the four colors from which he had made the dwelling; for it says, 
“Erect the dwelling according to its regulation which is shown to you on the 
mountain” (Exod 26:30). | Tanhuma nsh' 197B: “Come and see!” When God 
said to Moses that he should say to the Israelites that they should make him a 
dwelling, God said to Moses, “Moses, behold, my sanctuary is built above; as it 
says, ‘The throne of glory on high since the very beginning’ (Jer 17:12). And 
there is the temple; as it says, ‘Yahweh is in his holy temple — let all the earth 
be still before him!’ (Hab 2:20). And there the throne of his glory is erected, as it 
says; ‘Yahweh has prepared his throne in heaven’ (Ps 103:19). And likewise, 
Isaiah says, ‘I saw Yahweh sitting on a high and exalted throne, and his hems 
filled the temple’ (Isa 6:1).” “Yet because of my love for you,” God said, “I will 
leave the upper sanctuary that was made before the world was created and I will 
come down and dwell in your midst; as it says, ‘I will dwell in the midst of the 
children of Israel’ (Exod 29:45); and furthermore, it says, “They shall make me a 
sanctuary, so that I may dwell in their midst’ (Exod 25:8).” — See also § Gal 
4:26 A. 


8:5 A: A likeness and shadow of the heavenly one. 


On likeness, see also § Heb 1:3 A, n. c. — On shadow, see § Col 2:17. 


8:5 B: According to the pattern that was shown to you 
on the mountain (see Exod 25:9, 40; 26:30; 27:8). 


A baraita in b. Menah. 29A: R. Yose b. Judah (ca. 180) said, “An ark of fire, a 
table of fire, and a lampstand of fire (fire is everywhere the heavenly 
construction material) came down from heaven, and Moses saw them and 
fashioned in their likeness; as it says, ‘Behold and make them according to their 
design, which was shown to you on the mountain’ (Exod 25:40)....” R. Hiyya 
bar Abba (ca. 280) said that R. Yohanan (f 279) said, “(The angel) Gabriel was 
girded with a type of girdle and showed to Moses the work of the lampstand; as 
it says, ‘And this was the work of the lampstand’ (Num 8:4).” In the school of R. 
Ishmael (f ca. 135) it has been taught, “Three things were too difficult for Moses 
until God showed them to him with his finger: the lampstand, the beginning of 
the month (new moon), and the creeping creatures. The lampstand, as it says, 
‘This is the work of the lampstand’ (Num 8:4); the beginning of the month, as it 
says, ‘Let this month be for you the first month’ (Exod 12:2); the creeping 
creatures, as it says, “This is the unclean thing for you among the swarm’ (Lev 
11:29).” (The demonstrative zh common to all three passages indicates that God 
indicated the three things in question alike with his finger). — This tradition 
from the school of R. Ishmael is attributed to R. Agiba (f ca. 135) in Mek. Exod. 
12:2 (3A) and SNum 8:4 § 61 (16A); to R. Simeon b. Yohai (ca. 150) in Pesiq. 
54B and Pesiq. Rab. 15 (78B); it is anonymous in Exod. Rab. 15 (79A) with the 
addition that the holy anointing oil in Exod 30:31 was also among the things that 
God showed to Moses with his finger. | Tanhuma shmyny 149A: Three things 
were too difficult for Moses, and God showed them to him with his finger, 
namely the making of the lampstand, (the beginning of) the month, and the 
abominable creatures. How is it with the making of the lampstand? When Moses 
ascended, God showed him on the mountain how he should make the dwelling. 
When God showed him the work of the lampstand, it was too difficult for 
Moses. God said to him, “Behold, I will make it before your eyes.” What did 
God do? He showed him white fire, red fire, black fire, and greenish-yellow fire 
(fire is thought of as the heavenly building material), and from this he made the 


lampstand, its chalices, its knobs, its flowers, and the six ducts. He said to him, 
“Make it thus and so!” As it says, “This is the work of the lampstand” (Num 
8:4). This teaches that God showed him the lampstand with his finger. 
Nevertheless, it was still too difficult for Moses to fashion it. What did God do? 
He drew it for Moses on his palms and said to him, “Look and ‘make it 
according to its model’ (Exod 25:40), as I have drawn it on your palms.” 
Nevertheless, it was still too difficult for Moses, and he said: mqshh ty'shh 
hmnwrh (Exod 25:31; in the sense of the base text: “with driven work the 
lampstand shall be made”), that is, how difficult mh qshh it is to make the 
lampstand! God answered him, “Cast the gold into the fire, and the lampstand 
will come about by itself”; as it says: ty'shh hmnwrh “the lampstand will come 
about”; it will come about by itself (interpretation of the passive ty'shh).... 
Parallels are found in TanhB shmyny § 11 (14B); Num. Rab. 15 (178C); Tanh. 
bh'lwtk 203B. || Tanhuma bh'lwtk 204B: R. Levi (ca. 300) said, “A pure 
lampstand came down from heaven; for God had said to Moses, ‘Make a 
lampstand of pure gold’ (Exod 25:31).” Moses said to God, “How should it be 
made?” God answered, “As driven work” (Exod 25:31). Nevertheless, it was too 
difficult for Moses, and he forgot how to make it. He went up and said, “Lord of 
the world, I have forgotten its production!” Then God showed it to Moses; yet it 
was still too difficult for him. God said to him, “See and do!” Finally God took a 
model matbea' from fire and showed him its making. Nevertheless, it was too 
difficult for Moses. Then God said to him, “Go to Bezalel; he will make it.” 
Moses went down and told this to Bezalel. Immediately he made it. At once 
Moses arose to marvel at it and said, “How often God showed it to me, and it 
was too difficult for me to make it, and you have made it from your insight, 
without having seen it! In the shade of God btsl 'l (hence the name bitsal'el) you 
stood, when God showed me its making.” — The same is found in TanhB bh'ltk 
§ 11 (25A); Num. Rab. 15 (178D). || Pesiqta Rabbati 20 (98A): When Moses 
ascended on high, God opened the seven heavens for him and showed him the 
upper sanctuary and the four colors, in which he should make his dwelling; as it 
says, “Erect the tent of meeting according to its regulation, which was shown to 
you on the mountain” (Exod 26:30). Moses said, “Lord of the world, I do not 
know the appearance of the four colors.” God answered him, “Turn to your 
right!” He turned and saw a host of angels that was clothed with a garment that 
was like the sea. God said to him, “This is the violet purple tekheleth. Then he 
said to him, “Turn to your left!” He turned and saw men who were clothed with 
ared garment. God said to him, “What do you see?” He answered, “Men who 
are clothed with a red garment.” God said to him, “This is the red purple 
argaman.” Then he turned to the back and saw a host that was clothed with 


garments that were neither red nor greenish-yellow. God said to him, “This is 
crimson tola'ath shani.” He turned to the front and saw before him hosts that 
were clothed with a white garment. “This is (God said) twined byssus shesh 
mashzar.” || Pesiqta 4B: R. Joshua (so read instead of R. Simeon) of Sikhnin (ca. 
330) said in the name of R. Levi (ca. 300), “When God said to Moses, ‘Make me 
a dwelling,’ he could have brought him four poles and stretched out the dwelling 
over them (but God did not do this); rather this teaches that God showed Moses 
red and greenish yellow and black and white fire and said to him, ‘Make me a 
dwelling!’ Moses said to God, ‘Lord of the worlds, where should I get red and 
greenish yellow and black and white fire from?’ God answered him, ‘According 
to its pattern, which was shown to you on the mountain’ (Exod 25:40).” R. 
Berekhiah (ca. 340) said in the name of R. Levi, “Like a king who showed 
himself to his steward in a frock that was completely 'wlw (= holos) made of 
pearls. He said to him, ‘Make me something exactly like this!” He answered him, 
‘My lord king, where should I get a frock from that is completely made of 
pearls?!’ The king said to him, ‘You with your colors (read with the parallels 
bsmmnyk instead of bsymnk) and I with my glory!’ So too God said to Moses, 
“When you make below what is above, I will leave my council above and come 
down and narrow my Shekinah (which otherwise fills the whole world) among 
you. As the seraphim stand above, so too below planks of acacia wood (Exod 
26:15) will stand upright below; as the stars are above, so too are hooks below 
(Exod 26:6, 11, 33; 35:11).’ ” R. Hiyya b. Abba (ca. 280; so read instead of R. 
Abba, see Buber on the passage) said, “This teaches that the golden hooks 
appeared in the dwelling like the stars that are seen in the firmament.” — 
Parallels are found in Midr. Song. 3:11 (108B); Num. Rab. 12 (166C); Exod. 
Rab. 35 (95B). 


8:8-12 (according to Jer 31:30-33). 


The prophet’s word about the “new covenant” (Jer 31:30—33) is 
cited relatively rarely in the older midrash. 


See LXX and Tg. Jer 31:32, as well as Midr. Eccl. 2:1 (12B) at § Rom 2:15 A, n. 
a. || Pesigta 107A: It does not say: “on that day” (Exod 19:1), but rather “on this 
day.” “In this world (God says) I have given you the Torah, and individuals 
occupy themselves with it; but in the future I will teach every Israelite, and they 
will learn it and not forget it; as it says, ‘This is the covenant that I will make 
with the children of Israel after these days, says Yahweh, I will put my Torah in 
their heart and write it on their heart, and I will be their God, and they will be my 
people’ (Jer 31:32).” (The passage is not cited precisely in the midrash.) — The 
same is found in TanhB ytrw § 13 (38B). I Yalqut Simeoni on Jeremiah 31:33 (2 
§ 317) from Yelamedenu: “No longer will each one teach his neighbor and his 
brother ...” (Jer 31:33); and it further says, “All your sons will be taught by 
Yahweh” (Isa 54:13). In this world Israel learns the Torah from flesh and blood; 
this is why they forget that which was given by Moses, who was flesh and blood. 
Just as flesh and blood pass away, so too what is learned from it passes away; as 
it says, “You let your eyes fall upon it, it is not there anymore” (Prov 23:5). But 
in the future the Israelites will learn only from God’s mouth; and just as God 
lives and exists forever, so too that which is taught by him. What the Israelites 
learn from him they will never forget. ll Midrash Song of Songs 1:2 (82B): R. 
Judah (ca. 150) said, “When the Israelites (at the giving of the law) heard ‘I am 
Yahweh your God’ (Exod 20:2), the teaching of the Torah sank into their heart, 
they learned it, and did not forget. Then they came to Moses and said, ‘Moses, 
our teacher, be a mediator (the task of a delegate) between us (and God); as it 
says, “You, speak with us and we will hear” (Exod 20:19). And now, why should 
we die, and what benefit is there in our perishing?’ Again they learned, but they 
forgot. They said, ‘As Moses is perishable flesh and blood, so too is his teaching 
perishable.’ Immediately they came again to Moses and said to him, ‘Moses, our 
teacher, may he (God) reveal himself a second time to us, may “he kiss me with 
the kisses of his mouth” (Song 1:2), may the teaching of the Torah sink into our 
heart as before!’ He answered them, ‘This cannot happen now, but in the future 
(in the messianic age) it will happen; as it says, “I will put my Torah within them 
22? (Jer 31:32).” — See also § John 6:45; § 1 Thess 4:9; and in the excursus 
“Sheol, Gehenna, and the Garden of Eden,” III, #4, n. m. 


9:1: The worldly (earthly) sanctuary (see § Tit 2:12). 


9:2: A booth (tent) was erected, the anterior one, in 
which there was the lampstand and the table and the 
presentation of the loaves, which is called the “holy 
place.” 


A. ta hagia, as well as in the singular to hagion, the “holy place,” a designation 
for the anterior (eastern) section of the actual temple building. The 
corresponding Hebrew haqqodesh “the holy place” is found in the same sense 
already in the OT.a In rabbinic literature the “holy place” in the temple is 
frequently called heikhalb (= palace, temple). — In contrast to hagia (hagion), ta 
hagia (to hagion) ton hagion (cf. Heb 9:3) designates the “holy of holies,” the 
smaller western section of the temple building. So too qodesh haqqodashim in 
the OT.a A further Old Testament name for the “holy of holies” is devir. Both 
designations are common in rabbinic literature as well;c additionally, we find, 
though rarely, also liphnai weliphnim = in “the innermost place.”d — On the 
lack of the altar of the incense offering alongside the lampstand and the table for 
the show bread in the holy place, see verse 4. 


a. Exodus 26:33: “Let the curtain divide for you between the holy place and the 
holy of holies” bein hqodesh uvein qodesh haqqodashim. — Septuagint: 
anameson tou hagiou kai anameson tou hagiou ton hagion. — Targum Onkelos: 
bein qudesha uvein qodesh qudeshayya. — Targum Yerusalmi I: beinei qudesha 
uveinei qodesh qudesha. 


b. heikhal specifically designates the “holy place” of the temple house already in 
1 Kgs 6:5; 7:50. ll See m. Yoma 5.1 in n. c. || Mishnah Yoma 5.4: The high priest 


went out (from the holy of holies) and set the bowl with the (leftover) blood on a 
golden stand that was in the holy place heikhal. | See b. Zebah. 57B in n. d. 


c. qodesh and qodesh haqqodashim. — Mishnah Yoma 5.1: The high priest (on 
the Day of Atonement) walked through the holy place heikhal until he came to 
the two curtains that divided between the holy place and the holy of holies byn 
hqdsh wbyn qdsh hqdshym. | Babylonian Talmud Yoma 77B: R. Phineas (ca. 
360) said in the name of R. Huna of Sepphoris (ca. 300), “The fount that will go 
out from the site of the holy of holies mbyt qdshy hqdshym (see Ezek 47:1ff.) will 
in the beginning be like the horns of grasshoppers....” — devir, in the OT in, for 
example, 1 Kgs 6:5. — The Septuagint retains the word in the form dabir. — 
Targum replaces this with beith kapporei “place of atonement” = holiest place 
in the temple. || Jerusalem Talmud Berakot 4.8C.21: (The holy of holies was 
called) devir. R. Hiyya (ca. 200) and R. Yannai (ca. 225). The one said, 
“Because the plague dever goes out from there into the world.” And the other 
said, “Because from there the words divroth (dabberoth of God) will go out into 
the world.” — Parallels are found in Gen. Rab. 55 (35B); Midr. Song. 4:4 
(112B). 


d. Babylonian Talmud Zebahim 41A: The bull of the Day of Atonement and the 
goat of the Day of Atonement ..., the blood of both comes into the holy of holies 
Ipnyy wlpnym. || Babylonian Talmud Zebahim 57B: As (the high priest on the 
Day of Atonement) in the holy of holies Ipny wlpnym sprinkles once above and 
seven times below from the blood of the bull, just so he sprinkles in the holy 
place heikhal, and just as he in the holy of holies Ipnyy wlpnym sprinkles once 
above and seven times below from the blood of the goat, just so he sprinkles in 
the holy place hykl. — Just as the holy of holies is called the “innermost place,” 
so the holy place can correspondingly also be designated as the “outer house” 
bayith hachitson. Mishnah Yoma 5.1: (After the high priest on the Day of 
Atonement had filled the holy of holies with a cloud of smoke from the incense,) 
he went back out again the same way that he had come in by and prayed a short 
prayer in the outer house bbyt hchytswn (= in the holy place). 


B. The lampstand, lychnia, Hebrew menorah, Aram. menartha; Josephus, Ant. 
3.8.3; 14.4.4 also hé hiera lychnia “the holy lampstand.” 


1. The description of the seven-armed lampstand of the tent of meeting is found 
in Exod 25:31—40; 37:17—24; Num 8:4. The description that Josephus gave 
departs from this concerning the adornment of the lampstand. Scripture knows as 
the only kind of embellishment on the shaft and on the side arms of the 
lampstand the gevi'im “calyxes,” which it then has consisting more precisely of 
two parts: of the kaphtor “knob” at the base of the calyx and of the perach 
“flower,” the calyx formed by the actual flower petals. Yet Josephus speaks of 
four different embellishments. He calls them a. sphairia, small oblate spheres; 
they correspond to the kaphtorim in the base text, Exod 25:31ff.; b. krina, lilies, 
corresponding to the gevi'im; g. rhoiskoi, pomegranates, not indicated in 
Scripture; d. kratéridia, bowls of flowers, corresponding to the perathim. The 
total number of these adornments on the lampstand he states to be 70.a These 
four different embellishments, though, are also shown on the seven-armed 
lampstand on the arch of Titus in Rome.b We may assume, then, that the 
lampstand that was in the Herodian temple at the time of Josephus and that 
served for the Roman artist as the basis for the depiction on the arch of Titus was 
in fact furnished with those four adornments which Josephus mentions in the 
case of the lampstand in the tent of meeting. Josephus, who as a priest could 
himself have seen the lampstand of the Herodian sanctuary, would have 
transferred the adornments on this lampstand in an unhistorical manner to the 
lampstand of the Mosaic sanctuary. Unfortunately, the descriptions that we have 
about the golden lampstand in rabbinic literature provide no further clarity in this 
regard. Instead, they are closely connected to Exod 25:31ff., though against the 
view of the base text they interpret the gb'ym and kptwrym and prtym as three 
independent adornments to be distinguished from one another. The gb'ym 
“chalices” would have been similar to Alexandrian cups, the kptwrym “knobs” 
to the Cretan apples and the prchym “calyxes” to the flower-shaped capitula on 
the pillars. In total, the count on the lampstand was 22 gb'ym, 11 kptwrym, and 9 
prtym, thus together 42 adornments, whereas Josephus, as already said above, 
gives their total as 70.c Although the rabbinic descriptions on the whole are 
simply a repetition of the statements in Exod 25:31ff., they still offer some very 
noteworthy new bits of information about the lampstand of the Herodian temple, 
which cannot automatically be dismissed as unhistorical. We summarize the 
most important of these traditions here. a. The total height of the lampstand was 


18 handbreadths (= 3 cubits = approximately 1.32 meters); exactly in the middle 
of it, thus at a height of 9 handbreadths, there was the fork of the two lowest or 
outermost side arms; then every 2 handbreadths going up there was a fork for the 
two other (inner) pairs of side arms.d — b. The tops of the six side arms lay at 
the same height as the middle one or main shaft, so that the lamps set on top 
formed a straight line.e The entirely singular tradition that the height of the 
middle shaft protruded above the other six arms cannot be determined more 
specifically as to its date.f — g. Concerning the pedestal yarekh of the 
lampstand, Exod 25:31ff. with parallels does not contain any more specific 
stipulation. Targum Onkelos translates yarekh, which actually means “hip” and 
which in Exod 25:31 denotes the “foot” of the lampstand, in a completely 
nondescript way with shidda “shaft” (LXX: chaulos = shaft end); Targum 
YeruSalmi I is more specific with basis = basis “base frame.” According to Rashi 
on Exod 25:31 the pedestal was shaped like a “box” teivah, which rested on 
three feet. Additionally, the “feet” raglayim of the lampstand are mentioned in b. 
Menah. 28B and in the “Baraita about the construction of the tent of meeting”; in 
these passages too, one should think of three feet. 


a. Josephus, Jewish Antiquities 3.6.7: “Opposite the table (in the holy place), 
near to the wall on the south side, stood the lampstand made of gold.... It was 
made of small spheres (sphairia) and lilies (krina) with pomegranates (rhoiskoi) 
and small flower bowls (flower chalices, kratéridia); in total there were 70. It 
was fashioned out of them from its base (basis, pedestal) to its height by being 
constructed in seven limbs (arms), whose total corresponded to the planets and 
the sun. It went out, though, in seven tips that stood alongside each other in a 
line. On these, seven lamps were set, one each (on each arm), in imitation of the 
number of the (seven) planets; yet they looked both to the east and to the south, 
with the lampstand standing diagonally (in a south-east orientation). ” (On the 
positioning of the lampstand, see #2.) 


b. See the depiction of the lampstand in Riehm, Handworterbuch, 1:902. 


c. The main passage, aside from Tg. Onk. and Yer. I on Exod 25:31-37, is b. 


Menah. 28B: Samuel (t 254) said in the name of an elder, “The height of the 
lampstand was 18 handbreadths.” (There then follows the calculation of the 
height and the count of the 42 adornments in detail.) Then it says: Rab (f 247) 
said, “The height of the lampstand was 9 handbreadths.” Rab Shimi b. Hiyya 
(ca. 250) raised the objection against Rab: “There was a stone before the 
lampstand which had three levels and on which the priest stood when he cleaned 
the lampstand (how, then, can the lampstand have been only 9 handbreadths 
high; see further below)!” He answered him, “Are you really Shimi?! I mean this 
about the edge of the branches and upward” (i.e., from the branching of the 
lowest side arms up to the top the height was 9 handbreadths; the root of the side 
arms thus began at exactly half the height of the lampstand). — Parallels are 
found in the baraita about the construction of the tent of meeting (Beth ha- 
Midrash 3.151.10) and Leqach Tob on Exod 25:32ff. 


d. See b. Menah. 28B in n. c. 


e. See Josephus, Ant. 3.6.7 in n. a, b. Menah. 28B in n. c. 


f. Midrash Aggad on Numbers 8:2 (ed. Buber 2:92): The actual lampstand gwph 
shl mnwrh (i.e., the middle shaft of the lampstand) was higher than the branches 
(i.e., the side arms). 


2. Position and orientation of the lampstand in the holy place. 


According to Exod 26:35 and 40:24, the table for the show bread was supposed 
to stand on the north side of “the holy place” (to the right of the one entering) 
and the lampstand on the south side (to the left of the one entering).a More 
precisely, the tradition says that both, the table and lampstand, were pulled 
forward 2.5 cubits from the wallb and would have been a little closer to the 
curtain in front of the holy of holies than to the temple entrance on the east side.c 


There is less agreement in the views about the orientation in which the 
lampstand stood in its place. Here we encounter three opinions. a: The lampstand 
stood with its broad side (the line of lamps) in an east-west orientation, running 
parallel to the southern wall of the holy place. This may have been the 
predominant view; this corresponded above all to the canond that, apart from the 
ark of the covenant, all the items in the temple were positioned with their length 
axis in the orientation of the temple building itself, that is, from east to west. The 
arrangement of the seven lamps on the lampstand in this case would have been 
the same, so that the three located east of the middle shaft pointed west and the 
three located west of the middle shaft pointed east, with all being directed to the 
middle lamp, while the latter, directed to the north, let its light fall forward, and 
so toward the table for the show bread.e — b: The lampstand stood with its 
broad wide (line of lamps) perpendicular to the south wall of the holy place, and 
thus parallel to the curtain of the holy of holies in a south-north orientation. The 
lamps in this case would have been so arranged that the three located south of 
the middle shaft pointed north and the three located north of the middle shaft 
pointed south, with all being directed to the middle lamp, while the latter, 
directed to the west, let its light fall forward, that is, toward the holy of holies.f 
— g: The lampstand stood diagonally in a south-east orientation; so Josephus.g 
— The orientation of the lampstand comes into consideration with the question 
of what is referred to by the so-called “western” lamp ner ma’aravi. This lamp, 
glorified in tales of miracles,h was understood by representatives of the first 
view (a, Orientation of the lampstand from east to west) to be the “second” lamp, 
that is, the one next to the easternmost or first one, and, precisely since it was 
more to the west than the first (easternmost), it was the “western one,” and since 
it was closer to the holy of holies than the first (easternmost), it was called the 
lamp “before Yahweh.”i However, the representatives of the second view (b, 
orientation of the lampstand from south to north) claimed that the lamp on the 
middle or main shaft was the western lamp;k it was the only one that cast its 
light to the west, toward the holy of holies, and hence its name was the 
“western” lamp. — A third view was represented by Rabbi (t 217?): by 
assuming that the orientation of the lampstand was oriented from east to west, he 
understood the “western” lamp to refer to the one that was “before Yahweh,” that 
is, closest to the holy of holies, and so the western one in the literal sense of the 
word; see b. Menah. 98B and Rashi on the passage. 


a. Babylonian Talmud Menahot 86B: The table (for the show bread) stood in the 


north and the lampstand in the south. || See Tg. Song. 4:16 at § Luke 1:11 B. | 
See b. B. Bat. 25B at § Matt 19:22, #4, 2nd third. A similar statement is found 
also in b. Yoma 21B.32. 


b. See b. Yoma 33B at § Luke 1:11 B. 


c. Sifra Leviticus 24:3 (419A): “ ‘Outside the curtain of witness in the tent of 
revelation, Aaron shall put them (the lamps) on’ (Lev 24:3). What does Scripture 
mean to teach with this? Since it is said ‘He placed the lampstand in the tent of 
revelation opposite the table (for show bread) (on the south side of the holy 
place)’ (Exod 40:24), I do not know whether it was closer to the curtain (before 
the holy of holies) or whether it was nearer to the entrance (into the holy place 
in the east) since it says, ‘Outside the curtain of witness in the tent of revelation’ 
(Lev 24:3), this teaches that it (the lampstand) was closer to the curtain than to 
the entrance.” — The same is found with small deviations in Leqach Tob on Lev 
24:3 (2.67B). 


d. See m. Menah. 11.6 and the baraita in b. Menah. 98A at § Rom 3:25 A, #3, n. 
d. |l Leqach Tob on Exodus 26:35 (92B): “Set the table outside the curtain and 
the lampstand opposite the table” (Exod 26:35). They shall be situated 
lengthwise in the lengthwise orientation of the dwelling. (Then follows the 
baraita in b. Menah. 98A just mentioned.) 


e. Sifre Numbers 8:1 § 59 (15B): “Why has this section (Num 8:1—4) been said? 
If it says, ‘Its lamps shall be put on it, and they shall cast light on what lies 
opposite it’ (Exod 25:37), I take from this that all the lamps should shine to the 
front side of the whole lampstand. Then Scripture teaches, ‘They shall cast light 
toward the lamp shaft (middle shaft)’ (so Num 8:2 is formulated); the lamps are 
supposed to be turned toward mqblym (perhaps = mkwwnyn) the lamp shaft and 
the latter toward the lamps. How so? Three (lamps directed) toward the east and 
three toward the west and one in the middle; so all will be found to be turned 
toward the middle one.” From this R. Nathan (ca. 160) has said, “The middle 


one is the honored one” (proverbially: everything in the middle is usually the 
most valuable and esteemed). (We have to think of the lamps as oblong bowls 
that were furnished in front with a little mouth for a wick. Their wick or light 
side was to be turned toward the lamp shaft (the middle shaft), while the latter 
let its light fall forward from its lamp, that is, onto the show bread table on the 
north side of the holy place). — This view is represented in b. Menah. 98B by 
Rabbi (tł 217?). || Rashi remarks on Num 8:2: 'l mwl pny hmnwrh (= “to the front 
side of the lampstand”) means “toward the lamp in the very middle” 'l mwl nr 
h'mts'y, that was not on the branches (the side arms), but rather on the 
lampstand itself (on the lamp shaft). “The seven lamps shall cast their light” 
(Num 8:2): of the six lamps on the six branches, the three eastern ones directed 
the wicks that were in them toward the lamp in the very middle, and likewise, the 
three western ones directed the tips of the wicks toward the lamp in the very 
middle. And why? Lest it be said, “He (God) needs light!” (Such idle talk was 
excluded by the six lamps letting their light fall not to the west onto the holy of 
holies, where God is enthroned, but rather to the lamp in the very middle, which 
cast its own light to the north, onto the show bread table.) — This tradition is 
also found in Tg. Yer. I Num. 8:2; Leqach Tob on Num 8:2 (96A) and Midr. 
Aggad on Num 8:2 (93.4). || The arrangement of the lamps in the direction of the 
lampstand from east to west is thought of differently in Midr. Aggad on Num 8:2 
(92.26): “To the front side of the lampstand” (Num 8:2), that is, toward the table 
(of show bread) in the north,” as when, according to the custom of the world, a 
person arranges his table and the lampstand opposite it. 


f. Babylonian Talmud Menahot 98B: R. Eleazar b. Simeon (ca. 180) would have 
said to you, “The lampstand itself stood in a north-south orientation” (and not 
in an east-west orientation, as Rabbi thought, see n. e)! (Rashi: “If the 
lampstand stood from north to south, only one lamp was directed westward, 
namely the one in the very middle [on the actual shaft of the lampstand], and the 
little mouth for its wick was directed to the west [which is why the lamp in the 
very middle was also called the western one], while the little mouths of the other 
wicks were turned sideward toward the lamp in the very middle, and those that 
were on the north side were turned to the south and those on the south side were 
turned to the north.”) |l Babylonian Talmud Megillah 21B: In a baraita we have 
learned: “ “I mwl pny hmnwrh (“To the front side of the lampstand”) the seven 
lamps shall cast their light’ (Num 8:2). This teaches that their front side (= their 
little mouth) was turned sideward toward the ‘western’ lamp (which was on the 


actual shaft of the lampstand, so that the little mouth of the three south lamps 
was directed toward the north and that of the three northern lamps was directed 
toward the south), while the ‘western’ lamp (the one on the middle shaft of the 
lampstand) was directed toward the Shekinah (i.e., toward the holy of holies or 
toward the west).” R. Yohanan (f 279, read: R. Jonathan = R. Nathan, ca. 160) 
said, “From here it results that the middle one is the honored one.” — The 
orientation of the lampstand is in this passage naturally from south to north. | 
See further Leqach Tob Exod 25:37 (91B). 


g. See Josephus, Ant. 3.6.7 above at #1, n. a. 


h. Tosefta Sukkah 13.7 (319): As long as Simeon the Righteous (II, ca. 200 BCE) 
lived, the western lamp was constantly (burning). After he had died, one went 
and found it extinguished. From then on, (in the morning) it was sometimes 
extinguished, sometimes burning. — Parallels are found in y. Yoma 6.43C.48; b. 
Yoma 39A. — This saying is alluded to in b. Menah. 86B: “Outside the curtain 
of witness in the tent of revelation, Aaron shall fix them” (Lev 24:3); it (the lamp 
that always burns) shall be a witness for all who come into the world that the 
Shekinah dwells in Israel ... What does “witness” refer to? Raba (f 352) said, 
“This refers to the ‘western’ lamp, into which just as much oil was put as into the 
others, and by which (the others) were lit and with which (in the evening) the 
cleaning was finished (since it used to burn constantly, while the others were 
out).” — In b. Sabb. 22B instead of Raba, Rab (ft 247) is named as the author, — 
The following saying in Tanh. ttswh 104A refers not to the “western” lamp, but 
rather to all the lamps of the lampstand: R. Hanina (Hananiah), the head of the 
priests (ca. 70), said, “I served in the sanctuary, and a miracle happened with 
the lampstand: when one lit it at the beginning of the year, it did not go out until 
the next year.” Once the olives did not produce any oil; then the priests began to 
weep (so according to the reading Ibkwt). R. Hanina (Hananiah), the head of the 
priests, said, “I was in the sanctuary and found the lampstand burning more 
(more brightly) than it burned from olives; he saw a miracle every day of the 
year.” 


i. Mishnah Tamid 6.1: He who had obtained (by lot) the cleaning of the 
lampstand, went in (to the holy place); if he found the two eastern lamps 
burning, he would clean the “eastern” one (so the first) and let the “western” 
one (i.e., the second) burn. — Here it is assumed that the orientation of the 
lampstand is from east to west; then the second lamp is called the “western” one 
because it was the one that was west of the two eastern ones. || Tosafot on b. 
Menah. 98B mdktyb: Of the “western” lamp, it is written “before Yahweh” (Lev 
24:3); the second lamp of the two eastern ones is called the “western” one; see 
also Rashi on b. Sabb. 22B. || Bertinoro on m. Tamid 3.9: The second lamp is 
called the “western” one; for if he (the priest who had to clean the lampstand) 
entered the holy place (of the temple), he came upon it first; and one does not 
pass by commandments?” (but rather begins carrying them out and fulfilling 
them immediately where the first opportunity offers itself); with the first 
(eastern) lamp, though, it was not possible because “before Yahweh” is written 
(Lev 24:3); this refers to the lamp that stood toward the Shekinah, that is, toward 
the west. — The second lamp is thus the “western” one, because it among the 
two eastern lamps stood “before Yahweh,” that is, most to the west. — See also 
Malbim on SLev 24:2 (419A § 212): The second lamp on the eastern side was 
said to be “before Yahweh” because it was closer to the hykl than the eastern 
one that lay before it. 


k. See the citations in n. f. 


3. The servicing of the lampstand. 


The OT does not specifically answer the question of whether the lamps of the 
golden lampstand burned day and night. When it says in Exod 27:20 and Lev 
24:2: “To constantly tamid put the lamps (ner collectively = neroth) on,” it 
appears to speak in favor of the idea that the lamps burned also during the day. 
But then when it immediately says after this (Exod 27:21; Lev 24:3) that the 
lamps should be trimmed (to burn) from evening until morning, only the night is 
thought of as the time that the lamps would burn. The same view may be present 
in 1 Sam 3:3, where the expression: “the lamp of God was still not out” is 


supposed to express that the morning had not yet dawned. The specification of 
the time could happen, though, only if the lamp of God regularly went out in the 
morning and did not continue burning during the day. Also according to Philo 
the lamps burned only from evening until morning.a However, Josephus asserts 
that three lamps also burned during the day, while the others were lit only in the 
evening.b The testimony of (Pseudo-)Hecataeus in Josephus, Against Apion 
1.22, is ambiguous in its details, though it very specifically presupposes a 
permanent illumination of the holy place day and night.c This view is 
represented by the rabbinic scholars as well. They unanimously declare that all 
seven lamps burned only at night, though by day one, the “perpetual lamp” ner 
tamid, burned, which was the “western” lamp,d that is, according to what is said 
above in #2, either the second (counted from the east) or the one that was on the 
middle shaft of the lampstand. — There are detailed regulations in rabbinic 
literature concerning the cleaning and preparation of the lamps for use; yet at the 
level of detail, these contradict one another—in particular concerning the 
question of whether the tasks for the lampstand had to be completed after the 
blood of the Tamid offering was sprinkled or only after the presentation of the 
morning incense offering—in such a way that we cannot come to a secure 
judgment about the actual course of these tasks. In what comes below, we follow 
Bertinoro (t 1510) and limit ourselves to giving mostly only the sources on the 
contradictory views. — In accordance with this, the handling of the lampstand 
proceeded specifically in the following way. Still before the morning Tamid 
lamb was slaughtered, the priest whom the lot had tasked with attending to the 
lampstande came with a golden jug kuz, which was designed to take the waste 
from the lamps, into the “holy place” of the temple in order to begin here on the 
spot for his task with the lamps.f For these could not be prepared for use 
anywhere outside the temple building, but rather all the tasks with them had to 
be carried out at the lampstand itself.g Furthermore, these tasks then were 
carried out in two acts separated from each other in time. The first part of the 
task, the preparation of the five western lamps, came before the slaughtering of 
the Tamid lamb and before the sprinkling of its blood; the second part, the 
preparation of the two eastern?” lamps, was completed only after the sprinkling 
of blood (or, as an opposing view has it, only after the presentation of the 
morning incense offering)h. The first part of the task, that is, the preparation of 
the five western lamps, proceeded differently, depending on whether the priest 
found the two eastern lamps burning or extinguished when he entered into the 
holy place. — a. If he came upon them still burning, he let them continue to burn 
in their place untouched, in order to immediately turn to his task with the five 
western lamps. Since the lampstand (without lamps) had a height of 18 


handbreadths (see #1) and therefore would have reached approximately the 
shoulder height of a medium-sized man, a large three-leveled stone had been set 
before the lampstand, in order to make it possible for the priest on duty to handle 
the lamps comfortably and safely. The priest stepped onto the stone,i took away 
the five lamps one by one, removed the remnants of their wick and oil, cleaned 
them of ash and with a sponge wiped them clean of the settled soot from the 
oil.k All waste and refuse went into the available golden jug. After the priest 
then had furnished the five lamps with a new wick and the best olive oil (one 
calculated for each lamp.5 log = 0.27356 liter of oil),] he set them again on the 
lampstand in their earlier position; here he was supposed to use neither little 
pieces of wood nor small stones to support them or fix them in the flower studs 
on top of the arms of the lampstand.m — b. If when he entered the holy place 
the priest came upon the two eastern lamps already having gone out (which was 
viewed as the rule since the death of Simeon the Righteous, see #2, n. h), his task 
pertained first to these two lamps. He cleaned them of ash and then lit them 
again (without, however, putting new oil or a new wick in them), either with 
one of the still burning five western lamps or, in case these had gone out, with 
fire that was taken from the altar of burnt offering. Then he turned to the five 
other lamps and prepared them for use in the evening in the same way as stated 
above. Thereby the first part of the tasks with the lampstand was completed. The 
priest set the jug with the waste on the second level of the stone before the 
lampstand and removed himselfn This is where the tasks with the lampstand 
were interrupted,o which, as already mentioned above, was occasioned by the 
slaughtering of the Tamid lamb and the presentation of its blood. Only after the 
sprinkling of blood (or as an opposing view would have it, only after the 
presentation of the morning incense offering) the priest returned to the holy 
place to take up the second part of his tasks, the preparation of the two eastern 
lamps. Here too the execution of his tasks was different, depending on whether 
at his return he found the two lamps burning or extinguished. a. If he came upon 
them still burning, he put out the first or eastern one and prepared it by cleaning 
it and providing it with new oil and a new wick for the evening, without lighting 
it again at the moment. The second, though, he left burning (after adding oil), in 
order to light the other lamps with it in the evening. b. Yet if at his return he 
found this second lamp extinguished, he cleaned it too, furnished it with new oil 
and a wick and lit it again with fire from the altar of burnt offering; for this was 
the lamp that was supposed to burn perpetually, and thus also during the day. 
Thereby the whole task to be carried out with the lampstand in the morning was 
complete. The priest took the golden jug with the waste, prostrated in worship, 
and went out.p — Only in the afternoon after the presentation of the evening 


incense offeringg did the priestr have to again service the lampstand. Now all the 
lamps had to be set aflame for the night. The priest would light the six lamps that 
did not burn by day with the perpetually burning one, the so-called “western” 
lamp (see #2), and prepared them for the night by cleaning them, furnishing 
them with new oil and wicks and finally lighting them again with the lamps 
already burning;s hence the saying that with the “western” or perpetually 
burning lamp, the lighting (of the morning) began and (of the evening) ended.t 


a. Philo, De vict offer § 7 (Mangey’s ed., 2:256): “He further arranged that from 
evening until early in the morning the lamps should burn on the holy lampstand 
within the curtain (= in the holy place).” 


b. Josephus, Jewish Antiquities 3.8.3: “Among them (the lamps), three on the 
holy lampstand of God had to shine the whole day, while the others were lit in 
the evening.” 


c. Josephus, Against Apion 1.22: “(Near the altar of burnt offering) there was a 
great building in which there was an altar (bomos) and a lampstand, both of 
gold, weighing two talents. On these there was light (phos) that went out neither 
at night nor by day.” 


d. Sifra Leviticus 24:2 (419A): “To keep a lamp on constantly” (Lev 24:2), that 
is, so that the “western” lamp (the second, counted from the east) should burn 
perpetually, for with it he should begin (with the lighting) and by it he should 
complete (it). || Sifre Numbers 8:2 § 59 (16A): “The seven lamps shall cast light” 
(Num 8:2). Here I hear that they should burn perpetually. Scripture teaches: 
“From evening until morning” (Lev 24:3). If from evening until morning, should 
he put them out (at morning)? Scripture teaches: “The seven lamps shall cast 
light” (Num 8:2). How so? The seven lamps shall cast light “from evening until 
morning,” which are constantly “before Yahweh” (Lev 24:3); the “western” 
lamp (the second, counted from the east = “which is before Yahweh”) shall be 
perpetual, for by it he lights the lampstand between the evenings. — See also 


Leqach Tob on Lev 24:2 (67B.20). 


e. See m. Yoma 2.3 at § Luke 1:5 A, #1, n. e; a parallel passage is found in m. 
Tamid 3.1. 


f. See m. Tamid 3.6 at § Luke 1:9, #1. 


g. Sifra Leviticus 24:4 (420A): “On the clean lampstand he shall prepare the 
lamps continually before Yahweh” (Lev 24:4); he shall not prepare them outside 
(outside the temple building) and (then) bring them in. — The same is found in 
Leqach Tob on Lev 24:4 (67B.34). 


h. Concerning the sequence of the individual services carried out in the temple, 
it says in b. Yoma 33A: Abbayye (f 338/39) said in a presentation about the 
sequences (of the services) in the name of teaching passed down and in the spirit 
of Abba Saul (ca. 150): “The large woodpile (for burning the Tamid offering) 
takes priority over the second woodpile (for burning) the incense (in the holy 
place), the second woodpile for incense takes priority over stacking the two 
wood logs (see Lev 6:6), the stacking of the two wood logs takes priority over 
removing the ashes (cleaning) of the inner altar, the removal of ashes takes 
priority over the cleaning (preparation) of the five (western) lamps, the cleaning 
of the five lamps takes priority over the blood (the sprinkling of the blood) of the 
Tamid lamb, the blood of the Tamid lamb takes priority over cleaning the two 
(eastern) lamps, the cleaning of the two lamps takes priority over the incense 
offering, the incense offering takes priority over the burning of the pieces of the 
Tamid offering, the pieces of the Tamid offering over the meal offering 
(associated with them), the meal offering over the high priestly plate meal 
offering (see § Heb 7:27, #2), the high priestly plate meal offering over the 
(Tamid) drink offering, the drink offering over the additional offerings (on the 
Sabbath), the additional offerings over the bowls (with incense for the show 
bread loaves [Lev 24:5ff.]) and the bowls over the Tamid offering between the 
evenings.” — For the different view that the preparation of the two eastern 


lamps occurred only after the presentation of the incense offering, see b. Yoma 
14B; 15A; b. Pesah. 59A. 


i. Mishnah Tamid 3.9 at the end: A stone was before the lampstand, and it had 
three levels; on it the priest stood when he cleaned (prepared hetiv) the lamps. — 
This Mishnah is cited in, for example, SNum 8:3 § 60 (16A); b. Menah. 29A. — 
The biblical basis is given by SNum 8:2 § 59 (16A) in the words: “When you put 
on bh'lwtk the lamps” (Num 8:2); this entails: make levels m'lwt for them. — A 
similar statement is also in SNum 8:3 § 60 (16A). 


k. The cleaning of the lamps is described as follows in b. Menah. 88B: R. 
Yohanan (f 279) said that Rabbi (t 217?) said, “If a lamp went out, the oil had 
become ash and the wick had become ash. How did he (the priest) proceed? He 
cleaned it and put oil in it mtybh wnwtn bh shmn” (Rashi: “He threw away 
everything that was in the lamp and put different oil and a different wick in it”). 
— A few lines later it says: “How did he (the priest) proceed? He removed?4 
mslqn them (the lamps) off and put them down in the tent and wiped them off 
with a sponge and put oil in them.” — In wiping off the lamps, one had to pay 
special attention to removing the soot from the oil; see b. Menah. 88B toward the 
end: The little mouth of the lamps becomes black py nrwt 'shchwry mshchr, 
namely from the soot from the oil. Ordinarily, one used a small copper hook 
tsinnora to remove it; see b. Sabb. 90A and b. Menah. 107A. 


l. Fibers of flax and tow weaved together were used as a wick pethilah; see m. 
Sabb. 2.3 and t. Sabb. 9.5 (121). — Yet m. Sabb. 2.1 shows that other material 
(bast fiber, silk, nettles, etc.) were used as a wick. — The best olive oil was used 
as oil shemen. Mishnah Menahot 8.4, 5: There are three types of olives (= 
seasons of olives, vintages of olives) and each of these in turn makes three kinds 
of oil. The first olive: the berries are picked at the top of the olive tree, crushed 
and put in a basket (vat). R. Judah (ca. 150) said, “Around the sides of the 
basket.” This (oil that flows out automatically from the basket) was the first 
(most excellent). Then they were pressed with a clamp. R. Judah said, “With 
stones.” This was the second (in quality). Then they were crushed and pressed 


again; this was the third. The first for the lampstand and the rest for the meal 
offering. The second olive: the olives are left to dry (shrivel) on a roof, they are 
crushed and put in a basket (vat). R. Judah said, “Around the sides of the 
basket.” This (oil that flows out automatically from the basket) is the first. They 
were pressed with a clamp. R. Judah said, “With stones.” This is the second. 
Then they are crushed and pressed again; this is the third. The first for the 
lampstand and the rest for the meal offering. The third olive: the olives were 
piled up in the house (another reading: in the pressing house) until they became 
crumbly (putrid); then they were taken onto a roof and left there to dry. They 
were crushed and put into a basket (vat). R. Judah said, “Around the sides of the 
basket.” This was the first. They were pressed with a clamp. R. Judah said, 
“With stones.” This was the second. Then they were crushed and pressed again; 
this was the third. The first for the lampstand and the rest for the meal offering. 
This first with the first (olive): beyond this there was none (it was the very best 
oil). The second with the first and the first with the second were of equal value. 
The third with the first and the second with the second and the first with the third 
were of equal value. The third with the second and the second with the third were 
of equal value. The third with the third: below this there was none (it was the 
least valuable). — Parallels with differences are found in SLev 24:2 (418A); 
Tanh. ttswh 105A. | Sifra Leviticus 24:2 (418A): “Olive oil” shemen zayith (Lev 
24:2), and not sesame oil or nut oil or radish oil ... “Pure” zakh (Lev 24:2): it 
should be pure; “pounded” kathith. R. Judah (ca. 150) said, “ ‘Pounded’ means 
nothing other than ‘crushed’ kathush.” || See further TanhB ttswh § 3 49A; Tanh. 
ttswh 105A; Lev. Rab. 31 (129B); TanhB ttswh § 6 (50A); Tanh. ttswh 105B. 
Each lamp required.5 log of oil. Mishnah Menahot 9.3: 3.5 logs (of oil) for the 
(entire) lampstand,.5 log for each lamp. | See further t. Menah. 10.3 (527); 
SNum 8:3 § 60 (16A); b. Menah. 89A. 


m. Sifra Leviticus 24:4 (420A): “On a clean lampstand” (Lev 24:4), that is, 
upon cleaning the lampstand: he should not support them (the lamps) with little 
pieces of wood or tiny stones. — In b. Menah. 29A.21, the term “clean 
lampstand” is explained as follows: R. Samuel b. Nahman (ca. 260) said that R. 
Jonathan (ca. 220) said, “What does ‘On a clean lampstand’ (Lev 24:4) mean? 
That its (the lampstand’s) work came down from a pure place (= heaven). — See 
b. Menah. 29A; Tanh. shmyny 149A; bh'lwtk 204B at § Heb 8:5 B. 


n. Mishnah Tamid 3.9: The (priest) who had obtained the cleaning dishshun (= 
removing the ashes) of the lampstand (by lot) went in (to the holy place). If he 
found the two eastern lamps burning, he cleaned mdshn the other (five) and left 
them burning in their place. If he found them, that they had gone out, he cleaned 
them (first) (Bertinoro: He removed the ash from the top of the old wick ..., 
without putting new oil and a new wick in them) and lit them from those (still) 
burning (Bertinoro: And if not from the burning lamps, he lit them from the altar 
of burnt offering). Then he cleaned the rest. And there was a stone in front of the 
lampstand and it had three levels; on it the priest stood when he prepared 
(cleaned metiv) the lamps. And he set the jug on the second level and went out. 


o. The partition of the task into two acts separated from each other in time is 
grounded exegetically in the twice-occurring babboger in Exod 30:7. Here R. 
Yohanan (t 279) found the instruction: “Apportion it (the preparation of the 
lamps) to two times in the morning.” Yet Resh Laqish (ca. 250) said, “Why did 
they prepare (the lamps) and then do it again (so in two acts)? So that the whole 
atrium noticed it, ”3” b. Yoma 33B. In the parallel passage in y. Yoma 2.39D.21, 
where the author names are switched, instead of: “So that the whole atrium 
noticed it,” we find the more descriptive, “to make a public spectacle phomeppei 
(= pompé, pompa) of the matter.” — On the further question of why five lamps 
were prepared in the first part of the tasks and two lamps in the second part, see 
b. Yoma 33B. 


p. Mishnah Tamid 6.1: The (priest) who had acquired the cleaning of the 
lampstand (by lot) went in (to the holy place after the sprinkling of the blood of 
the morning Tamid). If he found the two eastern lamps burning, he cleaned the 
eastern one (= the foremost or first) and left the “western” one (= the second) 
burning, for by it he lit the lampstand between the evenings. If he found it (the 
second or “western” lamp), that it had gone out, he cleaned it (Bertinoro: put 
new oil and a new wick in it) and lit it from the altar of burnt offering. Then he 
took the jug (with the waste) from the second level (of the stone in front of the 
lampstand) and prostrated in worship and went out (to shake out the waste from 
the lamps onto the place for ashes east of the ramp of the altar of burnt 
offering). — There is a parallel in SLev 24:2 (419A). 


q. A baraita in b. Pesah. 58B: The (evening) incense offering takes priority over 
the lamps. — A baraita in b. Pesah. 59A: The (evening) Tamid offering takes 
priority over the (evening) incense offering, and this one over the lamps. — 
According to both these passages, the lighting of the lampstand in the evening 
occurred only after the presentation of the evening incense offering. 


r. The question of whether a different priest was appointed by lot for the evening 
servicing of the lampstand, or whether the same priest who had carried out the 
task in the morning was obliged to do it, was disputed; see y. Yoma 2.39D.48; b. 
Yoma 26A; and the Tosafot on b. Yoma 26A ''. 


s. So the sequence of the individual actions according to the Tosafot on b. Šabb. 
22B wbh and according to Bertinoro on m. Tamid 3.9. — According to Rashi on 
b. Šabb. 22B wbh hyh msyym, the priest would have first prepared the 
perpetually burning lamp and lit it again with its old, still burning wick, and 
only then would the other lamps have been set aflame by the former. 


t. Sifra Leviticus 24:2 (419A): “To put on (light) a lamp” (so the midrash by 
emphasizing the singular ner in Lev 24:2); the “western” (= second of the two 
eastern ones) shall perpetually burn, for with it he shall begin (with the lighting 
in the morning, in case it has gone out; see above n. n) and with it he shall 
complete it. || Babylonian Talmud Šabbat 22B: By it (the “western” = second 
lamp) he lit (the others) and with it he ceased (with the lighting). — The same is 
found in b. Menah. 86B. — In SNum 8:2 § 59 (16A): “Constantly before 
Yahweh” (Lev 24:3); the “western” (= second) lamp shall perpetually burn; for 
by it he lights the lampstand between the evenings. 


4. The significance of the seven-armed lampstand and the recompense for its 
accurate servicing. 


Philo and Josephus saw in the seven-armed lampstand a symbol for the seven 
planets.a This idea, in connection with the thought that the seven-armed 
lampstand corresponded to the seven days of the week, is encountered also in 
rabbinic literature,b though here the view prevails that in the lampstand, and 
particularly in the perpetually burning “western” lamp Israel possesses a pledge 
of the divine presence in its midst.c — The blessings that God bound to the 
conscientious servicing of the lampstand were glorified in many ways. The 
citations below give detailed information on this.d 


a. Philo, De vita Mosis 3 § 9 (Mangey’s ed., 2:150f.): “(The lawgiver set up) the 
lampstand lychnian in the south (of the foretemple = the holy place), because he 
signifies by it the movements of the light-bearing heavenly bodies. For the sun 
and the moon and the other (heavenly bodies), which are far removed from the 
northern regions, complete their rotations in the south. Therefore, six arms 
kladoi (literally: branches) went forth, three on each side of the middle 
lampstand (the middle shaft), thus (with this one) forming the number seven. On 
all (the arms), though, there were (altogether) seven lamps and lights (wicks), 
symbols symbola of the planets, so-called among those skilled in nature. For the 
sun, which has its place in the middle of the (other) six, just like the middle shaft 
of the lampstand, bestows light in its fourth position on the three heavenly bodies 
above it and for the same number of heavenly bodies below it, harmoniously 
uniting the artistic and truly divine work (of creation). — See Josephus, Ant. 
3.6.7 above in #1, n. a; J. W. 5.5.5: The seven lamps signify the planets. 


b. Numbers Rabbah 15 (178C): “The seven lamps shall cast their light on the 
lampstand” (so Num 8:2 according to the midr.). Hence: “For who scorns the 
day of small things, while these seven joyfully look at the plumb line in the hand 
of Zerubbabel?” (Zech 4:10). “These”: this refers to the lampstand; “seven”: 
this refers to the seven lamps, which correspond to the seven stars, “which roam 
over the whole earth” (Zech 4:10). These (seven lamps) are just as honored, so 
that you not to despise them. Therefore it is said, “On the lampstand the seven 
lamps shall cast their light.” || Yalqut on Numbers 8:2 (1 § 719): “When you put 
on the lamps ...” (Num 8:2). Why seven lamps? With a view to the seven planets, 


sun, Venus, Mercury, moon, Saturn, Jupiter, Mars.%”° A different explanation is as 
follows: With a view to the seven days of creation. — The same is found in 
Jellinek, Beth ha-Midrash 6.89.6 from Yelamedenu. || Leqach Tob on Exodus 
25:37 (91B.18): “Make its lamps seven” (Exod 25:37), corresponding to the 
seven days of creation. — This is dealt with in detail in Beth ha-Midrash 6.88.13 
(from Yelamedenu = Yalqut on Numbers 8 toward the beginning). 


c. Sifra Leviticus 24:3 (419A): “Outside of the curtain of witness ... Aaron shall 
prepare them (the lamps)” (Lev 24:3), as a testimony for all who come into the 
world that the Shekinah dwells in Israel. A similar statement is found in b. Sabb. 
22B and Tg. Yer. I Lev. 24:3. See further b. Menah. 86B and b. Sabb. 22B above 
in #2, n. h. 


d. Numbers Rabbah 15 (178B): “When you put on the lamps” (Num 8:2). We 
find in many places that God gave a command concerning the lamps and their 
lighting with olive oil; so Exod 27:20, as well as Lev 24:4 and Num 8:2. This is 
what Scripture says, “It pleased Yahweh, so that he could declare it righteous to 
make the Torah great and glorious” (so Midr. Isa. 42:21, by interpreting tsidqo 
as a piel infinitive = tsaddeqo).*”’ God said to Moses, “Not because I need the 
lamps have I admonished (warned) you concerning the lamps, but rather to let 
you acquire merits (to declare you righteous).” — R. Aha (ca. 320) says 
something similar several times in Lev. Rab. 31 (129B); see also TanhB bh'Itk § 
2 (23B). | Numbers Rabbah 15 (178C): God said to Moses, “If you are diligent 
before me with the lighting (of the lamps), I will keep your souls from all evil; for 
souls are compared with a light, as it says, ‘A light of Yahweh is a person’s soul’ 
(Prov 20:27).” — A parallel passage is found in Tanh. 'mwr 177B. | TanhumaB 
bh'ltk § 5 (24A): “When you put on the lamps” (Num 8:2). This is what Scripture 
says, “You make my light bright” (Ps 18:29). The Israelites said before God, 
“Lord of the world, you say that we should kindle a light before you; but you are 
the light of the world and light dwells with you (see Dan 2:22), and you say, 
‘They shall cast light on the front of the lampstand’ (Num 8:2)! Rather, thus: You 
make my light bright!” God said, “Not that I need your light, but rather you 
shall shine for me, as I have shone for you, to exalt you before all nations, so 
that they say, ‘See how the Israelites shine for the one who illumines all 

things!’ ” — Parallels are found in Exod. Rab. 36 (95C); Num. Rab. 15 (178C). 
| TanhumaB bh'Itk § 2 (23B): “If you are diligent” (God says) “to light the 
lamps for my name, I too will make a great line shine for you in the future (= in 
the messianic age); as it says, ‘Arise, become light, for your light comes ... And 
the nations will stream to your light and kings to the rising of your shining’ (Isa 
60:1, 3).” — The same is found in Num. Rab. 15 (178B). || Tanhuma ttswh 105B: 
God said to Moses, “Say to the Israelites, ‘My children, in this world you were 
obligated to the light of the sanctuary and you lit the lamps in it. Yet in the future 
world I will bring to you by the merit of those lamps the king, the Messiah, who 


is compared with a light; as it says, “There I will make a horn sprout for David. 
I have prepared a light for my Messiah” ’ (Ps 132:17).” || Leviticus Rabbah 31 
(129C): “Outside the curtain of witness ... Aaron shall prepare them (for 
burning)” (Lev 24:3). R. Eleazar b. Shammuah (ca. 150) said, “By the merit of 
the ‘he shall prepare’ y'rk, you will be guarded from the: ‘a site of abomination 
has been prepared 'rwk long ago’ (in the sense of the midrash = gehenna).” R. 
Hanin (ca. 300) said, “By the merit of putting on the continual lamp you will be 
worthy to greet the light of the king, the Messiah. What is the scriptural basis? 
‘There I will make a horn sprout for David—I have prepared a light for my 
Messiah’ (Ps 132:17). It further says, ‘I rejoiced when it was said to me: Let us 
go to the house of Yahweh!’ (Ps 122:1).” 


5. Traditions of different content. 


The lampstand made by Moses was preserved for continued use in Solomon’s 
temple; see t. Sotah 13.1 at § Rom 3:25, A, #8, n. d, S-B footnote. — Before the 
destruction of the first sanctuary, it was hidden along with other items of the 
temple; see Tanh. bch'lwtk 205A at § Rom 3:25 A, #8, n. c, end. The same view 
is probably also represented in 2 Bar. 6:4ff. (see § Rom 3:25, A #8, n. C, 
beginning), when it says that all the holy vessels (items) of the tent were handed 
over to the earth for safe-keeping. — The lampstand of the Herodian sanctuary 
was moved by Titus to Rome; see b. Git. 56A at § Matt 24:2, #2, middle and 
toward the end of ‘Abot R. Nat. 41 at § Rom 3:25, A, #8, n. c, middle. — Lastly, 
we may refer to the regulation that replicas of the seven-armed lampstand for 
private use were forbidden. 


A baraita in b. Menah. 28B: A house may not be built according to the model of 
the temple, nor any atrium corresponding to the atrium of the temple, nor any 
court corresponding to the forecourt (of the temple), nor any table corresponding 
to the table (for show bread), nor any lampstand corresponding to the (holy) 
lampstand; however, such an item may be made with five or six or eight arms, 
yet not with seven arms, not even with another type of metal (as from gold). — 
There is a parallel in b. Roš Haš. 24A. 


C. The table, hē trapeza, Hebrew shulchan in Exod 25:23 (LXX: trapeza chrysé, 
Tg. Onk. and Yer. I: pathura = table); more precisely hashulchan hattahor “the 
pure table,” because it was coated with pure gold (Lev 24:6; LXX: hé trapeza hé 
kathara, Tg. Onk.: phthwr dakhya = “pure table,” differently, Tg. Yer. I); 
shulchan happanim “the table of the face,” because it stands before God (Num 
4:7; LXX: hé trapeza hé prokeimené, Tg. Onk.: phthwr dilchem appayya = 
“table for the show bread loaves,” which is replaced in Tg. Yer. I by: ptwr lchym 
'py'); shulchan hamma'arekheth “the table of the stacking (of bread)” (2 Chr 
29:18; LXX: hē trapeza tés protheseOds, targum: phthwr desiddura “table of the 
lining up [of bread]”). — 1 Maccabees 1:22: hē trapeza tés protheseds “table of 
the presentation (of bread)”; in Josephus, it is, concisely, trapeza (Ant. 3.6.6; J. 
W. 5.5.5); more fully: chrysé trapeza “golden table” (J. W. 7.5.5) or also hé hiera 
trapeza “the holy table” (Ant. 3.10.7). — A description of the show bread table is 
found in Exod 25:23ff. and 37:10ff.; it remains uncertain whether here two 
golden wreaths or only one is mentioned, as well as whether the ledge misgereth, 
near which the rings for the carrying rods were (Exod 25:25, 27), should be 
mounted immediately under the tabletop or in the middle of the four feet of the 
table. In both cases, the first assumption seems to be right. The table stood on the 
north side of the “holy place” (to the right of the entrant) opposite the seven- 
armed lampstand, pulled forward from the wall 2.5 cubits, a bit nearer to the 
curtain in front of the holy of holies than to the entrance on the east side of the 
“holy place,” specifically with its long axis in line with the length axis of the 
temple building, that is, from east to west; see the supporting passages above at 
B, #2, notes a—d. — According to the tradition, which is not indicated by the 
wording of Scripture, though, there was a particular trestle or scaffold connected 
to the show bread table, which served to receive or support the show bread 
loaves; see in the following section D. — After the destruction of the temple by 
Titus, the golden table was brought to Rome. 


Josephus, Jewish War 7.5.5: “Other items of booty were (in the triumphal 
procession in Rome) brought along en masse. Yet outstanding before all (others) 
were those items that had been plundered in the sanctuary in Jerusalem: the 
golden table, which weighed several talents, and the lampstand, which was 
similar fashioned out of gold.” — See further toward the end of ‘Abot R. Nat. 41 
at § Rom 3:25 A, #8, n. c, middle. 


D. The presentation of the loaves hē prothesis ton artōn = the presented loaves, 
that is, the “show bread loaves.” — The show bread loaves are called by the 
following terms: a. lechem panim “bread of the face,” because they lay in the 
face of Yahweh on his table, Exod 25:30 (LXX: artoi endpioi). — b. lechem 
happanim, Exod 35:13 (lacking in the LXX); 39:36 (LXX: hoi artoi hoi 
prokeimenoi; another reading: tés protheseds). — g. lechem hattamid “the 
constant bread,” Num 4:7 (LXX: hoi artoi hoi diapantos). — d. lechem 
hamma'arekheth “bread of the layering,” 1 Chr 9:32 (LXX: artoi tés prothese6s); 
Neh 10:34 (LXX: artoi tou prosOpou = artoi endpioi above). — e. lechem qodesh 
“holy bread,” 1 Sam 21:5 (LXX: artoi hagioi). — In Aramaic, for lechem panim 
in Exod 25:30, we read lechem appayya in Tg. Onk.; yet, in Tg. Yer. I, we read: 
lachma gawwa’ah “the inner (located inside the sanctuary) bread,” panim is 
interpreted as penim “inner.” — For lechem happanim in Exod 35:13 and 39:36, 
we read lechem appayya in Tg. Onk.; in Tg. Yer. I: lechem de'appayya, or 
lechem appaya. — For lechem hattamid in Num 4:7: lechem tedira = “constant 
bread,” Tg. Onk. and Yer. I. — For lechem hamma'arekheth in 1 Chr 9:32: 
lechem siddura “bread of lining up (layering),” so the targum the passage. — For 
lechem qodesh in 1 Sam 21:5: lachma dequdesha “holy bread,” so the targum of 
the passage. — The LXX also knows the designation artoi tés prosphoras 
“loaves of the presentation” (1 Kgs 7:48); Josephus also uses the expression artoi 
tou theou “loaves of God” (Ant. 8.3.7), whereas Philo concisely says artoi 
“loaves”; see, for example, Mos. 3.3 (Mangey’s ed., 2:151); De victim § 3 
(Mangey’s ed., 2:239). 


1. In the last period before the destruction of the temple, the preparation of the 
show bread loaves was in the hands of the (priestly) family Garmu. They alone 
knew the secret to keeping the loaves from becoming moldy, but their craft was 
also paid for at great expense.a The show bread loaves were prepared from fine 
wheat flour,b without adding leaven,c although the latter was not explicitly 
forbidden in the Torah. According to Lev 24:5, each loaf contained two tenths of 
an ephah,d that is, 7.88 liters of flour. The show bread loaves were baked in a 
hall that was in the northwest corner of the temple area.e The dough could be 
kneaded and formed outside the sanctuary; however, opinions on this point were 
divided.f Here the rule was that not the whole mass of dough at once, but rather 
each loaf should be kneaded by itself.g Only thus, it was thought, could one be 


assured that each individual loaf really contained the amount of flour specified 
by the Torah; for each loaf that did not correspond to this measurement, which 
exceeded the other loaves in size or was left behind them, was considered to be 
unusable.h In order to give all the loaves the same size and shape, particular 
molds were used in producing them. In the first the mass of dough received its 
shape; in a second, probably a bit larger, the dough was baked, and the loaves 
went into the oven two at a time;k after the baking, they were finally laid 
individually in a type of lid pan, so that they would not be damaged in transport 
to the site determined for them. 


a. Mishnah Yoma 3.11: The following are remembered dishonorably: the family 
Garmu, who was not willing to teach (anyone else) how to make the show bread 
loaves; the family of Abtina, which was not willing to teach (anyone else) how to 
make the incense; the Levite Hygras, who knew how to modulate“ (?) in singing 
and who was not willing to teach (anyone else); Ben Qamsar, who was not 
willing to teach (anyone else) writing”’.... Of these it was said, “May the name 
of the wicked rot!” (Prov 10:7). || Mishnah Seqalim 5.1: The family Garmu was 
appointed over the making of the show bread loaves. || Tosefta Yoma 2.5 (183): 
the family Garmu was experienced in making the show bread loaves, but they 
were not willing to teach anyone else. The scholars had skilled people come from 
Alexandria; they baked just as well as those people, but they were not as 
experienced as they were in removing them from the oven. The family Garmu 
heated the oven from outside, while the bread was baked and pushed off inside. 
The people from Alexandria did not proceed in this way. Some say, “Their bread 
became moldy.” When the scholars learned of this, they said, “God created the 
world only for his honor; as it says, ‘Whoever calls himself by my name, which I 
have created for my honor’ (Isa 43:7, so the midrash).” They sent to them (the 
member of the family Garmu); but they were not willing to come until their pay 
was doubled: (earlier) they had daily received 12 minas (1 mina = 65 German 
Marks), then they received 24 minas. R. Judah (ca. 150) said, “(Earlier) they 
had received 24 minas, then they received 48 minas. It was said to them, ‘Why 
are you not willing to teach (others)?’ They answered, ‘Our father’s house knew 
that the sanctuary will one day be destroyed, and they were not willing to teach 
(anyone), lest these be baked for an idol in the same way as for God.’ Yet for the 
following reason one remembers them to their praise: a white (literally: pure) 
loaf was never found in the hand of their sons and daughters, lest the Israelites 
say, ‘They are eating from the show bread loaves,’ in order to fulfill what is said, 


‘You shall be pure before Yahweh and before Israel’ (Num 32:22).” — In the 
parallel passages in y. Yoma 3.41A.35; y. Seqal. 5.48D.55 and b. Yoma 38A, 
there are some differences. 


b. Mishnah Menahot 6.6: With the show bread loaves 24 tenths of an ephah (of 
flour) were gained from 24 seahs (of wheat) (thus 2 tenths of an ephah of flour 
went into 1 loaf of show bread). — See b. Menah. 76B: 1 tenth of an ephah of 
first-rate wheat flour was acquired from 1 seah of wheat. |I Mishnah Menahot 
6.7: The flour of the meal offering of the omer (Lev 23:13) was sifted in 13 
sieves (and each was finer than the other); the flour for the two (first fruit) 
loaves (Lev 23:17) in 12 sieves and the flour for the show bread loaves in 11 
sieves. R. Simeon (ca. 150) said, “There was no fixed rule about this, but rather 
the fine flour was brought that had been sufficiently sifted (as often as it was 
necessary); as it says, ‘Take fine flour and bake it for 12 cakes’ (Lev 24:5), that 
is, after it is adequately sifted.” — On the last sentence, see b. Menah. 76B in a 
baraita: “Take fine flour and bake it” (Lev 24:5); this teaches that fine flour was 
taken. How do we know that ordinary wheat flour may also be taken? Scripture 
teaches, “Take” (generally, without qualification). Perhaps as also with the 
other meal offerings? Scripture teaches, “And bake it (this and not another)” 
(Lev 24:5), out of consideration for frugality. R. Eleazar (ca. 270) said, “What 
does ‘out of consideration for frugality’ mean?” R. Eleazar said, “The Torah 
deals sparingly with Israel’s money (by not absolutely demanding the most 
expensive flour for the show bread loaves, as with the other meal offerings). ” — 
This baraita is found in SLev 24:5 (420A). 


c. Josephus, Jewish Antiquities 3.6.6: Epi tautés (sc. show bread table) ... 
dietithesan arton te dodeka azymous kata hex apallélous keimenous, katharou 
pany tou aleurou ek dyo assaronon. — See Ant. 3.10.7 in n. k. || Mishnah 
Menahot 5.1: All the meal offerings (among which the Mishnah consistently 
counts the show bread loaves) are prepared without leaven, except for the leaven 
in the thank offering and the two loaves of the first fruits, which are leavened. | 
Sifra Leviticus 2:11 (51A): “No meal offering that you present to Yahweh shall 
be prepared with leaven” (Lev 2:11). R. Yose the Galilean (ca. 110) said, “This 
includes the show bread loaves.” 


d. See m. Menah. 6.6 in n. b; Josephus, Ant. 3.6.6 in n. c; SLev 24:5 (420A) in 
notes g and h. 


e. Mishnah Tamid 3.3: There were four halls there (in the northwest corner of 
the forecourt): one for the lambs (for the Tamid offering), one for the seals 
(markings on which the drink offerings appointed for the individual types of 
offerings were administered by those bringing offerings, m. Seqal. 5.3); one for 
the site of burning (on which fire was constantly maintained for the use of the 
altar) and one in which the show bread loaves were prepared. || Mishnah Middot 
1.6: There were four halls in the house of burning, like small rooms that open 
onto a dining room; two of them were in the holy area and two of them in the 
profane space (outside the inner forecourt; cf. #5, n. g), and the tips of the ledges 
(beams) formed the division between the holy and profane place. What were they 
used for? The southwest hall was for the offering lambs; the southeast was the 
hall for the show bread loaves (these two halls were in the holy area). In the 
northeastern one, the Hasmoneans had hidden the altar stones that the Greek 
(i.e., Syrian) kings had desecrated; in the northwestern one, one descended into 
the immersion bath. See also t. Menah. 11.1 (529). 


f. Mishnah Menahot 11.2: Both the two loaves of the first fruits and the show 
bread loaves may be kneaded and prepared (rolling and opening the dough) 
outside (the sanctuary); yet they have to bake inside (the sanctuary). These tasks 
do not supersede the Sabbath (i.e., they may not be done on the Sabbath). R. 
Judah (ca. 150) said, “All the preparations for the show bread loaves occur 
within (the sanctuary).” R. Simeon (ca. 150) said, “Always be accustomed to 
say, ‘The two loaves of the first fruits and the show bread loaves are fitting 
(valid), whether they are made in the forecourt or in Bethphage.’ ” — Somewhat 
broader is t. Menah. 11.1 (529). 


g. Mishnah Menahot 11.1: The two loaves of the first fruits are kneaded 
individually and baked individually; the show bread loaves are kneaded 


individually and baked two at a time. || Sifra Leviticus 24:5 (420A): “There shall 
be two tenths (of an ephah) for each cake” (Lev 24:5) ...; each one should be 
kneaded and prepared by itself.... And how do we know that they should be put 
into the oven two at a time? Scripture teaches, “You shall put them (plural, so at 
least two)” (Lev 24:6). — The same is found as a baraita in b. Menah. 94A. 


h. Tosefta Menahot 8.2 (523): If the show bread loaves ... are bigger than the 
measure fixed for the cakes (2 tenths of an ephah), or if they fall short of this 
measure, if the measure of one loaf is bigger than that of the other or smaller 
than that of the other, they are (ritually) unsuitable. — See the general norm in 
b. Menah. 76B.18. | Sifra Leviticus 24:5 (420A.22): “Bake it into twelve cakes” 
(Lev 24:5), that is, they should be the same. “Each cake shall be two tenths (of 
an ephah)” (Lev 24:5), that is, they should be the same. 


i. Mishnah Menahot 11.1: The show bread loaves were prepared in a mold, and 
when they were pushed off from the oven, they were put in a mold, so that they 
would not be damaged. — Sifra Leviticus 24:6 (421A) is more precise: “You 
shall put” (Lev 24:6), namely in a mold. There were three molds there. They 
were put in a mold when they were dough; in the oven there was a (further) mold 
for them, and when they had been pushed off in the oven, they were put in a 
(third) mold, so that they would not be damaged. — Similarly, in t. Menah. 11.3 
(529): here the third mold is described as ilpas (= lopas) “pan” (with a cover?). 
— The same is found in Num. Rab. 4 (142C). 


k. See the citations above in n. g. — Josephus, Jewish Antiquities 3.10.7: “From 
the public means (of the temple) the show bread loaves sitos were baked without 
leaven, and 24 tenths (of an ephah of flour) were consumed. They were always 
baked two at a time on the day before the Sabbath.” 


2. Areliable picture of the shape of the show bread loaves, which are called 
“cakes” challoth already in Lev 24:5, cannot be obtained from the contradictory 
traditions. A vague note indicates that the loaves were one handbreadth thick.a 


According to more precise reports, their length was 10 and their width 5 
handbreadths. Aside from this, we hear that their four corners went out in horns 
or tips, which had a length of 7 fingerbreadths. Since according to Lev 24:6, the 
loaves had to be stacked in two columns next to each other on the show bread 
table and the tabletop itself (at least according to one view) was exactly the same 
size as one show bread loaf (10 handbreadths long, 5 handbreadths wide), 2 
columns of loaves could be accommodated alongside each other on the table 
only if the loaves were laid lengthwise across the narrow side of the table. Two 
loaves next to each other then exactly matched with their widths the length of the 
table, but extended with their length beyond the front and back edge of the table 
by 2.5 handbreadths on each side, if one does not first consider their corner 
horns. To prevent these protruding parts from breaking off, one bent the 2.5 
handbreadths with their corner horns first upward and then again specifically the 
comer horns inward.b So each loaf with its base surface formed a square, with 
each of its 4 sides being 5 handbreadths long, and as a whole took on a form that 
was thought to be comparable to a broken box,c that is, with a box that lacked a 
top in part and the two panels on the opposite sides (right and left) completely. 
— This basic form of the show bread loaves was maintained also by the older 
Jewish authorities that assumed the measure of the top surface of the show bread 
table to be somewhat bigger, namely 12 handbreadths long and 6 handbreadths 
wide (so in particular R. Meir [ca. 150] whose view was later received by the 
halakah). In this case the loaves no longer extended 2.5, but rather only 2 
handbreadths in front and in back beyond the narrow side of the table, so that 
correspondingly only 2 handbreadths of bread in front and in back had to be 
turned upward. Furthermore, now the base surface of the bread had a length of 6 
handbreadths and a breadth of 5 handbreadths, and thus lost its earlier square 
form, and finally, there was between the two columns of bread on the table a gap 
of 2 handbreadths, while in the case of the measurements first mentioned above, 
there was no such gap between the two layers of bread at all.d — These are the 
oldest traditions present in the Mishnah that have come to us about the shape of 
the show bread loaves. 


We obtain a completely different picture of the show bread loaves from the 
Tosefta and some passages in the Babylonian Talmud. Here it says that the 
loaves were like a ship. According to this view, from their center line outward— 
as it were, the keel of the emerging bread ship—the rolled-out mass of dough 
would have been diagonally folded upward right and left and then pressed 


together in front and behind, in order to let it here run out into two tips. Thus it 
could take a form that could be compared with a ship. This tradition, presented 
anonymously in the Tosefta,e later found a representative in R. Yohanan (f 279)f 
and Rab Judah (+ 297).g — The ambivalence of the traditions above shows that 
Jewish scholars already in the 2nd century—strikingly enough—had no certain 
knowledge about the shape of the show bread loaves. 


a. Babylonian Talmud Pesahim 37A: How thick is a thick loaf? Rab Huna (t 
297) said, “One hand wide. This is how we find it with the show bread loaves: 
one hand wide (thick).” 


b. On folding the bread ends and their horns, see, aside from n. d, especially b. 
Menah. 96A in #3, n. g. 


c. For the comparison with a broken box, see b. Menah. 94A in n. f; b. Menah. 
94B in #3, n. e; b. Menah. 94B in #3, n. h; b. Menah. 94B in #3, notes i, m. 


d. Mishnah Menahot 11.4f.: The length of the two loaves of the first fruits was 7 
and their width 4 handbreadths, and their horns had a length of 4 
fingerbreadths. The length of the show bread loaves was 10 and their width 5 
handbreadths, and their horns had a length of 7 fingerbreadths. R. Judah (ca. 
150) said, “Lest you err, (remember): zd’d yh”z.” (These are numeric formulas; 
the loaves of the first fruits is referred to by: zd’d = 7 + 4 + 4; the show bread 
loaves by: yh’z = 10 + 5 + 7.).... “The length of the (show bread) table was 10 
and its width 5 handbreadths. The length of a show bread loaf was 10 and its 
width 5 handbreadths. Its (the loaf’s) length is laid across the width of the table 
and (from its protruding length) 2.5 handbreadths on this side and 2.5 
handbreadths on that side are folded (upward); the result is that its length (5 
handbreadths after the folded parts of the bread are discounted) fills out the 
whole width of the table.” (The same goes for the second layer of bread on the 
table, so that between the two layers of bread there remains no gap.) These are 
the words of R. Judah. R. Meir (ca. 150) said, “The length of the table was 12 


and its width 6 handbreadths. The length of one show bread loaf was 10 and its 
width 5 handbreadths. Its length is laid across the width of the table and (from 
its protruding length) 2 handbreadths on this side and 2 handbreadths on that 
side are folded (upward); then 2 handbreadths of a gap in the middle (of the two 
layers of bread), so that air can pass between them.” 


e. Tosefta Menahot 11.6 (529): The show bread loaves were like a ship. — See 
the whole passage in #3, n. k. — Likewise anonymous, Num. Rab. 4 (142C): The 
cake (= show bread) was made like a rocking ship, pointed below and folded out 
upward and broad. — Also, b. Menah. 94B in #3, e; b. Menah. 94B in #3, notes 
h, i, k, m and Num. Rab. 4 in #3, n. I. 


f. Babylonian Talmud Menahot 94A: It has been said, “How were the show 
bread loaves made? R. Hanina (ca. 225) said, ‘Like a broken box.’ R. Yohanan 
said, ‘Like a ship that rocks.’ ” 


g. See b. Menah. 94B.19 in #3, n. k. 


3. The arrangement of the loaves on the show bread table. — According to Lev 
24:5, twelve loaves should always lie on the show bread table before Yahweh. 
Here the number twelve was certainly determined by the number of the tribes of 
Israel.a Interpretations of the twelve loaves as referring to the twelve months of 
the year to the twelve signs of the zodiac, as Philo and Josephus are familiar 
with,b are not found in the rabbinic writings. What concerns the arrangement of 
the twelve loaves on the table itself is that they were stacked alongside each 
other in two piles, so that in each pile six loaves lay on top of one another. A 
different arrangement was not allowed.c To mitigate the pressure of the loaves 
on each other, as well as to facilitate air getting to the individual loaves, golden 
rods were laid between the layers of bread, which were cut into pieces according 
to their length: the first and lowest loaf of the pile lay immediately above the 
golden tabletop; on the first up until the fourth loaf, one laid three such half rods 
on each of them from front to back (from south to north): the fifth loaf, since it 


had to bear the weight of only one (the sixth or uppermost) load, received two 
rods. So for each pile of loaves, 4 x 3 + 2 = 14 rods were needed, and 28 rods for 
both piles.d — Another device was supposed to prevent the parts of the bread 
folded above in front and in back from crumbling (see above in #2) and also to 
give the rods just named a firm support and thereby a certain stability. To this 
end, a golden stand saniph (thus altogether, four stands seniphin) was attached in 
front of and behind each pile of loaves, presumably a bar (slat) or pillar that, 
resting on the floor,i rose up to the highest layer of bread and was firmly fit to 
the folded parts of the bread by its inner side, that is, the side turned toward the 
table, holding and supporting them.e In all the sources it says that the seniphin 
were “split” muphetsalim in their upper part, that is, the part extending beyond 
the tabletop. The ancient Jewish interpreters (see, e.g., Rashi and the Tosafists in 
n. f) understood this in various ways so that the sides of the stands facing the 
loaves were furnished with grooves (incisions, notches), into which the ends of 
the rods that lay between the layers of bread were inserted so that here they 
could have a firm support point for themselves. Yet since the three rods between 
the individual loaves did not lie right on top of each other, but rather lay as far as 
possible from each other, the stands, if their grooves were to serve as deposit 
points for the rods, must have been almost as wide as the loaves themselves, a 
consequence that the Tosafists commenting on b. Menah. 94B dsmky in fact 
accepted.f In this case we would have to think of the stands as wide boards that 
more or less covered the entire front and back side of the table from the ground 
up to the very last layer of bread; and since the whole structure extended upward 
beyond the table by at least twelve handbreadths,g the show bread table thus 
would have taken on the appearance of a misshapen box, completely ignoring 
the fact that the loaves would have completely disappeared behind the stands. 
One should perhaps therefore better understand snypyn mwptslym to designate 
“forked stands,” that is, bars or posts that were furnished with pronged or 
branch-like fixings onto which the ends of the rods were placed (cf. the term 
dugeran “forked pointed post” further below). — The description of the boards 
is given by those rabbis who compared the shape of the show bread loaves with 
a “broken box” (see above in #2). — Those Jewish authorities who attributed to 
the show bread loaves the shape of a “ship” (see #2), assumed also that there 
were (28) rods as an underlay between the individual loaves; yet it remains 
unclear how they conceived of the arrangement of these rods and their position 
in more detail.h However, they compare the “split stands,” which are supposed 
to have stood not on the floor, but rather on the table itself in front of and behind 
each stack of bread,i with a “forked pointed- or supporting post” duqeran = 
dikranon.*° Accordingly, we would have to think of the stands as posts (bars) 


with branch-like fixings, yet with these it remains uncertain whether they were 
also supposed to serve as a support for the rods or rather simply for the loaves.k 
In favor of the latter, there is a passage in the late midrash work Num. Rab., 
where, due to a misunderstanding, dwqrn is changed into qrnyn = “horns,” and 
where it says about these horns that they supported the lowest loaf of both 
stacks. Here the “horns” appear to be conceived as crescent-shaped clamps that 
were attached to the inner side of the post (or bar) facing the table and which 
were placed around the front or back edge of the ship of bread.l However, b. 
Menah. 94B suggests that in the stands themselves there were half-circle 
cavities, into which the ship-shaped bread that extended in front and in back 
diagonally and pointedly was inserted.m — In view of these traditions which 
appear so early and are so specific, one cannot consider the stands at the show 
bread table to be simply a figment of the imagination that rabbinic erudition 
fashioned on the basis of some misinterpreted passage of Scripture. To be sure, a 
scriptural proof was sought for these stands; yet the attempt arises only in the 
2nd half of the 3rd century,n so that traditions already belonging to the 2nd 
century about the seniphin cannot have been influenced by this. It must therefore 
be all the more surprising, though, when an authority such as R. Yose b. Halapta 
(ca. 150) declares with all certainty that there were no stands, but rather that a 
border extended around the table that supported the loaves.o 


a. Targum Yerusalmi I Leviticus 24:5: “Take fine flour and bake it into twelve 
bread cakes like the twelve tribes” (read Itrysr instead of Itlysr). 


b. Philo, De profug § 33 (Mangey’s ed., 1:573): Teleios d’ arithmos ho déddeka, 
martys de ho zddiakos en ourano kyklos.... Martys kai hē héliou periodos; mēsi 
gar dodeka ton heautou peratoi kyklon.... Mousés d’ ouk en oligois hymnei ton 
arithmon, dddeka phylas tou ephnous anagraphon, artous dddeka tés protheseos 
nomotheton.... — Philo, De victim § 3 (Mangey’s ed., 2:239): Artoi de 
protithentai tais hebdomais epi tés hieras trapezés isarithmoi tois mēsi tou 
eniautou.... | Josephus, Jewish War 5.5.5: enephainon de hoi men hepta lychnoi 
tous planétas ... hoi de epi tés trapezés artoi dodeka ton te zodiakon kyklon kai 
ton eniauton. 


c. Tosefta Menahot 11.14 (530): How are the show bread loaves arranged (on 
the table)? Six cakes challoth are laid in one column and six in the other column. 
If eight cakes have been put in one column and four cakes in the other column, 
or if three columns of four cakes each have been laid, nothing has been done 

(the whole presentation of the bread is invalid). If two columns of 14 loaves have 
been made, then according to Rabbi (tł 217?) the two upper ones are viewed as if 
they were not present, and the (twelve) below are valid. — The same is found in 
b. Menah. 98A; Num. Rab. 4 (142C); Rabbi’s saying is also found in y. Pesah. 
7.34A.39. |I Similarly, SLev 24:6 (421A) and b. Menah. 98A. 


d. Mishnah Menahot 11.6: There were 28 rods there, like the halves of a hollow 
reed: 14 for the one and 14 for the other column of bread. — The same is found 
in SLev 24:6 (421A). || Tosefta Menahot 11.7 (530): There were 28 golden rods 
which were split (lengthwise) and made one unclean. — Tosefta Menahot 11.16 
(530): How were the rods arranged? After the Sabbath (on which new loaves 
were put on the table), one went in (to the holy place), raised one end of the cake 
and put a rod under it; then one raised the other (shl should be deleted) end and 
put a (second) rod under it and one (the third rod) in the middle. There were 
three rods under each cake and two under the uppermost, because no weight 
rested on it (on the pressure of the weight, see also b. Menah. 94B in the 
following n. e); yet the lowest cake was laid on the pure table. — Parallels are 
found in b. Menah. 97A; Num. Rab. 4 (142C). — Tosefta Menahot 11.15 (530): If 
there was something separating between the (lowest) bread and the table, they 
(the loaves) were unsuitable (the presentation of the loaves was invalid). — The 
same is found in Num. Rab. 4 (142C), yet here instead of ptwryn one should read 
pswlyn. || Numbers Rabbah 4 (142C.26): Why were rods placed between them? 
So that air could have free access to them (literally: reign over them) and so that 
the bread would not get moldy. And why were the rods made like the halves of a 
hollow reed? So that they would not be too heavy on the bread. — See b. Menah. 
97A: What was the reason (for putting the rods under the loaves)? So that the 
bread would not get moldy. 


e. Mishnah Menahot 11.6: There were four golden stands seniphin there that 
were split muphetsalin in their upper parts (those extending beyond the table), 
with which the loaves were supported: two for one column of bread and two for 


the other. — The same is found in SLev 24:6 (421A). | Babylonian Talmud 
Menahot 94B: In support of someone who says that the show bread loaves were 
like a rocking ship is the fact that they needed a stand (as a support); yet 
according to the one who says that they were like a broken box, what were the 
stands for? Due to the weights of the loaves, they could break. — On the stands, 
see further in notes i, k, 1, m, n. 


f. Tosafot on b. Menah. 94B dsmky: “It appears as if the stands were 5 
handbreadths wide, corresponding to the width of the loaf, and in their upper 
parts they were notched (this is probably what mpwtslyn means); for in the 
commentary (Rashi on b. Menah. 94B) it says that the ends of the rods of each 
loaf rested in those notches pytswlyn (clefts). ” 


g. Babylonian Talmud Menahot 96A: R. Yohanan (f 279) said, “According to the 
words of the one who says, ‘2.5 handbreadths are folded’ (upward in front and in 
back of the loaves), (such as R. Judah, see #2), one finds that the table sanctifies 
15 handbreadths upward (beyond the tabletop); according to the words of the 
one who says, ‘2 handbreadths are folded’ (such as R. Meir, see #2), one finds 
that the table sanctifies 12 handbreadths high. (The setup of the bread on the 
table thus had a height of at least 12 handbreadths.) Yet the rods were there 
(which must have made the setup rise even higher)! They were pressed (into the 
loaves, so that they did not bear them up higher). Why (was there an underlay of 
rods)? So that the bread would not get moldy. Yet ultimately (if the rods were 
completely pressed into the loaves) the bread would have gotten moldy! The rods 
raised the bread a little (so that the air had access, and thus were not fully 
pressed into the bread). Yet then there was this little bit (which, repeated five 
times, must have made the setup higher)! Since (together) they did not constitute 
a handbreadth, it was not included in the calculation (in the statements made 
above about the height). Yet the incense bowls were there (which, according to 
the view of those who had the 2.5 handbreadths at the ends of the bread folded 
upward, stood on both stacks of bread and so made the setup higher)! 
(According to the view of those who had only 2 handbreadths folded), they were 
set between the two columns of bread, and they stood right next to the loaves. Yet 
there were the horns (on the 4 corners of the loaves)! The horns of the loaves 
were folded inward so that the loaves rested on them.” 


h. Babylonian Talmud Menahot 94B: In favor of the one who said that the show 
bread loaves were like a broken box is the fact that the rods lay on them; yet 
according to the one who said that they were like a rocking ship, how could the 
rods lie on them (they could not have served as an underlay for a ship-shaped 
loaf)?! A tip was made for the loaves (from the dough, right and left, on both 
ends, and the rods were put over this, so according to Rashi). 


i. Babylonian Talmud Menahot 94B: In favor of the one who said that the show 
bread loaves were like a rocking ship is the fact that the stands rested on the 
table; yet according to the one who said that they were like a broken box, where 
were the stands placed? They were placed on the floor. Yes, so it is; for R. Abba 
b. Memel (Mammel? [ca. 300]) said, “According to the words of the one who 
says that the show bread loaves were like a rocking ship, the stands stood on the 
table; according to the words of the one who says that they were like a broken 
box, the stands stood on the floor.” 


k. Tosefta Menahot 11.6 (529): There were four stands of gold that were like 
forked supporting posts dqrnyn; with these the cake was supported, because it 
was like a ship, so that it would not rock. — The same is found as a baraita in b. 
Menah. 95A. || Babylonian Talmud Menahot 94B: With whose opinion did what 
Rab Judah (f 299) said comply: “The loaves held the stands and the stands held 
the loaves” ? With the opinion of the one who said that the show bread loaves 
were like a rocking ship. 


l. Numbers Rabbah 4 (142C): “Four stands of gold were like it, and its horns ”331 
were there, for with them the lowest loaf was supported, two (of the stands) for 
this column (of bread) and two for that column, because the loaves were like a 
ship, so that they did not rock. And the stands were before (opposite) the bread, 
so that the stands would not raise the bread from the table. And what does “the 
bowls ‘of the covering’ ” (so the midrash interprets hnsk in Num 4:7) mean? For 
they (the stands = bowls of the covering) also held up the ends of the of the 


lowest loaves, which (namely, the ends) did not touch the table, and (thus) 
covered the table. Yet the middle of the lowest loaf (the keel of the ship-shaped 
bread) touched the table, because the bread was made like a rocking ship, with a 
point below and folded out above and wide. — According to this explanation, the 
stands would have served as a support only for the two lowest loaves. 


m. Babylonian Talmud Menahot 94B: In favor of the one who said that the show 
bread loaves were like a broken box is the fact that the stands supported the 
loaves (by being attached in front and behind to the folded sides of the loaves); 
yet according to the one who said that they were like a rocking ship, how could 
the stands support the loaves (which came to a point in front and in back)? They 
(the stands) were made (hollowed out) in half-circle shapes. 


n. Babylonian Talmud Menahot 97A: There were four stands of gold. How do we 
know this? Rab Qattina (ca. 270) said, “Scripture says, ‘And make its bowls 
q'rtyw and its pans wkptyw and its jugs wqshwtyw and its basins wmnqytyw’ 
(Exod 25:29). q'rtyw: these are the molds (in which the loaves were shaped and 
baked); kptyw: these are the basins (for the incense); qshwtyw: these are the 
stands; and mnqytyw: these are the rods. ‘With which it was covered’ (so the 
midrash understands yussak in Lev 25:29); for with them (the rods) the loaves 
were covered mskkyn.” — A similar scriptural proof, though anonymous and 
more expansive, is also found in Num. Rab. 4 (142C.2-39). — See also Tg. Yer. I 
Exod. 37:16, where qswyt' dmchpyn bhwn presumably is supposed to designate 
the rods with which (the loaves) were covered. Differently, Tg. Yer. I Exod. 25:29 
and Num 4:7. 


o. Tosefta Menahot 11.6 (529): R. Yose (ca. 150) said, “There were no stands, 
but rather there was a ridge at the table that was one handbreadth high; as it 
says, ‘You shall make a bar around it that is one handbreadth’ (Exod 25:25). He 
was answered, ‘Was the bar not simply at the feet (of the table)?’ ” | Babylonian 
Talmud Menahot 96B: According to the one who said, “Its (the table’s) bar was 
above,” it rose diagonally outward and the bread lay on the table (not on the 
bar), as it says in a baraita: R. Yose (ca. 150) said, “There were no stands, but 


rather the bar of the table held the bread.” He was answered, “Its bar was 
below.” 


4. The incense offering. — According to Lev 24:7, pure incense had to be placed 
on each column (stack) of bread. From the Jewish tradition we hear that the 
incense reached the show bread table in two bowls (bazikh).a According to the 
practice of the temple, which is attested to by Josephus, the bowls stood with the 
incense on top of the loaves.b The rabbinic scholars disputed about the 
placement of the incense: some shared the view of Josephus, others represented 
the opinion that the two bowls with the incense were placed on the table itself in 
the gap between the two stacks of bread (see above #2, n. d).c The latter opinion 
was (according to Maimonides) recognized as halakah, presumably on the basis 
of the authority of Rabbi (t 217?).d Aside from incense, salt was also placed on 
the show bread loaves, according to LXX Lev 24:7. Philo’s view, which accords 
with this, is probably simply derived from the LXX, without presenting an 
independent tradition.e Rabbinic literature knows only that salt was mixed in as 
an ingredient with the incense of the show bread loaves; see b. Menah. 20A at § 
Mark 9:49 B, n. c; a parallel is found in SLev 2:13 (53B). The incense was 
renewed every Saturday at the same time as the show bread loaves. Then the old 
incense arrived at the altar of burnt offering as a part of the fragrance azkarah in 
the morning Tamid offering on the Sabbath.f 


a. Sifra Leviticus 24:7 (421A): “ ‘Put it on the column’ (Lev 24:7); (only) on one 
column? Look, I infer: It says here, ‘the column’ and it says there (Lev 24:6): six 
‘the column.’ As the column that is spoken of there comprises two columns, so 
the column that is spoken of here comprises two columns. ‘Pure incense’ (Lev 
24:7); it should be the choicest. ‘It shall serve for the bread’ (Lev 24:7); it is 
obligatory for the bread. ‘It shall serve for the bread’: this teaches that it 
impedes the bread, makes it objectionable and unsuitable (incense that is 
presented at the wrong time or in the wrong place or in the wrong way makes the 
presentation of the show bread loaves invalid). ‘It shall serve for the bread’: it 
shall not lie (directly) on the bread, but rather it shall be put in two bowls 
bzykym that have a bottom rim (for stability), and they shall be placed on the 
table (in accordance with the later halakah, see notes b, c, d), so that they do not 
make the bread crumble. ‘It shall serve for the bread as a component of the 


fragrance’ (Lev 24:7).” R. Simeon (ca. 150) said, “It says here ‘component of 
the fragrance’ and it says there (Lev 5:12) ‘component of the fragrance.’ Just as 
the component of the fragrance that is mentioned there is a handful (as much as 
can be grasped with the three middle fingers), so too here a handful. This 
teaches that it (the component of the fragrance) must contain two handfuls, one 
handful for this column of bread and one handful for that column of bread.” | 
Tosefta Menahot 11.12 (530): Two handfuls of incense are put (in the two bowls). 
All the bowls in the sanctuary did not have a bottom rim, except for these, which 
had one. 


b. Josephus, Jewish Antiquities 3.6.6: “Two golden bowls full of incense were 
placed on the loaves.” — Antiquities 3.10.7: “Early on the Sabbath (the show 
bread loaves) were brought and placed on the holy table, six opposite each other. 
After two golden bowls full of incense were placed on them, these remained until 
the next Sabbath. Then others are brought to replace them, but the old ones are 
given as food to the priests, while the incense went up in some over the holy fire, 
on which they also burnt the whole burnt offering. Yet this incense was replaced 
with other incense on the loaves.” — See also LXX Lev 24:7 in n. e. 


c. Tosefta Menahot 11.15 (530): How were the bowls (with the incense) 
arranged? One bowl was placed on top of one column of bread and the other 
bowl on top of the other column of bread. If the bowls were placed without 
incense or the incense was set down without bowls, or if there was something 
separating the bowls and the loaves or the loaves and the table, behold, they 
were invalid. Abba Saul (ca. 150) said, “Two bowls were placed in the gap that 
was two handbreadths wide between the two columns of bread (see R. Meir 
above in #2, d). Yet how do I maintain the following, ‘You shall put pure incense 
on 'l the column’ (Lev 24:7)? It should lie right nearby the column.” — The same 
is found in Num. Rab. 4 (142C). || Mishnah Menahot 11.5: Abba Saul (ca. 150) 
said, “There (in the gap between the two columns of bread) the two bowls were 
set down with the incense for the show bread loaves.” He was told, “Was it not 
said long ago, ‘You shall put pure incense on 'l the column’ (Lev 24:7)?” He 
answered them, “Was it not said long ago, ‘And alongside (beside) it w'lww the 
tribe of Manasseh’ (Num 2:20)?” (Thus 'l does not necessarily mean “on”). — 
See another parallel in y. Pesah. 7.34A.37; also see b. Menah. 96A above in #3, 


n. g. 


d. A baraita in b. Menah. 98A: Rabbi (t 217?) said, “ ‘You shall lay pure 
incense 'l hm'rkt’ (Lev 24:7); 'l means ‘close to.’ You say, ‘'l means “close to”; 
does it not rather mean “on” in the literal sense? Since it says, “Cover the 
curtain in front of 'l the ark” (Exod 40:3), say: 'l means “close by.” ? ” 


e. Septuagint Leviticus 24:7: kai epithésete epi to thema (= on the column of 
bread) libanon katharon kai hala. || Philo, De vita Mosis 3 § 10 (Mangey’ ed., 
2:151): HE de trapeza tithetai pros tois boreiois, eph hés artoi kai hales. — De 
victim § 3 (Mangey’s ed., 2:239): Synepitithetai de tois artois libanotos kai 
hales. 


f. See Josephus, Ant. 3.10.7 above in n. b. || Tosefta Menahot 11.12 (530): On the 
morning (of the Sabbath), after the blood of the Tamid offering was sprinkled, 
two priests took two bowls and put in them two handfuls of incense (to bring this 
to the show bread table). || Tosefta Menahot 11.13 (530): Both those priests in 
whose hands were the two bowls with the old (cleaned away) incense of the show 
bread loaves, brought this together with the parts (offering pieces) of the Tamid 
lamb onto the altar. — See further SLev 24:8 in #5, n. a; m. Menah. 11.7 in #5, 
notes c, e; t. Menah. 11.13 (530) in #5, n. e. 


5. The weekly renewal of the show bread loaves and their distribution to the 
priesthood. — The show bread loaves were always out for eight days, from one 
Sabbath to the next.a In the morning hours of the Sabbath, four priests appeared 
in the holy place of the temple building in order to clean away the old and put 
out the new show bread loaves with a certain formality and solemnity. The 
preparatory and closing tasks, which involved replacing the loaves, were carried 
out on the day before (Friday) and the day after (Sunday).b The incense was 
replaced at the same time as the loaves; here as well four priests were active.c 
The old loaves which were cleared away were then set on the golden table in the 
temple forehall ulam.d Then, after the old incense, which had also been 


removed, had been burned in the presentation of the morning Tamid offering as a 
component of the fragrance for the show bread loaves, the latter were distributed 
to the priesthood; those priests who were departing from the weekly service on 
the Sabbath in question and those who were newly taking it up each received six 
loaves;e for festivals, there were special regulations.f The weekly division of 
priests themselves distributed the loaves to the individual priests, the departing 
on the south side, and the newly arriving on the north side of the altar of burnt 
offering.e The loaves could be eaten only by the priests, and only in a holy place, 
that is, probably in the inner forecourt.g Legend asserts that by a miracle the 
loaves were just as fresh when they were removed (and therefore just as tasty) as 
when they were set out.h Then again, though, it is also lamented that the loaves 
had lost their nourishing power since the death of Simeon the Righteous (II, ca. 
200 BCE).i 


a. See Josephus, Ant. 3.10.7 in #4, n. b. I Sifra Leviticus 24:8 (421A): “On the 
Sabbath day” (Lev 24:8); on the Sabbath day the new (loaves) are stacked and 
on the Sabbath the old (incense) is presented as incense. 


b. Mishnah Menahot 11.6: Neither arranging the rods (between the individual 
loaves) nor removing them supersedes the Sabbath (thus, these tasks may not be 
performed on a Sabbath). Rather, one goes in on the day of preparation for the 
Sabbath and removes them and sets them in the length orientation of the table 
(in an east-west orientation). All the implements in the sanctuary were oriented 
with their long axis oriented to the length orientation of the temple (except for 
the ark of the covenant). In SLev 24:8 (422A), the following words come next: 
And after the Sabbath one went in and arranged three (rods) under each loaf 
and two under the uppermost, because there was no weight on it. — See the 
parallel to the last sentence in t. Menah. 11.16 (530) in #3, n. d; elements of this 
are also found as a baraita in b. Menah. 99A. || Tosefta Menahot 11.12 (530): 
How were the show bread loaves brought in (to the holy place of the temple)? 
On the day of preparation for the Sabbath they were taken out of the old and 
placed on the table that was located in the forehall of the temple near the 
entrance to the sanctuary. (On this table, see in the next n. c.) 


c. Mishnah Menahot 11.7: There were two tables inside the forehall ulam near 
the entrance to the sanctuary: one of marble and one of gold. On the one of 
marble, the show bread loaves were placed on the one of marble when they were 
brought in (see the last citation in n. b), and on the one of gold when they were 
brought out; for one makes them rise in holiness, but not sink. There is a table of 
gold (in the holy place) on which there are constantly show bread loaves. Four 
priests go in (on the Sabbath): two hold the two columns of bread in their hands, 
and two hold the two bowls of incense in their hands. Four (priests) went in 
before them, two to remove the two (old) columns of bread, and two to remove 
the two (old) bowls of incense. Those who carry them in place them on the north 
side (of the table) with their face to the south; those carrying them out place 
them on the south side (of the table) with their face to the north. The latter 
remove (the old loaves) and set the former (the new loaves) down, and the 
handbreadth of the latter (at which the bread is removed by the one) exactly 
matches the handbreadth of the former (at which the bread is placed by the 
other); for it says, “Lay show bread constantly on the table before me” (Exod 
25:30) (thus, the table cannot be without the show bread loaves for a moment). 
R. Yose (ca. 150) said, “Even if they (first) remove (everything) and others (then) 
put down the new, the ‘constant’ is still preserved.” — The same with variations 
in t. Menah. 11.12 (530). 


d. Mishnah Menahot 11.7 (Continuation of the citation in n. c): Then the priests 
went out (from the holy place with the old loaves) and set them down on the 
golden table in the forehall (see n. c). || Tosefta Menahot 11.9ff. (530): Solomon 
had ten tables made (see 2 Chr 4:8); yet loaves were placed only on the table of 
Moses (see 1 Kgs 7:48).... R. Yose b. Judah (ca. 180) said, “Loaves were placed 
on all the tables; for it says, ‘The tables with the show bread on them’ (2 Chr 
4:19)....” In the name of R. Eleazar b. Shammuah (ca. 150) it has been said, 
“What does Scripture mean to teach with ‘The tables with the show bread on 
them’ (2 Chr 4:19)? This refers to the golden table in the inner place of the 
temple and the table that stood in the forehall near the entrance to the sanctuary, 
on which the old show bread loaves were placed.” 


e. Mishnah Menahot 11.7: (After the old show bread loaves were placed on the 
golden table in the forehall of the temple,) the (two) bowls (of incense) were 


presented as an incense offering; however, the cakes (show bread loaves) were 
distributed. If the Day of Atonement fell on a Sabbath, the cakes were distributed 
(only) in the evening (so that the priests would not be tempted to eat them on the 
Day of Atonement itself, which was a great fasting day). || Tosefta Menahot 11.13 
(530): Those two priests in whose hands were the two bowls with the incense for 
the old show bread loaves brought these together with the limbs (offering pieces) 
of the Tamid lamb onto the altar. After the two bowls (of incense) were presented 
as incense offerings, half of the loaves were given to each division of priests (the 
departing and the newly arriving), and they distribute them among themselves. 
R. Judah (ca. 150) said, “The one who distributed the show bread loaves stood 
on the stone floor in the forehall of the temple, broke (the loaves), set them down, 
and each (priest) came and took his portion; yet those among the priests 
afflicted with blemishes had their portion brought out to them, because they 
could not come between the forehall and the altar of burnt offering.” || Mishnah 
Sukkah 5.8: On the other (Sabbath) days of the year (that did not coincide with a 
festival) the newly arriving division of priests received six loaves and the 
departing also received six loaves. R. Judah (ca. 150) said, “The arriving 
received seven and the departing five. The arriving distributed in the north (of 
the altar of burnt offering), the separating in the south. The class of Bilgah 
always distributed in the south. (See § Luke 1:5, A, #5, n. d; parallels to be 
added to those at § Luke 1:5 are found in t. Sukkah 4.28 [200.15] and y. Sukkah 
5.55D.33.) | Sifra Leviticus 24:9 (422A): “It shall belong to Aaron and to his 
sons ...; it belongs to him (Aaron) as sacrosanct” (Lev 24:9). “It belongs to 
him” (Aaron); to him alone? Scripture teaches, “And to his sons.” If to his sons, 
then to his sons and not to him? Scripture teaches, “To Aaron.” How then? To 
Aaron without division and to his sons by division; as Aaron as high priest may 
eat without division, so too his sons who are high priests may eat without 
division. (The high priests may take from it as they please, without being bound 
to the measure of the rule of division.) 


f. Mishnah Sukkah 5.7f.: At three times in the year, all the divisions of the priests 
participated equally in the offering pieces of the festal offerings and in the 
division of the show bread loaves. (The three times were the three great feasts, at 
which all the divisions of priests were present to serve in Jerusalem.) At the feast 
of weeks (if it fell on a Sabbath) he (the priest) was told, “Here you have 
something unleavened (i.e., from the show bread loaves; see #1, n. c)! Here you 
have something leavened (i.e., from the two first fruits loaves, Lev 23:17)....” If 


a feast day was right alongside the Sabbath, whether before or after, all the 
divisions of priests were equal in the division of the show bread loaves (since all 
had to be present in Jerusalem on the Sabbath in question on which the division 
of the show bread occurred). Yet if a day fell between them (so that the priests 
who helped could depart already before the Sabbath or would have had to come 
only after the Sabbath), the divisions of priests who just had their appointed time 
of service received ten loaves (so the departing weekly division five and the 
newly arriving also received five); yet those who tarried longer received two 
loaves. (The explanation for the last sentence is controversial.) 


g. Sifra Leviticus 24:9 (422A): “It shall belong to Aaron and to his sons, and 
they shall eat it in a holy place” (Lev 24:9); this teaches that the eating should 
occur ina holy place. — See SLev 6:9 (137A): “It shall be eaten in a holy 
place” (Lev 6:9). Perhaps in the camp of the Levites (= in the outer forecourt)? 
332 Scripture teaches: “In the forecourt of the tent of revelation they shall eat it” 
(Lev 6:9). Here I hear only about the forecourt of the tent of revelation; how do 
we know that this includes the halls that are erected in the profane area (the 
outer forecourt), but stand open in the holy place (have their exits to the inner 
forecourt)? Scripture teaches, “In a holy place.” — These passages together 
with SNum 5:3 § 1 (see S-B footnote) make it virtually certain that the inner 
forecourt was understood as the holy place where the show bread loaves should 
be eaten. || Mishnah Menahot 11.9: The show bread loaves were never eaten 
before the 9th nor after the 11th day (from when they were made). How so? They 
were baked on the day of preparation for the Sabbath (= Friday) and eaten on 
the Sabbath (the next week), so on the 9th day. If a feast day fell on the day of 
preparation for the Sabbath (so that they had to be baked already on Thursday), 
they were eaten on the 10th day. If the two feast days of the New Year fell on the 
days before the Sabbath (so that the loaves had to be baked already on 
Wednesday), the loaves were eaten on the 11th day, since it (the baking) 
supersedes neither the Sabbath nor a feast day. Rabban Simeon b. Gamaliel (ca. 
140) said in the name of R. Simeon, the son of the chief of the priests, “It 
supersedes the feast day, but not the day of fasting (i.e., the Day of Atonement). ” 


h. Babylonian Talmud Menahot 29A: Resh Lagish (ca. 250) said, “... The show 
bread table was raised high for the festival pilgrims and the show bread loaves 


were shown to them and they were told, ‘See your love (i.e., how you are 
beloved) before God!’ What does ‘your love’ mean? It is as R. Joshua b. Levi 
(ca. 250) said. For R. Joshua b. Levi said, ‘A great miracle (regularly) occurred 
with the show bread loaves: their removal as well as their stacking (as they were 
layered, they were also taken away); as it says, “By placing the bread warm on 
the day when it was removed (from the show bread table)” (so Midr. 1 Sam. 
21:7).’ ” — God’s love for Israel was revealed in that, as a result of a divine 
miracle, the show bread loaves were just as warm (and tasty) when they were 
removed as on the day they were set out. — Parallels are found in b. Menah. 
96B; b. Hag. 26B; b. Yoma 21A. 


i. A baraita in b. Yoma 39A: (Until the death of Simeon the Righteous) a blessing 
was put into the sheaf (for the first fruits, Lev 23:10ff.) and into the two loaves 
(of the first fruits, Lev 23:17f.) and into the show bread loaves; and each priest, 
who acquired even as much as the size of an olive from this, ate and was 
satisfied, and another ate and had some left over. From then on, a curse was put 
into the sheaf (for the first fruits) and into the two loaves (of the first fruits) and 
into the show bread loaves; and each priest received as much as the size of a 
bean: the modest withdrew their hands from this, and the greedy took and ate 
(without being satisfied). It happened that one took his portion and the portion of 
his companion; then he was called until the day of his death vn hamtsan (maybe: 
“son of greed”). — Levy vocalizes it as himmetsan “one who often eats 
chickpeas, ”3 because he had snatched his portion and the portion of his 
companion, which was as big as a chickpea. In favor of this explanation there is 
particularly the parallel in y. Yoma 6.43C.54, where instead of bn hmtsn we read 
ben ha'aphon “son of a chickpea.” — A partial parallel is found in b. Qidd. 53A 
as well. 


9:3 A: Behind the second curtain. 


“The second curtain” to deuteron katapetasma, a designation for the curtain in 
front of the holy of holies; opposite: “the first curtain,” that is, the curtain in 
front of the entrance to the holy place. Philo, De vita Mosis 3 § 9 (Mangey’s ed., 


2:150) distinguishes between the two curtains linguistically so that he calls the 
one in front of the holy of holies katapetasma and the one in front of the holy 
place kalymma “cover, veil.” — On the two curtains, see § Matt 27:51 A, #2 and 
#3. In § Matt 27:51 A, #3, a passage from m. Yoma 5.1 is adduced, which 
depicted the curtain in front of the holy of holies as a double curtain, which 
consisted of two curtains, between which there was a space of one cubit. We did 
not go into this question in more detail at § Matt 27:51. Mr. D. Heinrich Laible 
has very kindly provided us with an essay in which this question is thoroughly 
dealt with. We gladly provide the essay here in the following, even if we cannot 
follow the views of the author. 


Supplement on Matthew 27:51 


There was one curtain that separated the holy of holies from the holy place says 
some sources; others say two. Among the first is the priest Josephus (born 37), 
who saw the temple for 33 years. He writes in his Jewish War 5.5.5: “The 
innermost division of the temple (the holy of holies) was divided from the outer 
(‘the outer house,’ as the holy place is called in m. Yoma 5.1) in the same way by 
a curtain (katapetasmati, sg.),” in the same way namely as the holy place was 
from the forecourt. The singularity of the curtain hanging in front of the holy of 
holies could not be expressed more clearly. The older Tannaim, who still saw the 
temple or were students of eyewitnesses, are in agreement with Josephus. Rabbi 
Simon, son of the (last) chief priest, says in m. Seqal. 8.5: “The thickness of the 
curtain (singular!) was 1 handbreadth, its length 40 cubits, its width 20 cubits, 
and two were made every year.” To clarify the last passage, the Tosefta on it 
adduces a saying of R. Hananiah ben Antigonos, who, according to t. “Arak. 1 
toward the end, witnessed the temple service: “There were two curtains there, 
one raised and the other a battered one. If the raised one became (Levitically) 
unclean, the battered one was hung up. On the day of preparation for the Day of 
Atonement the new one was brought in and the old one was carried out.” A 
dispute between R. Judah ben Ilai and R. Nehemiah about this curtain (singular) 
that was carried out is reported in t. Seqal. 3.13ff. The teacher of Judah was R. 
Tarfon, who still witnessed the temple service in his youth (see y. Yoma 40.62). 
This R. Judah claims: “It was hung up outside in front of the temple entrance,” 


against which R. Nehemiah says, “in the upper holy of holies juxtaposed to the 
lower one.” Neither of the disputants knows anything about the two curtains. 
Another student of R. Tarfon, R. Yose ben Halapta, uses a scriptural proof to 
reject (m. Yoma 5.1) the claim of his colleagues that the high priest went through 
two curtains into the holy of holies: “The curtain (singular!) shall make for you a 
division between the holy place and the holy of holies.” Why does R. Yose not 
use a shm'ty (“I have heard”) to invoke the authority of his teacher Tarfon? 
Precisely because he, in not giving the contrary “two,” never had reason to 
explicitly assert the singularity of the curtain. — A third student of Tarfon is R. 
Yose the Galilean, “very valued by Tarfon as a sole worthy opponent to 
Aqiba.”334 We encounter him in a baraita (b. Yoma 58B, cf. m. Yoma 5.5 and t. 
Yoma 4 [3] 1), which deals with the question: with which horn did the high 
priest coming out from the holy of holies begin atoning for the altar of the 
incense offering? We read: “Where did he make a beginning? (Answer:) ‘On the 
southeast horn, then followed the southwest, the northwest, the northeast.’ These 
are the words of R. Aqiba. R. Yose the Galilean says, ‘At the northeast, then 
followed the northwest, the southwest, the southeast.’ ” Thus the baraita. Thus, 
according to R. Aqgiba, the high priest who began with the southeast horn had 
come out from the holy of holies in the south, that is, at the south end of the 
outer curtain. He thus presupposes two curtains. However, R. Yose the Galilean, 
who has the high priest come out at the north end of the curtain at the actual 
entrance to the holy of holies and therefore starts with the northeast horn, knows 
of only one curtain. — Yet we also encounter another baraita in b. Yoma 51B in 
which R. Judah ben Ilai, the first among the three students of Tarfon named 
above, no longer as there asserts a singularity, but rather a duality of curtains. 
The baraita reads: “ ‘He (the high priest who goes through the holy place to the 
entrance of the holy of holies) stepped between the altar of the incense offering 
and the lampstand.’ These are the words of R. Judah. Yet R. Meir says, ‘Between 
the altar and the show bread table.’ ” If R. Judah has the high priest take a path 
past the lampstand, he has him go to the southern entrance, and thus to the 
southern end of the outer curtain. Thereby he presupposes two curtains. Yet R. 
Meir, who has the high priest pass by the show bread table, which was near the 
northern entrance, knows of only one curtain. R. Judah thus later gave up his 
earlier view that he represented in that controversy with R. Nehemiah, and 
adopted the teaching of Agiba, his other teacher, who, as we saw above (b. Yoma 
58B), represented the duality of the curtains. Elsewhere the rabbis withdraw 
earlier views (hzr bw). 


Thus far the incontestable witnesses are for the singularity of the curtain. 
Opposed to them stands R. Agiba, as we just saw above, and t. Yoma 3 (2).4, 5. 
Here we read: “He (the high priest) went barefoot (on the Day of Atonement) 
through the holy place until he reached the place between the two curtains, 
which separated the holy place and the holy of holies, and between them there 
was a distance of one cubit. — R. Yose ben Halapta says, “There was only one 
curtain there; for it says, “The curtain shall make for you a division between the 
holy place and the holy of holies” (Exod 26:33).’ — The outer one was affixed 
on the south side, the inner one on the north side. Between the two he stepped 
barefoot until he reached the north side. Having reached the north side (and 
having gone into the holy of holies), he turned his face to the south and stepped 
barefoot on the curtain to the left until he reached the ark. Having reached the 
ark, he pressed the curtain back with his hips and put down his pan between the 
two poles, piled the incense on the coals, and the house was filled with the 
smoke. Then he went out, going in the same way as he had gone in, and he 
prayed in the outer house a short prayer. He did not do it long, lest he scare the 
Israelites.” Here, the Tosefta contains the same text that we find verbatim in the 
parallel in m. Yoma 5.1. It is a striking double! Can, one asks, the Tosefta, whose 
purpose is to provide a complementary or corrective marginal gloss to the text of 
the Mishnah, have made a marginal gloss that is completely identical with the 
Mishnah and of such significant extent? One has to remember that the Mishnah 
redactor Judah I made the Mishnah of R. Meir the basis for his work. In R. 
Meir’s Mishnah, though, nothing was written other than what we read in the 
baraita in b. Yoma 51B, namely that R. Meir said, “between the altar and the 
show bread table” (the high priest went to the north end of the curtain). This text 
of Meir’s Mishnah was furnished with a corrective gloss by the Tosefta scribe. 
And this Tosefta scholion, which also agreed with the Mishnah of Agiba (cf. the 
baraita above in b. Yoma 58B), was adopted by the Mishnah redactor in its 
current place, after he deleted the passage of Meir’s Mishnah. Mishnah Yoma 5.1 
is among the Tosefta texts worked into the Mishnah, which are dealt with in the 
Ath chapter of A. Spanier’s Die Toseftaperiode in der tannaitischen Literatur: 
“The scholia as a source of the last Mishnah redactor.”3°6 


The Tosefta scribe, of course, did not by himself make up his scholion about the 
two curtains. What he wrote was an old school tradition from the period when 
the temple existed, which cannot have been unknown to those witnesses known 
to us by name, who saw the temple. However, these, since they knew “the” 


curtain as eyewitnesses, must understand the tradition differently than the 
Tosefta scribe. For them, the tradition was about an exceptional case that 
appeared once, which was of a peculiar sort, so that it could not be forgotten but 
rather lived on in the tradition. Once, at the time when the temple stood, there 
was the extraordinary case that the high priest on the Day of Atonement went 
into the holy of holies through two curtains, first through an outer one whose 
entrance was in the south, and then through the inner one, whose entrance was in 
the north. Something had happened that had made it necessary to veil the inner 
curtain by means of an outer curtain hung up in front of it. The tradition is silent 
about the latter. It must have been of an embarrassing nature. Yet light comes 
into darkness with Matt 27:51: “The curtain of the temple was torn in two 
pieces, from top to bottom.” It was in the hour of Jesus’ death when this tear 
occurred by an invisible hand, at the same time as the collapse of the lintel of the 
temple entrance reported by the Gospel of the Hebrews, a consequence of the 
severe earthquake that accompanied the death of Jesus. It is understandable that 
there was reluctance about immediately removing the curtain that had been torn 
asunder in such an uncanny way and to replace it with a reserve curtain; and in 
any case there was also a concern about showing the torn curtain to the people, 
which would have been unavoidable if it had been carried out. So, it was left 
hanging as it hung, and in front of it, at a distance of a cubit (called a cubit traxin 
or trixin), a second curtain (probably the reserve curtain) was hung up, whereby 
the opened holy of holies was closed again and the torn curtain removed from 
view. About all this, the Jewish tradition is understandably silent. Yet it retained 
the memory of the Day of Atonement that followed this Passover, where the high 
priest, which had never happened before, went through two curtains. (Whether 
the inner one was still the torn one on this Day of Atonement and whether 
simply the outer one had been replaced on the day of preparation cannot be 
determined.) This event must have been something jarring even for the Sadducee 
Caiaphas. For the two curtains vividly reminded him of the prodigious 
occurrence from the previous Passover, which in a brief time had been connected 
with further prodigious events pointing to the destruction of the temple, 
especially that the call of spirits that was heard at night on Pentecost by the 
priests in the forecourt, stronger than a human voice: “Arise! Let us go away 
from here!,” accompanied by a din of invisible armies moving out. (These 
prodigious occurrences do not fall in the last times of the temple, as is often 
supposed; for Josephus narrates them in Jewish War 5.5.3 not as an eyewitness, 
but rather as one who has taken them from the records of eyewitnesses who lived 
before him.337) Therefore, the tradition (t. Yoma 3 [2].5) of the anonymous high 
priest, who on the Day of Atonement after coming out from the holy of holies 


gave expression about his serious concerns about the endurance of the sanctuary 
in a rather long prayer for the preservation of the temple, fits no high priest so 
well as the one who had experienced those prodigious events and for whom they 
were still fresh in mind, namely Caiaphas. — Whether the high priest passing 
through the two curtains was repeated in the next year may be doubted. After the 
exceptional case of the year 30, which had been brought about by necessity, the 
normal setup returned, so that one curtain divided the holy of holies from the 
holy place and so that the high priest entered into the holy of holies through its 
northern end. The witnesses adduced at the beginning for the singular had this 
normal setup in view. 


The preceding is a (partly filled out) excerpt from my essay which appeared as 
Heinrich Laible, “Der zerrissene Tempelvorhang und die eingesttirzte 
Oberschwelle des Tempeleingangs von Talmud bezeusgt.”3°8 


Heinrich Laible. 


9:3 B: Which is called the holy of holies. 


On hagia hagion, see § Heb 9:2, A. 


9:4: Containing the golden incense altar and the ark 
of the covenant covered everywhere with gold, in 
which the golden small jug with the manna and the 
staff of Aaron, which had sprouted, and the tablets of 
the covenant were located. 


1. thymiatérion can signify a. the incense pan. The word is used in this sense in 
LXX Ezek 8:11; 2 Chr 26:19; and Josephus, Ant. 4.2.4; 8.3.8. In Heb 9:4, then, 
thymiatérion would refer to that pan machtah, on whose glowing coals the high 
priest on the Day of Atonement poured the incense before Yahweh in the holy of 
holiesa (Lev 16:12f.). Yet the Jewish tradition never names this coal pan among 
the implements that were stored in the holy of holies. However, it does tell of a 
ladle (spoon) kaph that went together with that pan, in which the high priest on 
the Day of Atonement held the incense until he put it on the fire of the coal pan 
in the holy of holies (see m. Yoma 5.1ff. at § Rom 3:25), so that it was brought 
to the high priest from the hall of implements;b this would have also been the 
storage place for the coal pan, which on the Day of Atonement served as the 
thymiatérion. — thymiatérion can also mean b. the golden incense altar in the 
holy place of the temple; so in Philo, Mos. 3 § 7, 9 and Josephus, Ant. 3.6.8. 
This is the meaning that thymiatérion has in Heb 9:4, since the enumeration of 
the things that were in the tent or the temple building could not possibly pass 
over the altar of incense. However, against this is the difficulty that in Heb 9:4 
the incense altar would have had its place in the holy of holies, while in fact it 
stood in the holy place between the lampstand and the show bread table.c This 
difficulty can be removed only by assuming an oversight on the part of the 
author of the Letter to the Hebrews. 


a. This pan is discussed in b. Yoma 4.3f. and t. Yoma 3.3 (185). 


b. Babylonian Talmud Yoma 47A in a baraita. 


c. Babylonian Talmud Yoma 33A: Resh Lagish (ca. 250) said, “One does not 
pass by obligatory commandments (a person shall carry out first that which first 
encounters him). When one entered into the holy place heikhal, he first came 
upon the altar (of incense). For in a baraita it has been taught: The show bread 
table stood in the north, pulled forward from the wall 2.5 cubits, and the 
lampstand stood in the south, pulled forward from the wall 2.5 cubits. The altar 


(of incense), which was in between them, stood in the middle and was pulled 
forward a little to the outside” (i.e., to the east, to the side of the entrance of the 
holy place, Rashi). — A parallel is found in t. Yoma 3.4 (185): The (show bread) 
table was located in the north of the third part of the space toward the inside, 
pulled forward from the wall 2.5 cubits. The lampstand was located opposite it in 
the south of the third part of the space toward the inside, pulled forward from the 
wall 2.5 cubits. The golden altar (of the incense offering) stood between both of 
them opposite the two carrying rods of the ark of the covenant (so precisely on 
the west-east midline of the holy place), pulled forward toward the east. Yet they 
all were located from the half of the space toward the inside. — Delitzsch, in 
Riehm, Handworterbuch, 1390A: “The table on which the show bread was 
placed in two layers every Sabbath stood in the holy place on the north side 
opposite the lampstand (Exod 26:35); between the two, more toward the 
parocheth (the curtain of the holy of holies), was the place of the incense altar.” 
Similarly, Hermann L. Strack writes (on Lev 24: 1ff.): “The table stood in the 
holy place on the north side (Exod 25:36), the lampstand on the south side, the 
incense altar between the two, but somewhat closer to the holy of holies. ”3? 


2. ten kiboton tés diathekés = aron habberith. — On the ark of the covenant, see 
§ Rom 3:25 A. — According to 1 Kgs 8:9 the ark of the covenant contained only 
the two stone tablets that Moses had laid in it on Horeb.3*° Ancient Jewish 
tradition goes somewhat further: it assumes that aside from the tablets of the law, 
two silver posts that went with them, as well as the broken pieces of the first 
tablets, a Torah exemplar and the names of God were also received in the ark of 
the covenant.a However, we do not find in ancient Jewish literature the tradition 
represented by Heb 9:4 that aside from the two tablets of the law there also lay in 
the ark of the covenant a golden jug with manna and the sprouting staff of 
Aaron. Ancient Jewish literature assumes rather that the flask with the manna, as 
well as Aaron’s staff with its flowers and almonds and finally the box with gifts 
that had been sent by the Philistines (1 Sam 6:8), was indeed found in the holy of 
holies, but not in the ark of the covenant, but rather alongside it.b There they 
remained until King Josiah had them hidden at the same time with the ark of the 
covenant;c but the prophet Elijah will bring them back in the future.d 


a. Babylonian Talmud Baba Batra 14A: “The ark that Moses made was 2.5 


cubits long [and 1.5 cubits wide] and 1.5 cubits high with one cubit consisting of 
6 handbreadths (according to the opinion of R. Meir [ca. 150]); the tablets of the 
law, though, were 6 (handbreadths) long and 6 wide and 3 thick and lay in the 
length orientation of the ark (on its floor alongside each other). How much 
space did the tablets take up in the ark? 12 handbreadths; there remained 3 
handbreadths left (2.5 cubits = 15 handbreadths-12 handbreadths = 3 
handbreadths); take 1 handbreadth away, namely half a handbreath for this wall 
(of the ark) and half for that wall, and there were 2 handbreadths left, in which 
the book of the Torah lay;#*! as it says, ‘In the ark there was nothing except the 
two stone tablets (of the law) that Moses had deposited there’ (1 Kgs 8:9). What 
does ‘in the ark there was nothing except’ mean? This is an exclusion 
(qualification) after an exclusion, and an exclusion after an exclusion intends 
merely to include something, namely the book of the Torah, which lay in the ark. 
You have accommodated (taken care of = calculated) the ark according to its 
length; go and accommodate the ark according to its width. How much space 
did the tablets take up in the ark? 6 handbreadths; 3 handbreadths were left (the 
width of the ark was 1.5 cubits = 9 handbreadths-6 handbreadths for the width 
of the tablets = 3 handbreadths of empty area); take away 1 handbreadth, 
specifically half a handbreath for this wall (of the ark) and half for that wall; 2 
handbreadths are left, lest the book of the Torah be laid in it pressed (crammed) 
and need to be taken out.” These are the words of R. Meir (ca. 150). R. Judah 
(ca. 150) said, “(The measurements of the ark: 2.5 cubits long and 1.5 cubits 
wide,) one cubit consisting of 5 handbreadths, and the tablets hand a length of 6 
handbreadths and a width of 6 and a thickness of 3 and lay in the length 
orientation of the ark (on the bottom alongside each other). How much of the ark 
did the tablets take up? 12 handbreadths; half a handbreadth was left (2.5 cubits 
now = 12.5 handbreadths-12 handbreadths = half a handbreadth of empty area), 
specifically 1 fingerbreadth for this wall (of the ark) and 1 fingerbreadth for that 
wall (1 handbreadth = 4 fingerbreadths, half a handbreadth = 2 fingerbreadths). 
You have accommodated the ark according to its length; go and accommodate 
the ark according to its width! How much of the ark did the tablets take up? 6 
handbreadths; 1.5 handbreadths were left (1.5 cubits now = 7.5 handbreadths-6 
handbreadths = 1.5 handbreadths); take away half a handbreadth, specifically 
1.532 fingerbreadths for this wall and 1.5 fingerbreadths for that wall; 1 
handbreadth was left in which the posts (for the tablets of the law) stood; as it 
says, ‘King Solomon made himself a glorious sedan from the wood of Lebanon. 
He made its posts silver, its backrest golden, its seat of purple’ (Song 3:9f.); and 
the box in which the Philistines sent gifts to the God of Israel (1 Sam 6:8) stood 
at its side (that of the ark of the covenant), as it says, ‘And the golden 


implements that you have replaced as an atoning gift, put in a box at its side...’ 
(1 Sam 6:8); and on it lay the book of the Torah, as it says, ‘Take this book of the 
Torah and put it at the side of the ark of the covenant of Yahweh’ (Deut 31:26), 
at the side (thus of the ark) it lay and not in it. How do I maintain though (the 
words that include something else): ‘There was nothing in the ark except’ (1 Kgs 
8:9)? This means to include the broken pieces of the (first) tablets which lay in 
the ark....” (14B:) Yet where did the book of the Torah lay according to R. 
Judah, as long as there was no box (of the Philistines)? A board went out from 
the ark, and on it lay the book of the Torah. And what does R. Meir do with the 
following: “Lay it at the side of the ark of the covenant” (Deut 31:26)? He 
would have needed to say that the book of the Torah was laid at the side, and not 
that it was laid between the tablets! Always inside sideways. And where were the 
posts according to R. Meir? Outside. And where does R. Meir deduce the idea 
that the broken pieces of the (first) tablets lay in the ark? From what Rab Huna 
(F 297) said. For he said, “What does ‘Which was called by the name, the name 
of Yahweh Sabaoth, who is enthroned above the cherubs’ (2 Sam 6:2) mean? 
This teaches (namely the twofold ‘by the name’) that the (second) tablets and the 
broken pieces of the tablets lay in the ark.” And the former (how does he 
interpret 2 Sam 6:2)? He could have interpreted it following R. Yohanan (F 279). 
For Yohanan said that R. Simeon b. Yohai (ca. 150) said, “This teaches that the 
name (of Yahweh) and all his other names lay in the ark. Yet the others also need 
it for this!” Yet if also thus (in this sense), where did he get the idea from that the 
broken pieces of the (first) tablets lay in the ark? From what Rab Joseph (fF 333) 
taught as a tannaitic tradition. For Rab Joseph taught as a tannaitic tradition: 

“ ‘Which you broke, and shall lay them’ (so the Midrash Deut 10:2); this teaches 
that the (second) tablets and the broken pieces of the (first) tablets lay in the 
ark.” — Parallels are found in y. Seqal. 6.49D.10; y. Sotah 8.22C.44. — On the 
tablets in the ark, see also b. Ber. 8B: R. Joshua b. Levi (ca. 250) said to his 
sons, “... Be careful with an elder who has forgotten what he has learned by 
compulsion (of sickness or the like) (lest you encounter him irreverently); for we 
said, ‘The tablets and the broken pieces of the tablets lay in the ark’ (the latter 
were thus deemed worthy of the honor of the first ones).” — A different tradition 
about the broken tablets is found in y. Sotah 8.22B.57 in a baraita: R. Judah b. 
Lagish (ca. 180) said, “Two arks went with Israel in the wilderness: one in 
which the Torah (i.e., the second tablets and the book of the Torah) lay, and one 
in which the broken pieces of the (first) tablets lay. The one in which the Torah 
lay was located in the tent of meeting; this is what is written, ‘The ark of the 
covenant, though, and Moses did not depart from the camp’ (Num 14:44). And 
the one in which the broken pieces of the tablets lay went with them in and out.” 


— See further t. Seqal. 2.18 (177) § Rom 3:25, A, #8, n. a. — On the names of 
God in in the ark, see y. Sotah 8.22B.46: “To help you” (these closing words in 
the address of the priest of the battlefield in Deut 20:4) ... refer to the name (of 
God), which lay in the ark. — The words at the end in m. Sotah 8.1 (“But it is 
not so with you, for Yahweh your God goes with you to fight for you” [Deut 
20:4]) are commented on in b. Sotah 42B as follows: And why all this? Because 
the name (of God) and all his other names lay in the ark (which went with Israel 
to the battlefield). 


b. Tosefta Yoma 3.7 (186): The little basket (?) tsintseneth with manna and the 
flask with the oil of anointing and Aaron’ staff, its almonds, and its flowers, and 
the box in which the Philistines had sent a gift to Yahweh the God of Israel (1 
Sam 6:8); they were all deposited in the holy of holies. || Targum Onkelos Exodus 
16:33f.: “Moses said to Aaron, ‘Take a flask tselochith and put in it an omer full 
of manna and store it before Yahweh for safe-keeping for your generations.’ Just 
as Yahweh had assigned Moses, Aaron stored it in front of the testimony (= in 
front of the ark of the covenant with the tablets of the law) for safe-keeping.” — 
Almost verbatim the same in Tg. Yer. I. || Targum Onkelos Numbers 17:25: 
“Yahweh said to Moses, ‘Bring Aaron’s staff back in front of the testimony (= in 
front of the ark with the tablets of the law) for safe-keeping, as a sign for the 
rebellious people.’ ” — Similarly, Tg. Yer. I. — See a divergent tradition about 
the safe-keeping of Aaron’s staff in #4, n. c. 


c. Tosefta Yoma 3.7 (186): When the ark was hidden, they (the things enumerated 
in n. b at the beginning) were hidden with it. || Jerusalem Talmud Sotah 8.22C.6: 
When the ark was hidden, the little basket with manna and the flask with the oil 
of anointing and Aaron’s staff with its flowers and almonds and the box that the 
Philistines had replaced as an atoning gift for the God of Israel were hidden 

with it (1 Sam 6:8). And who hid them? (See the continuation with parallels at § 
Rom 3:25 A, #8, n. b). — Also cf. ‘Abot R. Nat. 41 at § Rom 3:25 A, #8, n. c. 


d. Mekilta Exodus 16:33 (59B): This (the container with the manna) is one of the 
three things that Elijah will one day restore to the Israelites: the flask tselochith 


with the manna and the flask with the water of purification (Num 19:9) and the 
flask with the oil of anointing. Some also add Aaron’s staff with its almonds and 
flowers; as it says, “Bring back Aaron’s staff” (Num 17:10). — The same is 
found in Tanh. bshlch 84A. — On Aaron’s staff, see also Num. Rab. 18 (185B) in 
#4, n. c. 


3. stamnos chrysé. — stamnos “jug” the word used in the LXX in Exod 16:33 to 
render tsintseneth. The designation of the jug as a “golden” one also originates 
from the LXX. — In rabbinic literature tsntsnt is almost as a rule replaced by 
tselochith = flask,a and since this tslwchyt is also said to have been “earthen” 
(from clay or mud),b the rabbinic scholars also would have thought of the tsntsnt 
above all as a jug-like vessel. 


a. See Tg. Onk. on Exod 16:33f. above in #2, n. b; Mek. Exod. 16:33 (59B) in #2, 
n. d; Tg. Yer. Ion Exod 16:33 in n. b. 


b. Mekilta Exodus 16:33 (59B): “ ‘Moses said to Aaron, “Take a tsintseneth” ’ 
(Exod 16:33). I do not know what this was made of, whether it was made of 
silver or of iron or of lead or of copper or of tin. Scripture teaches: a tsntsnt. By 
this I only understand something that imbibes mtsyts some more than another 
vessel; here you will not find anything other than an earthen vessel kelei 
cheres.” — The same is found in Tanh. bshlch 84A; see also Leqach Tob on Exod 
16:33 (57B). — Targum Yerusalmi I Exodus 16:33: “Take a flask tslwchyt from a 
potter....” — Midrash Aggad (ed. Buber) on Exodus 16:33 (148): Take a tsntsnt. 
This was an earthen vessel, and why was it called tsntsnt? Because it kept mtsnnt 
the manna cool. — See also ‘Abot R. Nat. 41 (10D.10) on earthen vessels. 


4. hē rabdos Aaron = matteh aharon or maqlo shel aharon. — Aaron’s staff was 
reckoned to be among the things that were created on the evening before the 
entrance of the Sabbath of creation.a Most of the time it was assumed that it was 
stored in the holy of holies.b A different tradition about it is presented in Num. 
Rab. 18.c 


a. Mekilta Exodus 16:32 (59B): This (the manna) is one of the ten things that 
was created on the day of preparation for the Sabbath (of creation) between the 
evenings (= in the twilight): The rainbow, the manna, the staff (of Moses), 
Scripture, the shamir, the tablets of the law, the opening of the mouth of the earth 
to consume the godless, the opening of the mouth of (Balaam’s) jenny, Moses’ 
grave, and the cavern in which Moses and Elijah stood. Some say, “Also the 
clothes of the first man and Aaron’s staff with its almonds and its flowers.” — 
See the parallels at § 1 Cor 10:4 B, middle. 


b. See supporting passages above in #2, n. b. 


c. Numbers Rabbah 18 (185B): “Aaron’s staff” (Num 17:13). Some say, “This 
was the staff that was in Judah’s hand” (see Gen 38:18). Others say, “This was 
the staff that was in Moses’ hand, and it blossomed by itself; as it says, ‘Behold, 
Aaron’s staff had brought forth flowers’ (Num 17:8).” Others say, “Moses took a 
beam and cut it in 12 slats and said to them, ‘You are all from one beam, accept 
your Staff!’ ” Why did he do this? “It is an honor for a man to stay far from 
strife; but every fool vehemently breaks forth” (Prov 20:3). They should not say, 
“His staff was fresh and therefore it bloomed!” Yet God determined about the 
staff, and the name of Yahweh was found on it, which was on the high priestly 
brow leaf tsits; as it says, “It had brought forth blossoms and produced flowers 
tsits” (Num 17:8), and it produced blossoms at night and bore fruit and 
“produced ripe almonds” wayygmol shegedim (Num 17:23), that is, it repaid 
gamal everyone who watched over shoged the tribe of Levi. And why almonds 
and not pomegranates or nuts? Because the Israelites are compared with these. 
And that staff was in the hand of every king until the sanctuary was destroyed, 
and then it was hidden. And that staff will one day be in the hand of the king, the 
Messiah—may he come soon in our days—as it says, “Yahweh stretches out the 
staff of your might from Zion; rule in the midst of your enemies!” (Ps 110:2). 


5. hai plakes tés diathékés = luchoth habberith Deut 9:9. — On the tablets of the 


covenant, see § 2 Cor 3:7 B. 


9:5: Above this the cherubs of glory, which 
overshadowed the atoning cover. 


On Cheroubein, see § Rom 3:25, A, #2, n. f. — On hilastérion, see § Rom 3:25 
A, #1. 


9:7 A: Once a year. 


“Once a year,” namely on the Day of Atonement; but several times on this day; 
according to m. Yoma 5.1—4, three times: a. with the incense (Lev 16:12); b. 
with the blood of the young bull (Lev 16:4) and c. with the blood of the goat 
(Lev 16:15); see m. Yoma 5.1ff. at § Rom 3:25, A, #3, n. h. — Yet, strikingly, it 
says in Num. Rab. 7 (148A): The high priest entered into the holy of holies four 
times on the Day of Atonement. 


9:7 B: Not without blood, which he presents for 
himself and for the unconscious sins of the people. 


See § Rom 3:25 particularly A, #6, notes c and e. 


9:12: An eternal redemption. 


aiOnia lytrdsis = ge'ullath olama (cf. Isa 45:17: teshu'ath olamim “eternal 
salvation”); Aramaic: pureqan almyn,b pureqan almayya.c 


a. Midrash Psalm 31 § 2 (119A): The Israelites said before God, “Lord of the 
world, as long as we are enslaved, we are in dishonor and shame; redeem us, so 
we will have no shame, for your redemption is an eternal redemption g'wlt 'wlm. 
...” God said to them, “Since your redemption happened (earlier) by flesh and 
blood ..., your redemption was a redemption for a fleeting hour ge'ullath sha‘ah, 
but in the future I myself will redeem you, for I live and abide forever; then your 
redemption will be a redemption that endures forever.” 


b. See Tg. Yer. I Gen. 49:18 in the excursus “The Memra of Yahweh,” #5. 


c. Targum Isaiah 45:17 renders teshu'ath olamim with pwrqn 'Imy'. 


9:13: The ashes of the cow. 


On the burning of the red heifer, and on the preservation of its ashes, see m. 
Parah 3.6f., 11; t. Parah 3.14 at § Matt 21:1 B; m. Parah 3.5 at § Matt 26:3 B, n. 
b; m. Parah 3.9 at § Mark 13:3; m. Parah 3.2, 3 at § John 2:6 A, #2; t. Parah 
3.2ff. at § John 2:6 A, #2. Also see Pesig. 40A at § Matt 21:24; a parallel, in 
addition to the passages adduced at § Matt 21:24, is Num. Rab. 19 (186B). 


9:16: A testament (cf. § Gal 3:15). 


9:19 A: After each commandment was proclaimed to 
the people. 


This statement is underlain by a tradition that was later represented by Rabbi (t 
217?). 


Mekilta Exodus 19:10 (71B): “He took the book of the covenant and read it 
before the ears of the people” (Exod 24:7). We do not hear from where he read 
before their ears. R. Yose b. Assi3® (ca. 200?) said, “From the beginning of 
Genesis up to here (Exod 23).” Rabbi said, “The commandment that was 
required of the first man, the commandments that were required of the 
Noachides, the commandments that were required in Egypt and in Marah and all 
the other commandments (he read out).” R. Ishmael (t ca. 135) said, “What does 
it say at the beginning of the process (Lev 25:1)? ‘The land shall keep a period 
of rest for Yahweh ...’ (Lev 25:2f.). These are the fallow year and the jubilee 
year, the blessings and the curses. What does it say at the close of the process? 
“These are the statutes and the regulations and the laws ...’ (Lev 26:46).” — 
According to R. Ishmael, Moses therefore read Lev 25:2—26, 46. This opinion 
coheres with R. Ishmael’s theory, shared in b. Sotah 37B.6, that on Sinai only the 
general laws were given, while the specific statutes were proclaimed only in the 
tent of revelation, and so after the covenant was made. — In Leqach Tob on 
Exod 24:7 (87B), R. Ishmael’s view is given as follows: “The blessings and the 
curses (he read out); as it says, ‘These are the words of the covenant ...’ (Deut 
29:1).” 


9:19 B: With water, scarlet wool, and hyssop, and 
sprinkled ... the whole people. 


The tossing zrq of the blood on the people in Exod 24:8 was reinterpreted by Tg. 
Onk. and Yer. I into a tilting out of the blood over the altar for the people, that is, 
for the atonement of the people. The verb zrq would have been the occasion for 
this. Others maintained that according to Exod 24:8 the blood was put on the 
people itself and therefore converted the tilting out zrq into a sprinkling 
hazza'ah,a the execution of which was conceived on the analogy of Lev 14:5-7, 
49-52 with the application of water, crimson wool, and hyssop. 


a. Babylonian Talmud Keritot 81A: “Moses took half of the blood and tossed it 
on the people” (Exod 24:8), and there is no sprinkling hz'h without an 
immersion bath. || Leqach Tob on Exodus 24:8 (87B): Moses took the blood and 
tossed it on the people; this refers to a sprinkling hz'h. — Rashi on Exodus 24:8: 
“He tossed” (Exod 24:8) signifies a sprinkling hz'h. 


9:22: Without the pouring out of blood, forgiveness is 
not brought about. 


Babylonian Talmud Yoma 5A.5, 13: There is no atonement except by blood. — 
The same is found in b. Menah. 93B; b. Zebah. 6A. 


9:24: Not into the holy of holies made with hands (see 
§ Heb 8:2). 


9:26: Ends of the ages (see § 1 Cor 10:11). 


10:1: Shadows of the future goods (see § Col 2:17). 


10:5: “Sacrifice and offering you have not desired, but 
the body you have prepare for me” (Ps 40:7). 


sOma, according to LXX Ps 40:6, whereas the base text, Ps 40:7, 
has aznayim “ears.” Presumably, sOma in the LXX is simply a 
corruption from tia “ears.” 


10:7: “Behold, I come (it is written about me in the 
scroll), to do your will, O God” (Ps 40:8f.). 


Midrash Ruth 4:15 (137B): R. Isaac (ca. 300) opened his presentation with: 

“ “Then az I (David) said, “Behold, I have come” (Ps 40:8); I had to sing a song 
that I have come (namely into the community of Israel, which was originally 
denied to me as a descendant of the Moabite Ruth); and 'z (= then) means 
nothing but “song”; as it says, “Then 'z Moses and the children of Israel sang this 
song” (Exod 15:1). While I was subject to the rule, “Shall not come” (Deut 
23:4), I (still) came. “In the scroll of the book it is decreed for me” (Ps 40:8); in 
the scroll: “goyim come ..., whom you commanded not to come into your 
community” (Lam 1:10); in the book, “An Ammonite or a Moabite shall not 
come into the community of Yahweh” (Deut 23:4). And it is not enough that I 
have come; it is also written about me in a scroll and in a book; in a scroll, 
“Perez, Hezron, Ram, Aminadab, Nahshon, Boaz, Obed, Jesse, David” (Ruth 
4:18ff.); in a book, “Yahweh said to Samuel, ‘Arise and anoint him (David); for 
he is the one’ ” (1 Sam 16:12).’ ” | See b. Yebam. 77A at § Matt 1:5 B, #1, n. b, 
end. || Babylonian Talmud Yebamot 77A: Raba (t 352) publicly said in a 


presentation, “What does ‘Then I said, “Behold, I have come; in the scroll of the 
book it is written about me” ’ (Ps 40:8) mean? David said, ‘I meant that now 
(that I have been anointed as king) I have come (been found by God and 
determined as worthy to be king), and I did not know that (long ago) it was 
written about me in a book scroll. There it is written (of the daughters of Lot), 
“Who are with you” (Gen 19:15), and here it is written, “I have found David, my 
servant, anointed him with holy oil” (Ps 89:21).’ ” 


10:13: “Until his enemies are placed as a footstool for 
his feet” (Ps 110:1). 


See the excursus “The 110th Psalm in Ancient Jewish Literature.” 


10:25: By not leaving our gathering, as some are 
accustomed to. 


Mishnah ’Abot 2.4: Hillel (ca. 20 BCE) said, “Do not separate yourself from the 
community.” | See b. Taʻan. 11A and b. Roš Haš. 17A at § Matt 16:18, #3, n. c; 
b. Ta‘an. 11A at § Luke 12:19. | A baraita in b. Sukkah 53A: (Hillel the elder [ca. 
20 BCE]) used to say, “My feet bring me to the place that I love. ‘If you come 
into my house’ (God says), ‘I will come into your house; if you do not come into 
my house, I will not come into your house; as it says, “In every place where I 
will bring about a memory of my name, I will come to you and bless you.” ’ ” 

In Mek. Exod. 20:24 (80B), this appears as a saying of R. Eliezer b. Jacob (I, ca. 
70; II, ca. 150). | Babylonian Talmud Berakot 8A: R. Levi (ca. 300) said, 
“Whoever has a synagogue in his city and does not go for prayer is called an evil 
neighbor; as it says, ‘So Yahweh says about all the evil neighbors who touch his 
property (interpreted to mean synagogue), which I have given to my people 
Israel as their own’ (Jer 12:14). Not only this but he also brings exile upon 


himself and his children; as it says, ‘Behold, I will tear them out from their soil 
and the house of Judah I will tear out of their midst’ (Jer 12:14).” ll Babylonian 
Talmud Berakot 6B: Rabin b. Ad (d) a said that R. Isaac (ca. 300) said, “If 
someone usually goes to the synagogue and one day does not go, God asks about 
him; as it says, ‘Where is the one who used to be among you, who feared 
Yahweh and listened to the voice of his servant? If he has secretly gone away, no 
light will shine for him’ (so the Midrash Isa 50:10): if he has gone away because 
of something commanded, light will shine for him, but if he has gone away 
because of some voluntary thing, no light will shine for him; ‘he should have 
trusted in the name of Yahweh’ (Isa 50:10). Since he should have trusted in the 
name of Yahweh and he did not trust in it.” 


10:26: There is no further offering for sins. 


One can here think of the regulation that the presentation of an 
offering was denied for the Jewish apostate. 


Sifra Leviticus 1:2 (11A): “If a person 'dm from you mkm wants to present an 
offering” (Lev 1:2). “From you”: this means to exclude the apostates mwmrym 
(for they no longer belong to the community of Israel). Why do you say this? 
Say (rather): “A person” (in general): this means to include apostates; “from 
you”: this means to exclude the proselytes.... Scripture teaches: “Say to the 
children of Israel” (Lev 1:2); as the children of Israel are those who have 
accepted the covenant, so too are the proselytes those who have accepted the 
covenant. Here the apostates are excluded, who have not accepted the covenant. 
— This passage is referred to in y. Seqal. 1.46B.10. | Leviticus Rabbah 2 (in the 
supplements to folio 134B): It was said, “All kinds of offerings are accepted 
from the godless among the Israelites, in order to bring them under the wings of 
the Shekinah, except for the apostates and whoever presents wine as a libation 
(for idols) and whoever desecrates the Sabbaths.” 


10:37: For there is a little more, and the one who shall 
come will come and not delay. 


Targum Habakkuk 2:3: “For the prophecy is determined for the appointed time 
and the end date is firmly set; it will not be annulled. If the saying undergoes a 
delay, hope in it; for at his time he will come and will not be restrained.” — On 
the interpretation of Hab 2:3 in b. Sanh. 97B, see the excursus “Signs and 
Calculations of the Messianic Times.” 


10:38: “My righteous one will live by faith” (cf. § Gal 
3:11). 


11:4: By God giving testimony about his gifts. 


Rashi on Genesis 4:4 (probably based on older traditions): “Fire came from 
heaven and consumed his (Abel’s) offering.” 


11:5: Enoch was carried away. 


The pre-Christian synagogue represented the view that Enoch was transported to 
heaven without having tasted death.a The earliest post-Christian synagogue also 
maintained this view.b Only when Enoch was celebrated as a prototype of the 
exalted Christ in Christian circles did the synagogue change its position: it was 
declared not only that Enoch died as all other men,c but there were also no 
qualms about disparaging Enoch’s moral standing.d 


a. So the whole book of 1 Enoch with 2 Enoch. — See further Jub. 4:23: “And he 
(Enoch) was removed from among the children of men, and we (angels) led him 
to the garden of Eden in majesty and honor and behold, there he writes the 
judgment and the verdict over the world and all the evils of the children of men.” 
— Enoch appears as the heavenly scribe also in 1 En. 12:3f.; 15:1; 2 En. 22:11; 
23:4ff.; 40:13; 53:2; 64:5; see Jub. 10:17; see also Tg. Yer. I in n. b. | Sirach 
44:16 (Hebrew): “Enoch was found to be blameless tmym and walked with 
Yahweh and was taken away nlqch as a sign of the recognition (of God) for all 
generations.” — The Greek text: “Enoch pleased the Lord and was removed 
metetethé, an example of repentance for (future) generations.” || Septuagint 
Genesis 5:24: “Enoch pleased God and was found no more; for God had moved 
metetheken him.” || Sirach 49:14 (Hebrew): “Hardly was anyone on earth 
created like Enoch and he too was taken away into (heaven) nlqch pnym.” — 
The Greek text: “No one was created on earth like Enoch, for he was taken up 
aneléphthé from the earth.” 


b. Josephus, Jewish Antiquities 1.3.4: “After this one (Enoch) had lives 365 
years, he was taken away anechorése to God. Therefore, his death was not 
recorded.” || Targum Yerusalmi I Genesis 5:24: “Enoch served Yahweh in 
uprightness, and he was no longer among the inhabitants of the earth, for he was 
removed ithnegid and rose up to heaven by the word before Yahweh (by virtue of 
the divine command), and he named him ‘Metatron, the great scribe.’ ” 


c. Targum Onkelos Genesis 5:24: “Enoch walked in the fear of Yahweh, and he 
was no more, for Yahweh made him die 'myt.” — The bracketed la “no” before 
'myt is probably a later addition to correct the 'myt. || Genesis Rabbah 25 (16B): 
The sectarians (Jewish Christians) asked R. Abbahu (ca. 300) and said to him, 
“We do not find any dying concerning Enoch (mentioned in Scripture).” He 
answered them, “Why?” They said to him, “Here (Gen 5:24) it mentions a 
removal and there (2 Kgs 2:3) it is said, ‘Do you know that today Yahweh will 
“remove” your lord (the prophet Elijah) from your head?’ ” (Just as here it 
refers to an exaltation to heaven, so to there.) He answered them, “If you explain 
the ‘removal,’ here a removal is mentioned and there (Ezek 24:16) it is said, 
‘See, I will “remove” from you the delight of your eyes by sudden death’ ” (thus 
the removal does not consistently exclude dying). R. Tanhuma (ca. 380) said, “R. 
Abbahu answered them beautifully!” A matron asked R. Yose (ca. 150) and said 
to him, “We find no dying in the case of Enoch.” He answered her, “If it (Gen 
5:24) were said, ‘Enoch walked with God’ and nothing else, then I would say as 
you say. Since it says, though: ‘He was no more, for God had taken him away,’ 
(this means:) he was no longer in this world (no longer alive), for God had taken 
him away (by death).” 


d. Genesis Rabbah 25 (16B): “Enoch walked with God and was no more; for 
God had taken him away” (Gen 5:24). R. Hama b. Hoshaiah (if the son of the 
elder Hoshaiah, then ca. 260) said, “He was not written down in the register of 
the righteous, but rather in the register of the godless.” R. Aibbu (Aibo [ca. 
320]) said, “Enoch was a hypocrite, sometimes righteous, sometimes godless. 
God said, ‘While he is in his righteousness, I will take him away.’ ” R. Aibbu 
(Aibo) said, “On New Year’s Day he judged him in the hour when he judges all 


who come into the world.” 


11:9: By faith he (Abraham) resettled in the land of 
the promise ..., dwelling in huts with Isaac and Jacob, 
the coheirs of the same promise. 


On Abraham’s life of faith, see § Rom 4:2f., n. d. — Babylonian Talmud 
Sanhedrin 111A: (God said,) “I said to Abraham, ‘Arise, go around in the land 
according to its length and width; for I will give it to you’ (Gen 13:17). And 
when he then sought a site to bury Sarah, he found none, until he bought one for 
400 shekels of silver. And yet he did not think anything bad about the way I 
proceeded. I said to Isaac, ‘Remain in this land, and I will be with you and bless 
you’ (Gen 26:3). Then when his servants searched for water to drink, they found 
none, until a conflict about it arose; as it says, “Then the shepherds of Gerar 
disputed with the shepherds of Isaac, saying, “The water belongs to us” ’ (Gen 
26:20). And yet he did not think anything bad about the way I proceeded. I said 
to Jacob, ‘The land on which you are lying I will give to you’ (Gen 28:13). Then 
when he searched for a place to pitch his tent, he found none, until he bought one 
for 100 gesitahs (Gen 33:19). And yet he did not think anything bad about the 
way I proceeded.” 


11:11: By faith Sarah herself also received power for 
the establishment of a seed, even in the face of the 
time of her age. 


See § Rom 4:20 A, #2 and § Rom 4:19 B. 


11:12 A: By one ... with a dead body (see § Rom 4:19 
A). 


11:12 B: Like the stars of heaven (see § Rom 4:18). 


11:12 C: Like the sand on the shore of the sea. 


See Num. Rab. 2 (137D) and Gen. Rab. 100 (64B) at § Rom 4:18, #2, n. a. — 
See further Gen. Rab. 69 (44C); Midr. Aggad Gen 22:17 (ed. Buber p. 54). 


11:16: He prepared for them a city. 


On the heavenly Jerusalem, see § Gal 4:26 A. 


11:19 A: God is powerful even to raise from the dead 
(see § Rom 4:17 B). 


11:19 B: Therefore he received him as a parable. 


A later tradition in fact has Isaac killed in his sacrifice and then raised again. 


Pirge Rabbi Eliezer 31 (16B): R. Judah (ca. 150, the name should be viewed as 
pseudepigraphal, though) said, “When the knife touched Isaac’s throat, his soul 
fled and departed. Yet when he (God) made his voice heard between the two 
cherubs and said, ‘Do not stretch out your hand against the boy’ (Gen 22:12), the 
soul returned to his body, and he untied him and Isaac stood up on his feet. Then 
Isaac knew the resurrection of the dead on the basis of the Torah, namely that 
one day all the dead will come alive again. In that hour he arose and said, 
‘Blessed be you, Yahweh, who make the dead alive’ ” (closing of the 2nd 
benediction of the Prayer of Eighteen Benedictions). 


11:21: Jacob ... worshiped over the tip of his staff. 


So following LXX Gen 47:31; here the mittah “bed” in the base text has been 
interpreted as matteh “staff.” — The haggadah incidentally had a number of 
things to recount about Jacob’s staff (Gen 32:11). 


Pirge Rabbi Eliezer 40 (22C): The staff, which was created in the twilight 
(before the arrival of the Sabbath of creation; see Mek. Exod. 16:32 at § Heb 9:4, 
#4, n. a), was given to the first man in paradise. Adam gave it to Enoch, he to 
Noah, he to Shem, he to Abraham, he to Isaac, and he to Jacob. Jacob took it 
with him to Egypt and gave it to his son Joseph. When Joseph died, his whole 
house was plundered, and so (the staff) was taken to pharaoh’s palace. And 
Jethro (so read with Yalqut on Exodus 4:17, 1 § 173 instead of “pharaoh”) was 
one of the scribes of the land of Egypt, and he saw the staff and the letters on it 
and longed for it in his heart. He took it with him and planted it in the garden of 
his house, and he saw the staff, how no one could approach it anymore. Then 
when Moses came into his house, he went into the garden of Jethro’s house and 
saw the staff and read the letters on it and stretched out his hand and took it. 
Jethro saw Moses and said, “This one will redeem the Israelites out of Egypt.” 


Therefore he gave him his daughter Zipporah for a wife (see Exod 2:21). — The 
letters on the staff specified the ten plagues of the land of Egypt by way of 
notarikon; so Exod. Rab. 5 (70D); 8 (73B). — For more about this staff, see 
Yalqut on Ps 110:2 § 869 from Yelamedenu and Num. Rab. 18 (185B). 


11:22: Joseph ... gave an order concerning his bones 
(see § Acts 7:16 A, #1, notes b and c, #2, n. a). 


11:24: Moses refused to be called a son of pharaoh’s 
daughter. 


Tanhuma tzry' 155A: Moses had grown up in pharaoh’s house and was 
considered to be a son of his house (i.e., one of his family members). 


11:25: In that he preferred to suffer with God’s people 
than to have the fleeting enjoyment of sin. 


Babylonian Talmud Sanhedrin 99B: She (Timna, Lotan’s sister in Gen 36:22) 
wanted to convert to Judaism. She came to Abraham, Isaac, and Jacob, but they 
were not willing to accept her. Then she went and became the concubine of 
Eliphaz, the son of Esau. She said, “It is better to be a servant girl for this nation 
than to be a mistress for another nation.” From her Amalek came forth, who 
oppressed the Israelites. Why? Because they (the fathers) should not have kept 
Timna at a distance (when she desired to become a Jew). — See Gen. Rab. 45 
(28B) at § Gal 4:24 C. 


11:28: The destroyer. 


ho olothreudn, see § 1 Cor 10:10, #2. 


11:31: Rahab. 


See traditions about Rahab at § Matt 1:5 A. — Concerning her endowment with 
the holy spirit, that is, the spirit of prophecy, see also SDeut 1:24 § 22 (69B). 


11:37: (Others) were sawed apart. 


So according to the tradition, particularly the prophet Isaiah. 


Jerusalem Talmud Sanhedrin 10.28C.37: Manasseh ran after Isaiah and wanted 
to kill him; but he fled before him. He fled to a cedar that swallowed him up 
with the exception of the tassels of his overcoat. Then someone came and 
reported it to Manasseh. He said to them, “Go and saw apart the cedar!” They 
sawed the cedar apart and blood was seen flowing. And Yahweh was not willing 
to forgive this, and so Manasseh has no share in the future (= in the future 
world). — See further legendary material in Mart. Isa. 5:2—14; b. Yebam. 49B. Ii 
Babylonian Talmud Yebamot 49B and Sanhedrin 103B are also general: 
Manasseh killed Isaiah. 


11:38: The world was not worthy of them. 


han ouk én axios ho kosmos, similar to sh'yn dwrw zk'y lkk = his age is not 
worthy of him, does not deserve it; see t. Sotah 13.3f. at § Matt 3:17 A, #8. 


12:5f.: Do not disregard the Lord’s chastisement.... 
For the Lord chastises the one he loves. 


On the whole thought in Heb 12:5ff., see § Luke 13:2; 24:26, I, #2; § 1 Cor 
11:32 and b. ‘Arak. 16B at § Rom 8:18, #2, n. b. I Mekilta Exodus 20:23 (79B): 
R. Eliezer b. Jacob (II, ca. 150) said, “See it says, ‘Do not despise the 
chastisement of Yahweh, my son’ (Prov 3:11). Why? ‘For he whom Yahweh 
loves, he punishes’ (Prov 3:12). Come and see: what causes (makes it possible 
for) a son to conciliate his father? Say: The chastisements.” — Parallels are 
found in SDeut 6:5 § 32 (73B); Tanh. ky tts' 19B; Midr. Ps. 94 § 2 (209B). 


12:9: To the Father of spirits. 


One of the most common designations of God in the Similitudes of 
1 Enoch is “the Lord of Spirits,” perhaps = elohai haruchoth. This 
entails that God is the one who createsa and knowsb the spirit of 
the human being. 


a. Targum Yerusalmi I Numbers 16:22: “God, who puts the spirit of the soul in 
human bodies and by whom spirit is given to all flesh.” — Targum Yerusalmi I 
Numbers 27:16: “May the Memra of Yahweh, who rules over the human soul 
and by whom the spirit of the soul is given to all flesh, appoint a reliable man 
over the whole community.” — In both passages the targum uses a paraphrase 
to rewrite the phrase we find in the base text: 'Ihy hrwchwt. |l Babylonian Talmud 
Niddah 31A: Three work together in the origin of the human being: God, his 
father, and his mother. His father gives the white seed, from which the bones, 
sinews, nails, the brain in the head, the white in the eye arise. The woman gives 
the red seed, from which the skin, the flesh, the hair, and the black in the eye 


originate. God adds the spirit, the soul, the facial expression, the sight of the eye, 
the hearing of the ear, the speaking of the mouth, the walking of the feet, insight 
and understanding. (See the continuation at § Matt 5:13 A, #4.) 


b. Numbers Rabbah 18 (184A): “They fell on their face and said, ‘God, God of 
the spirits of all flesh, is it the case that one man sins and you get angry with the 
whole community?’ ” (Num 16:22). They said before him, “Lord of the world, if 
one city (province) rebels against a king of flesh and blood, and one kicks and 
curses the king or his emissaries, whether there be ten or twenty of them, he 
sends his legions there and commits a massacre among them and kills the good 
with the bad, because he does not know who among them rebelled and who did 
not, who honored the king and who cursed him. Yet you know the thoughts of a 
human being and what counsel the hearts and the kidneys give, and you 
understand the inclinations of your creatures and you know who has sinned and 
who has not, who has rebelled and who has not, you know the spirit (mind) of 
each one of them. Therefore it says, ‘God of the spirits of all flesh ...? (Num 
16:22).” — The same is found in Tanh. qrch 219A; TanhB qrch § 19 (46A). — 
See also Tanh. pnchs 240A with parallels TanhB pnchs § 1 (75B); Num. Rab. 21 
(192A). 


12:11: Afterward it (chastisement) produces a 
peaceful fruit of righteousness. 


This can be compared to passages like Gen. Rab. 9 (7A) at § Matt 5:20 B, #3; 
Pesiq. 151B, 179B at § Luke 24:26, I, #2, n. d; Gen. Rab. 92 at the beginning 
also belongs here. 


12:14: Pursue peace with all. 


See the citations at § Matt 5:9, #1, middle starting with m. ‘“Abot 1.12; see also § 
Rom 12:18. — Leviticus Rabbah 9 (111B): Hezekiah (ca. 240) said, “Great is 
peace; for in all the commandments it is written, ‘When you see’ (cf. Exod 23:5), 
‘when you encounter’ (Exod 23:4), ‘when you meet’ (Deut 22:6); thus, when the 
opportunity for a commandment offers itself to you, you are obligated to carry it 
out; but if not, you are not obligated to carry it out. Yet here (with peace) it says, 
‘Seek peace and pursue it!’ (Ps 34:15); ‘seek it’ concerning your place ‘and 
pursue it’ concerning another place.” — See 1 Pet 3:11. 


12:16 A: Lest anyone be a fornicator or unholy one (= 
despiser of God) like Esau. 


Concerning Esau’s wicked deeds, it says generally in Tanh. twldwt 
33A: You find that all the sins that God hates were together in 
Esau. — In the tradition he lived on specifically as a fornicatinga 
and impious man who lacked any sense of the eternal and divine.b 
Otherwise he was also accused of idolatry, deceit, hypocrisy, 
shedding blood, and thievery.c 


a. Genesis Rabbah 65 (40D.44. 50): R. Phineas (ca. 360) said in the name of R. 
Simon (ca. 280): “... For the whole (first) 40 years (of his life) Esau trapped 
married women and raped them.” || Genesis Rabbah 63 (40A): R. Hiyya (ca. 
280) said, “Esau exposed himself like the field. The Israelites said before God, 
‘Lord of all worlds, is it not enough that we are enslaved by the 70 nations, but 
also by this one whom men sleep with as with women?’ ” — See further b. B. 
Bat. 16B and parallels in n. b. 


b. Genesis Rabbah 65 (41D): When Jacob said, “Since Yahweh your God let it 
meet me” (Gen 27:20), Isaac thought, “I know that Esau does not mention the 


name of God, and this one mentions him. This one is not Esau, but rather 
Jacob.” || Genesis Rabbah 63 (40A): “Once Jacob cooked a dish” (Gen 25:29). 
Esau said to him, “What is the case with this dish?” He answered him, “(I have 
prepared it) because that old man (Abraham) has died.” (The meal of mourning 
was a lentil dish according to Jewish custom.) Esau said, “So divine 
righteousness has struck even that old man!” He answered him, “Yes!” Then 
Esau said, “If this is so, then there is no recompense (repayment) and no the 
resurrection of the dead.” See Gen. Rab. 63 (40B) and Tg. Yer. I Gen. 25:32, 34 
at § Heb 12:16 B. || Babylonian Talmud Baba Batra 16B: R. Yohanan (f 279) 
said, “That wicked man (Esau) committed five transgressions on that day (when 
Abraham died): he had intercourse with an engaged virgin, he killed a man, he 
denied God (wlmh zh ly in Gen 25:32 is interpreted as: What should this one, 
namely God, be to me?!), he denied the resurrection of the dead, and he despised 
primogeniture.” — Parallels are found in Midr. Ps. 9 § 7 (42A); Tanh. shmwt 
59B; Tg. Yer. I Gen. 25:29. 


c. Genesis Rabbah 63 (40A); 63 (39D); Lev. Rab. 4 (107D); Tg. Yer. I Gen. 25, 
27; Gen. Rab. 63 (39D); Pesiq. 22B; Tanh. ky tts' 20A; TanhB tts' § 4 (17B); 
Gen. Rab. 63 (40A). 


12:16 B: Who gave up his birthright for a meal. 


Genesis Rabbah 63 (40B): He despised primogeniture 't hbkwrh (Gen 25:34). 
And what did he despise it with? (The nota accusativi 't has an inclusive 
character.) R. Levi (ca. 300) said, “He despised the resurrection of the dead with 
it.” | Targum YeruSalmi I Genesis 25:32, 34: “Esau said, ‘Behold, I am going to 
die, and I will not live again in another world. What should the birthright and the 
share in the future world, of which you (Jacob) speak, be to me!...’ And Jacob 
gave Esau bread and the lentil dish, and he ate and drank and stood up and went 
away from there. And so Esau despised the birthright and the share in the future 
world.” 


12:17: He found no space for repentance. 


See § Matt 4:17 A, #3, n. e and § Heb 6:4. 


12:22: The heavenly Jerusalem (cf. § Gal 4:26 A). 


12:24: Which speaks more powerfully than Abel. 


See a parable about the voice of Abel’s blood in Gen 4:10 at § 1 Cor 9:25 A, #1, 
n. b. 


12:26: “Again I will shake not only earth but also 
heaven” (Hag 2:6 according to the LXX). 


Haggai 2:6 in rabbinic literature. 


Babylonian Talmud Sanhedrin 97B: And (the messianic period has) not 
(arrived), as R. Aqiba (f ca. 135) supposed; for he said in a presentation: “Once 
more, a little bit, then I will shake heaven and earth” (Hag 2:6). — 
Unfortunately, it is not stated in what way R. Aqiba thought he could calculate 
from these words the arrival of the messianic kingdom; see the excursus “Signs 
and Calculations of the Messianic Times.” ll Exodus Rabbah 18 (81A): Why is 
the night called a “night of observations”? (so the midrash interprets Exod 


12:42). Since he (God) did a great thing for the righteous on it, as for the 
Israelites in Egypt. On it he saved (King) Hezekiah, on it he saved Daniel from 
the lion’s den, and on it the Messiah and Elijah will one day become great; as it 
says, “The watcher said, ‘Morning is coming and also (simultaneously) night’ ” 
(Isa 21:12). Like a woman who waited for her husband who had gone into a 
distant land, he had said to her, “Let this sign be in your hand. At the time when 
you see this sign, know that I am coming and I am close to coming.” So too the 
Israelites wait since Edom (Rome) arose. God said, “Let this sign be in your 
hand: On the day when I fashioned help for you (in Egypt), in the same night (= 
Passover night) you shall know that I will redeem you (hence this night is a 
‘night of observations,’ that is, a night which one looks to, in which one waits). 
And if (it has) not (arrived up until now), do not think that the time is not near; 
for it says, ‘I Yahweh will hasten it at its time’ (Isa 60:22), and further it says, 
‘There is still a time, a short time, then I will shake heaven and earth ...’ (Hag 
2:6).” || Deuteronomy Rabbah 1 (196D): “Long protracted waiting makes the 
heart sick” (Prov 13:12). R. Azariah (ca. 380) said, “This is talking about the 
help that is due to come. How? When the prophet says to Israel, ‘Once more, a 
little, then I will shake heaven and earth’ (Hag 2:6), behold, here it says, ‘Long 
protracted waiting makes the heart sick.’ Yet when he said to them, ‘Behold, 
your help comes’ (Isa 62:11), here they said, ‘A wish fulfilled is a tree of life’ 
(Prov 13:12).” I TanhumaB dbrym 8 1 at the beginning.: Blessed be his (God’s) 
name and his memory be glorified! For all the signs that he did for Israel in the 
wilderness, he will likewise do for them in Zion (in the messianic age). About 
the wilderness it is written, “These are the words” (Deut 1:1), and about Zion, 
see Isa 42:16; about the wilderness it is written, “The whole people heard the 
voices” (Exod 20:18), and about Zion, see Jer 7:34; about the wilderness it is 
written, “Then the earth quaked” (Ps 68:9), and about Zion it is written, “I will 
make heaven and earth quake” (Hag 2:6); about the wilderness, see Exod 13:21; 
and about Zion, see Isa 52:12. 


12:27: The reversal of what is shaken as created 
(because it is a creature). 


Genesis Rabbah 42 (26A): (R. Samuel b. Nahman [ca. 260] said,) “Everything 


that was created on the first day (of creation) will one day become brittle (pass 
away); as it says, ‘For the heavens will disperse like smoke ... (Isa 51:6).” — 
The same is found in Lev. Rab. 11 (113B); Midr. Esth. Intro. 82B; Midr. Ruth 
1:1 (124B) among many others. 


12:29: “Our God is a consuming fire” (Deut 4:24). 


See b. ‘Abod. Zar. 54B; 55A at § Rom 1:23 A, #2, D, n. m, end. 


13:2 A: Do not forget hospitality. 


See § Rom 12:13 B. 


13:2 B: For by it some have harbored angels without knowing it. 


See b. Qidd. 32B at § Matt 20:26; also see Philo, Abr. § 23. 


13:8: Jesus Christ is the same yesterday and today and forever. 


See the interpretation of the name of Yahweh in Exod. Rab. 3 (69C): R. Isaac 
(ca. 300) said, “God said to Moses, ‘Say to them, “I am who I was, and I am 
now the same, and I will be the same in the future” ’ (cf. Exod 3:14f.).” 


13:15: Through him let us present the offering of praise at all times to God. 


See Pesiq. 79A at § Matt 5:18 B, #1, 2nd third. 


13:16: For such offerings please God. 


On the merit and recompense of beneficence, see the excursus “Ancient Jewish 
Private Charity.” 


13:20: The God of peace (see § Rom 15:33). 


The Letter of James 


1:2: Consider it pure joy when you fall into all kinds 
of temptations. 


See Exod. Rab. 31 (91C) at § Matt 19:22, #3, n. d. — See in more detail about 
temptations at § Matt 4:1 A; § Matt 4:1 B, #3, A; § Matt 6:13 A. 


1:8: A man with two souls. 


Psalm 12:3: “With smooth lips they speak from two hearts belev walev.” | Sirach 
(Greek) 1:25: “Do not be disobedient to the fear of the Lord and do not approach 
him with a divided heart en kardia dissé.” || Tanhuma ky tb' 23B: “So keep and 
do them (the statutes) with all your heart” (Deut 26:16). Scripture warns the 
Israelites and says to them: “When you pray before God, you shall not have two 
hearts shty Ibbwt: one before God and one for something else.” — The same is 
found in TanhB tb' § 3 (23B). I Tanhuma ky tb' 24A: “With all your heart” (Deut 
26:16). R. Eliezer b. Jacob (I, ca. 70; II, ca. 150) said, “Scripture intends to warn 
the priests lest they have two hearts when they perform the priestly service: one 
before God and one for something else.” 


1:10f.: Like a flower of the grass.... 


See b. ‘Erub. 54A and Sir 14:11ff. at § 1 Cor 9:25 A, #2, n. d. 


1:12 A: Blessed is the man who bears up in temptation 


(affliction). 


The citation from Exod. Rab. 31 (91C) begins exactly the same at § Matt 19:22, 
#3, n. d: 'shry 'dm shhw' 'wmd bnsywnw, blessed is the man who endures in his 
temptation! 


1:12 B: The crown of life (see § 1 Cor 9:25 B). 


1:12 C: Which he has promised. 


God frequently remains unnamed as subject or otherwise in rabbinic literature; 
see, for example, Midr. Song. 1:2 (82B) at § Heb 8:8ff.; Exod. Rab. 18 (81A) 
and TanhB dbrym § 1 at § Heb 12:26; m. ‘Abot 5.2, 3 at § Matt 3:9 A, #1; Gen. 
Rab. 8 (6C) at § John 3:31; Deut. Rab. 11 at § Matt 4:1 B, #3, C, 1st third; b. 
Hag. 14A at § John 1:1 A, Bn. b, g; b. Yebam. 63B in a baraita at § John 2:1 A, 
#1, n. a; Deut. Rab. 6 (203B) at § Luke 12:24 B. See further Kittel, Sifre, 91.2. 
Even Josephus occasionally observed this custom; see J. W. 4.8.2 at § Luke 
10:30 A, #1. The reason lay in the effort to say God’s name as rarely as possible; 
one simply left it out where there was no reason to be wary of misunderstanding. 


1:13: He himself tempts no one. 


Babylonian Talmud Menahot 99B: Hezekiah (ca. 240) said, “What does ‘And he 
entices you too from the jaws of distress to a wide plane where there is no 
constriction’ (Job 36:16) mean? Come and see that God’s way is not like man’s 


way. With men, it is the case that one entices another from the ways of life to the 
ways of death; but God lures a man away from the ways of death to the ways of 
life; as it says, ‘He entices you too from the jaws of narrowness, that is, from 
gehenna, whose jaw is narrow, lest its smoke be accumulated in him....’ And if 
you should say that this is the only recompense (for someone following God’s 
leading); it says, ‘The setting of your table is rich in fat’ (Job 36:16).” 


1:14: Each one is tempted when he is drawn and lured 
by his own desire. 


Apocalypse of Moses 19: “It (the snake) put the poison of its evil, that is, its 
desire in the fruit that it gave to me (Eve) to eat; for desire is the beginning of all 
sin.” — See further in the excursus “The Good and the Evil Inclination,” #5 and 
#8. 


1:17 A: The purely good gift and purely perfect gift 
comes down from above. 


Genesis Rabbah 51 (32C): R. Hanina (b. Pazzi [ca. 300]) said, “Nothing evil 
comes down from above!” He was responded to: “Yet it is written, ‘Fire and hail, 
snow and smoke (fog)’ (Ps 148:8)!” He answered them, “This is the tempest, 
which accomplishes his word (Ps 148:8).” A saying of R. Simeon b. Laqish (ca. 
250) deviates from what R. Hanina b. Pazzi said (namely): “ ‘Yahweh will open 
up his good treasure to you’ (Deut 28:12); from this it follows that he has other 
(bad) treasures.” (The saying of R. Simeon b. Lagish drawn upon here is found 
in Pesiq. 100A; TanhB r'h § 17.) — Presumably in order to harmonize the saying 
of R. Hanina b. Pazzi with that of Resh Lagish, it was given the following 
formulation in TanhB wyr' § 18 (48A): R. Hanina b. Pazzi said, “God does not 
make anything evil come down from above, except for rain that becomes sulfur.” 


| Another saying lies on the same level with the saying of R. Hanina b. Pazzi, 
namely: “Nothing impure comes down from heaven”; see b. Sanh. 59B at § Acts 
10:11ff. ll The following sayings are different: Tanhuma r'h 9A: “Do not evil and 
good proceed from the mouth of the Most High?” (Lam 3:38). R. Abin (ca. 325) 
said, “This verse arouses astonishment. (It means, though:) From the mouth of 
the Most High no evil comes for the righteous and no good for the godless.” See 
Midr. Lam. 3:38 (72A) and Deut. Rab. 4 (201D). I Babylonian Talmud Sabbat 
59B: R. Aha b. Hanina (ca. 300) said, “Never has a decision for good come out 
of God’s mouth that God then reversed for evil, except in the case of Ezek 9:4ff. 
(first the cross in verse 4 for good and still at the close of verse 6: ‘With my 
sanctified one’—so the midrash interprets the wording—’ you shall make a 
beginning’).” 


1:17 B: From the father of lights. 


If one relates ton photon to tou patros (which is in any case the most obvious), it 
can be compared with Apoc. Mos. 35f.: (Eve sees how the heavenly beings pray 
for Adam who has died. She makes her son Seth aware of it and says to him,) 

“ “Who might the two Ethiopians be who stand by your father in prayer?’ Then 
Seth says to his mother, “These are the sun and moon; they too fall down and 
pray for my father Adam.’ Eve says to him, ‘Where did their light (go)? And 
why do they look black?’ And Seth says to her, “They have not lost their light; 
but they cannot shine in the face of the light of all, the Father of lights, because 
of whom the light from them hid.’ ” — Apoc. Mos. 38: “The archangel Michael 
asked the Father of lights to tend to (Adam’s) remains.” 


1:18: He has given birth to us by the word of truth. 


Philo once says in Leg. 3 § 77 at the end: “The Lord sired Isaac; for he himself is 
the Father of perfect nature who scatters seed in souls.” 


1:19 A: Let everyone be quick to listen, slow to speak. 


Sirach 5:11 (Hebrew): “Be quick to listen, but with patience give a word in 
response.” — Sirach 5:11 (Greek): “Be quick in (with) your listening and in 
patience (with thoughtfulness) speak an answer.” || Mishnah ‘Abot 1.15: 
Shammai (ca. 30 BCE) said, “Speak little and do much!” || Mishnah ‘Abot 1.17: 
Simeon (probably b. Gamaliel II [ca. 140]) said, “My whole life I grew up 
among the scholars and found that there is nothing better for a man than to be 
silent ...; and whoever makes many words brings about sin (cf. Prov 10:19).” — 
A parallel, extended with an addition, is found in ‘Abot R. Nat. 22 (6D). | 
Mishnah ‘Abot 3.13: R. Aqiba (f ca. 135) said, “A fence for wisdom is silence.” 
| Babylonian Talmud Pesahim 99A: The scholars said, “Silence is beautiful for 
scholars, how much more for fools; as it says, ‘Even a fool, if he remains silent, 
is considered wise.’ ” || Jerusalem Talmud Berakot 9.12D.40: Jacob of Neburaya 
(ca. 350) gave an interpretation of the following in Tyre: “ ‘For you silence is a 
song of praise, O God on Zion’ (so Midr. Ps. 65:2); the main thing above all is 
silence. Like a pearl that is invaluable; whoever praises it does it harm.” — The 
same is found in Midr. Ps. 19 § 2 (86B). In b. Meg. 18A it is found with a 
different authorial attribution and without the parable, but with the addition: 
When Rab Dimi (ca. 320) came, he said, “In the west, one says, ‘Speaking is 
worth one sela, but silence two.’ ” — In Lev. Rab. 16 (116C) the author of the 
addition is R. Joshua b. Levi (ca. 250) in Midr. Eccl. 5:5 (25B), Joshua (b. 
Hananiah, ca. 90); here it is followed by: Rabbi (t 217?) said, “The spice of 
speech is silence.” | ’Abot de Rabbi Nathan 1 (1A): Be cautious (deliberate) in 
judgment (an admonition that according to m. ‘Abot 1.1 should be said by the 
men of the great synagogue). How? It teaches that a person should wait patiently 
with his words and not be quick with his words. For whoever is quick with his 
words forgets his words. (Moses serves as an example on the basis of Num 
31:14, 21; cf. SNum 31:21 § 157 folio 60A and b. Pesah. 66B.23).... Ben Azzai 
(ca. 110) said, “Guard yourself in your words from useless chatter.” — See also 
Eccl 5:1. 


1:19 B: Slow to anger. 


See m. Abot 2.10; 5.11 at § Matt 5:22, C. 


1:20: A man’s anger does not work the righteousness 
that counts before God. 


On the harmfulness and reprehensibility of anger, see § Matt 5:22, C. 


1:22: Be doers of the word and not only hearers. 


See § Rom 2:13. | Babylonian Talmud Sabbat 88A: R. Eleazar (ca. 270) said, 
“When the Israelites made ‘we will do’ come before ‘we will hear’ (Exod 24:7), 
a voice from heaven went out that said, ‘Who revealed this secret to my children, 
which angels of service use? For it says, “Praise Yahweh, you his angels, you 
strong heroes who do his word, to hear the voice of his word” (so Ps 103:20 
according to the midr.).’ First ‘do,’ then ‘hear.’ ” R. Hama b. Hanina (ca. 260) 
said, “What does ‘Like an apple tree among the trees of the wood’ (Song 2:3) 
mean? Why are the Israelites compared with the apple tree? To tell you: as with 
the apple tree the fruit precedes the leaves, so too the Israelites made ‘we will 
do’ precede ‘we will hear.’ ” I Mishnah ’Abot 6.7: Great is the Torah; for it 
bestows on its doer life in this and in the future world, see Prov 4:22; 3:8, 18; 
1:9; 4:9; 9:11; 3:16, 2. 


1:23: In a mirror (cf. § 1 Cor 13:12). 


1:25 A: In a perfect law, that of freedom. 


Torah and freedom; see Tanh. ky tsh' 115A with parallels at § 2 Cor 3:7 B, B, n. 
w, as well as m. ’Abot 6.2 and b. B. Mes. 85B at § John 8:32. 


1:25 B: A hearer of forgetfulness. 


Mishnah ’Abot 3.8: R. Dustai b. Yannai (ca. 180) said in the name of R. Meir 
(ca. 150), “Whoever forgets a word from his study material, to him one (God) 
counts it as if he became guilty with respect to his soul; as it says, “Yet watch 
yourself and guard your soul greatly, lest you forget the words (so the midrash) 
that your eyes have seen’ (Deut 4:9). Even if his study material was too difficult 
for him? Scripture teaches, ‘Lest they depart from your heart your whole life 
long’ (Deut 4:9). Consequently, he becomes guilty with respect to his soul only 
when he sits down and removes them from his heart.” — See a parallel in a 
different form with Rab Nahman b. Isaac (t 356) as the second author in b. 
Menah. 99B. | ‘Abot de Rabbi Nathan 23 (6D): Whoever studies and forgets is 
like a woman who bears children and buries them. || Mishnah ‘Abot 5.12: There 
are four kinds of students: he who understands quickly and forgets quickly, his 
gain comes undone in his disadvantage; he who understands with difficulty and 
forgets with difficulty, his disadvantage comes undone in his gain; he who 
understands quickly and forgets with difficulty is a wise man; he who 
understands with difficulty and forgets quickly, this is a bad lot. 


1:25 C: He will be blessed in his doing. 


Mishnah ’Abot 5.14: There are four types among those who go into the house of 
learning. He who goes but does not do (what he has heard) receives the 
recompense for going; he who does but does not go receives the recompense for 
doing; he who goes and does is a pious man; he who does not go and does not do 
is a godless man. 


1:26: Not reining in his tongue. 


On the “evil tongue” = slander, see § Matt 5:11 B. 


1:27 A: Orphans. 


See Midr. Esth. 2:5 (93A) at § Matt 2:4 #2, n. b. 


1:27 B: A pure and unblemished worship of God. 


Targum YeruSalmi I Deuteronomy 6:5 once mentions a “true, right” worship of 
God phulechana qashshita; see § Matt 22:37. — On “rational” worship, see § 
Rom 12:1. 


2:1—4: ... Not so that you respect the person.... 


See b. Sebu. 31A: How can we prove that if two appear before a court, one of 
whom is clothed in rags and the other in a garment that costs 100 minas, one 
says to the latter, “Clothe yourself like him or clothe him like you?” It says, 
“Keep far from a false case!” (Exod 23:7)! (Any court action, though, can easily 
turn into a false case when outward circumstances begin to influence the judge.) 
When such men came before Rabbah (read rbh) b. Huna (f 322), he said to 
them, “Remove your fine shows and then come before the court!” — See further 
b. Sebu. 30B at § John 7:49, #8, n. d. 


2:5: Rich in faith. 


plousioi en pistei. In rabbinic literature, similar expressions include: 'shyr 
bnksym “rich in goods,” 'shyr bd't “rich in good will”; see § Matt 5:3, #1, B; as 
well as 'shyr btwrh “rich in knowledge of the Torah”; opposite: rsh btwrh or 
‘bywn bt’ “poor in knowledge of the Torah,” in, for example, Lev. Rab. 34 
(131A); Midr. Ps. 49 § 2 (139B). 


2:7: The good name that was named over you. 


Just as proclaiming the name of Yahweh over Israel declares them to be the 
possession of Yahweh (see Deut 28:10; Isa 63:19; Jer 14:9; 15:16; cf. Amos 
9:12), so too Christians are marked as belonging to Jesus by Jesus’ name being 
named over them. See § 3 John 7. 


2:8: You shall love your neighbor as yourself (see § 
Matt 5:43). 


2:10: Whoever keeps the whole law yet offends against 
one commandment has become guilty of all. 


The same idea is present specifically in application to Exod 22:24: “You shall 
not be as a usurer to him (the impoverished Israelite).” Exodus Rabbah 31 (92C): 
“Come and see. Whoever loans at interest transgresses all transgressions that are 
in the Torah, and finds none (among the angels) who claim merit for him; as it 
says, ‘He has loaned with interest and taken interest and he should live? He will 
not remain alive’ (Ezek 18:13).” — The converse of the idea is encountered 
more frequently: “Whoever keeps a commandment is like one who has kept the 
whole Torah.” So Midr. Prov. 1:10 (22B). R. Aqiba (f ca. 135) thoroughly 
emphasized this principle before Rabban Gamaliel (ca. 90) in Midr. Ps. 15 § 7 
(60A); see the excursus “Preliminary Remarks on the Sermon on the Mount,” 
toward the end. — Special applications of this principle to those who observe the 
Sabbath commandment and the prohibition of interest are found in Exod. Rab. 
25 (87B); 31 (91C.54; 92C.20, 46). 


2:13: The judgment will be without mercy for the one 
who has not shown mercy. 


On krisis aneleos see m. Ketub. 9.2, where R. Aqiba (f ca. 135) says, “In court 
one has no pity” ein meyachamin baddin, that is, in a judicial proceeding, one 
cannot plead for pity. — On the whole maxim, see § Matt 5:7. 


2:23 A: “Abraham believed God” ... Gen 15:6 (see § 
Rom 4:2f., #1, n. d, s). 


2:23 B: He was called “friend of God.” 


Abraham is called “my (God’s) friend” ohavi in Isa 41:8; targum: rechimi “my 
beloved” or “my friend”; LXX actively: hon égapésa. — On the basis of Isa 
41:8, Abraham is called “your (God’s) friend” ohavkha also in 2 Chr 20:7; 
targum: rechemakh; LXX: tō €gapémeno sou. 


Babylonian Talmud Sotah 31A: R. Meir (ca. 150) said, “It says of Job, ‘He was 
god-fearing’ (Job 1:1), and likewise of Abraham (see Gen 22:12). As the fear of 
God in Abraham’s case arose from love, so too the fear of God in Job’s case. 
How do we know this about Abraham? Because it says, “The seed of Abraham, 
my friend’ (‘hby in Isa 41:8 is interpreted as ‘who loved me’).” I Genesis Rabbah 
41 (25C): “Whoever loves purity of heart, whosever lips are gracefulness, his 
friend is the king” (Prov 22:11): this refers to Abraham, who was flawless and 
pure of heart and became a friend of God 'whbw shl mqwm (see Isa 41:8). — In 
Lev. Rab. 6 (109A )—see § Luke 2:25 C, #4, n. d—God is called “the friend of 
Abraham” on the basis of Prov 27:10. — The following are designated generally 
as “friends of God” by the following authors: the prophets by Philo, Mos. 1 § 28 
(Mangey’s ed., 2:105, toward the end); all who occupy themselves with the 
Torah for its own sake, by R. Meir (ca. 150) in m. ` Abot 6.1; and on the basis of 
Ps 122:8, the Israelites by R. Hiyya b. Abba (ca. 280) in Deut. Rab. 3 (200D). 


2:25: Rahab the prostitute. 


On Rahab’s life and recompense, see § Matt 1:5 A. 


3:1: Not many of you should become teachers. 


The sentence from b. Ta‘an. 30B adduced by Schéttgen, which is general 
sounding—“Rabban Simeon b. Gamaliel (ca. 140) said, ‘Let everyone always 
make himself like a student of the scholars’ ”—has an entirely specific 
relationship to the 9th of Ab (the day of the destruction of Jerusalem): just as 
every scholar had to be solemn and fast on this day, so everyone should in this 
respect make himself like a student of the scholars and let all work cease. The 
passage has nothing to do with the ambition to become a teacher. However, see 
SDeut 11:22 § 48 (84B); b. Ned. 62A and SDeut 11:13 § 41 (79B) at § Matt 23:8 
A, end. 


3:2: If anyone does not fall short in word (speech), he 
is a perfect man. 


See Prov 10:19. — See m. ‘Abot 1.17 at § Jas 1:19 A. 


3:5: The tongue is a small member and boasts of great 
things. 


See Midr. Ps. 39 § 2 (128A) at § 1 Cor 12:12ff. 


3:6 A: The tongue is a fire. 


Leviticus Rabbah 16 (116C): R. Eleazar (ca. 270) said in the name of R. Yose b. 
Zimra (ca. 220), “There are 248 members in a person; one of them is found in a 
lying position, others in an upright one. Yet the tongue is fixed between the two 
jaws and a water channel (saliva) flows under it, and it is furnished with who 
knows how many doublings (enclosed by two lips, two jaws, two rows of teeth). 
Come and see, how many fires it lights! How much more (would it do this) if it 
stood upright.” — See a different version of the saying in b. “Arak. 15B in the 
following section § Jas 3:6 B and at § Jas 3:8 A. | Sirach 28:22f.: “It (the tongue) 
will not become lord over the pious and will not burn them with its flame; but 
those who abandon the Lord fall prey to it, and among them it burns, an 
unquenchable fire.” 


3:6 B: The tongue is as a world of unrighteousness 
among our members. 


In Ps 120:2, 3, the tongue is called “a tongue, which is deception.” See a use of 
this psalm passage in ‘Arak. 15B § Matt 5:11 B, #2. 


3:6 C: It both sets the wheel of existence (life) on fire. 


1. phlogizousa, see § 3:6 A. 2. ton trochon tés geneseos, for the image of the 
wheel, see TanhB mshptym 8 8 (43A); Exod. Rab. 31 (91C); b. Sabb. 151B at 8 
Matt 19:22, #3, n. b. 


3:6 D: And is set on fire by hell. 


See b. “Arak. 15B at § Matt 15:11 B, #4; TanhB mtswr' § 5 at § 1 Pet 3:10-12, 
#2. 


3:8 A: No one among men can tame the tongue. 


Midrash Psalm 52 § 6 (143B): R. Yose b. Zimra (ca. 220) said, “Come and see 
how bad the wicked tongue is! There are 248 members in a person, some of 
which stand upright, others are stretched out, and others stand; yet the tongue is 
laid in a prison, and the jaws and the teeth surrounded it and how many artful 
contraptions there are against it, and yet no one endures against it, so how much 
less if it were upright!” — See also § Jas 3:9 A. 


3:8 B: Full of deadly poison. 


See b. ‘Arak. 15B and Pesiq. 32A at § Matt 5:11 B, #3; Lev. Rab. 33 at the 
beginning at § 1 Cor 16:19, n. g; Midr. Ps. 39 § 2 (128A) at § 1 Cor 12:12ff. 


3:9 A: With it we praise ..., with it we curse.... 


Tanhuma twldwt 34A: You find that God created three members that are in the 
person’s power, and three that are not in his power. The following are in his 
power: The hands, the mouth (tongue), and the feet. The mouth: if one is willing 


to occupy himself with the Torah, and to speak good (about his neighbor), extol, 
praise, pray, sing, the mouth does it. If one wants to speak evil (about his 
neighbor), revile, slander, swear falsely, the mouth does it ... The following are 
not in his power: the eyes, the ears, and the nose (smell).... According to the 
parallels in Gen. Rab. 67 (42D.12) and TanhB twldwt § 21 (70B), this saying is 
associated with R. Levi (ca. 300). 


3:9 B: Who are created according to God’s likeness 
(image). 


See SLev 19:18 and Gen. Rab. 24 (16B) at § Matt 5:43, #1, n. f. 


3:10: From one and the same mouth come blessing 
and cursing. 


Leviticus Rabbah 33 (130B): (The slave Tebi of R. Simeon b. Gamaliel [ca. 140] 
says to him,) “From it (the tongue) comes good and from it comes bad. If it is 
good, there is nothing better than it, and if it is bad, there is nothing worse than 
it.” 


3:17: Wisdom from above. 


“The Torah is the reflection of the wisdom above chakhmah shel ma'alah”; see 
Gen. Rab. 17 (12A) § Heb 1:3 A, n. c. 


4:3: Because you ask wickedly. 


On evil, conceited, inappropriate prayers, see m. Ber. 9.3 at § Matt 7:7 A, #2, n. 
i; b. Roš Has. 18A at § Matt 7:7 A, #2, n. m; b. Taʻan. 4A at § Matt 20:22 A. | 
Babylonian Talmud Sanhedrin 106B: (Raba [f 352] said,) “We cry out and there 
is no one who asks about us (heeds us). Yet God wants the heart, for it is written, 
“Yahweh looks at the heart’ (1 Sam 16:7).” 


4:5: “The spirit that dwells in us longs jealously for 
us.” 


It also happens in rabbinic writings that citations appear as quotations of 
Scripture when in fact they are not (see § Rom 12:14 A; § 1 Cor 2:9; and § Eph 
5:14). 


4:6: “God resists the proud, but he gives grace to the 
humble.” 


Citation of Prov 3:34 following the LXX. — The rabbinic scholars follow the 
wording of the base text. Therefore, they do not apply Prov 3:34 in combatting 
pride (see § Matt 5:6 and § 1 Pet 5:5). — For the condemnation of pride, see § 
Luke 1:51; for the praise of humility, see § Matt 5:3, #3. 


4:7: Resist the devil and he will flee from you. 


Testament of Simeon 3: “If one takes his refuge to the Lord, the evil spirit runs 
away from him.” — Testament of Naphtali 8: “If you do good ..., the devil will 
flee from you ho diabolos pheuxetai aph. hymon.” — Testament of Benjamin 5: 
“If you do good, the unclean spirits will flee from you.” 


4:11: Whoever speaks wickedly about a brother or 
judges his brother speaks wickedly about the law and 
judges the law. 


See the second passage from b. ‘Arak. 15B at § Matt 5:11 B, #2; there is a 
parallel in Deut. Rab. 6 (203D). — On calumnies, see § Matt 5:11 B; on 
uncharitable judgment, see § Matt 7:1 and 7:2 A. 


4:12: One is ... judge, who can save and destroy. 


Psalm 75:8: “God is judge, he humbles one and exalts another.” — This psalm 
passage is cited in Exod. Rab. 31 (91C.34). 


4:13f.: You say, “Today or tomorrow we will go ...,” 
you who do not know what will be tomorrow.... 


See Deut. Rab. 9 (205C) at § Matt 4:1 B, #3, C, last paragraph; b. Git. 68A in the 
excursus “Ancient Jewish Demonology,” #3, n. b (Ashmedai laughs about a man 


who orders seven years of boots for himself and does not have seven more days 
to live). — On atmis see 2 Bar. 82:2ff. at § Rom 3:9 A, #2, n. c. 


4:15: Instead, say: If the Lord wills and we live. 


Following the procedure of others, Schéttgen, Horae, 1030f., brings forth the 
following passage: In Proverbiis Ben Sirae (this must mean: in the alphabet of 
Ben Sira) hoc etiam legitur: Sponsa ascendit in cubiculum, nec novit, quid sibi 
eventurum sit. Ad quae verba anonymus quidam Judaeus sic commentatur: 
Nunquam homo dicat, se aliquid acturum, sine hac conditione: Si Deus voluerit. 
Erat quidam, qui dixit: Cras sedebo cum sponsa mea in cubiculo eique 
adhaerebo. Dixerunt ipsi: Dic, si Deus decreverit vel voluerit. Ille vero responsit: 
Sive Deus velit, sive minus, cras sedebo cum sponsa in cubiculo. Fecit ita, 
intravit cum sponsa in cubiculum ibique per totum diem cum illa sedit. Nocte 
ambo lectum iverunt, sed ambo mortui sunt, antequam illam cognosceret. — 
This citation from the Alphabet of Ben Sira is also partly adduced by Friedmann, 
Einleitung, 29 for Seder Eliyahu Rabbah. Then Friedmann provides the 
following narration (also from the Alphabet of Ben Sira): “It once happened with 
aman who was arich noble that he possessed many estates without having 
enough oxen to plow them. What did that man do? He took a bag of money with 
100 denars and went to a city to buy oxen and cows to plow his estates. On the 
way he met Elijah of blessed remembrance. He said to him, ‘Where are you 
going?’ He answered, ‘To a village with oxen (or, if a proper name: to 
Oxenville), to buy oxen or cows.’ Elijah said to him, ‘Say, “If God wills” 'm 
ygzwr hshm!’ He answered, ‘Whether he wills or not, look, my money is in my 
hand and I will do what I need.’ ” — The man then loses his money, turns back, 
and fetches fresh money; he again meets Elijah; then the same dealing between 
the two men follows with the same result. The man loses his money a second 
time. He turns back, fetches fresh money, and meets Elijah again. The latter says 
to him, “Where are you going?” The former answered, “To buy oxen, if God 
wills 'm ygzwr hshm.” Then Elijah said to him, “Go in peace with good 
success!” — Then he gets back his lost money and is richly blessed. Conclusion: 
Therefore, everyone who wants to do anything must say, “If God wills.” 


4:17: Whoever knows how to do good and does not do 
it, for him it is a sin. 


See the saying of R. Tanhum b. Hiyya (tradent R. Aha) in Lev. Rab. 25 (123A) at 
§ Gal 3:10, #2. 


5:4: The recompense of the workers ..., which is 
withheld by you. 


On paying wages, see § Matt 20:8. 


5:7: Until it receives the early and late rains (or the 
early and late fruit). 


1. If by proimon and opsimon one understands the early and late rains, we can 
compare what is said about their starting time in t. Taʻan. 1.3 (214) and b. Ta‘an. 
6A at § Luke 2:8 B, n. a, S-B footnote. — Parallel passages are found in SDeut 
11:14 § 42 (80A) and Tg. Yer. I Deut. 11:14; 28:12. — The early rain fell as a 
rule in three outpourings that lay a few days apart. Here it was assumed that the 
later outpouring always exceeded the pervious rains in productivity. Tosefta 

Ta anit 1.4 (215): R. Judah (ca. 150) said, “The first early rain (penetrates) one 
handbreadth (into the earth), the second two handbreadths, and the third three 
handbreadths.” 


2. If one relates proimon and opsimon to the preceding karpon, so that the 
adjectives refer to the early and late fruits, the following passages serve to 
clarify. Mishnah Terumot 4.6: One assesses the fruit basket at three different 
times (for the purpose of setting apart the tithes etc.): with early fruits bikkuroth, 
with late fruits seyaiphoth, and in the middle of the summer (for the fruits do not 
have the same value at all times). — The same temporal specification is also 
found in t. Ter. 9.2 (42). ll Mishnah Bikkurim 3.1: In what way does one set apart 
the first fruits? If a person goes through his field and sees a fig that is ripening 
early, a grape that is ripening early, a pomegranate that is ripening early, he binds 
them (to mark them) with bast fiber and says, “Behold, these shall be first 


fruits!” — Parallels are found in t. Bik. 2.8 (101); SDeut 26:10 § 301 (128A). | 
The early fruits were particular esteemed. Babylonian Talmud Sanhedrin 91A: 
Like a king of flesh and blood who had a beautiful arboretum in which there 
were beautiful early fruits ...; see the whole passage at § Matt 10:28, #1, n. c. — 
Genesis Rabbah 22 (14D): “Cain brought a gift from the fruits of the soil to 
Yahweh” (Gen 4:3), from the unusable (bad) ones. Like a bad tenant who had 
eaten the early fruits himself and honored the king with the late fruits hsyypwt. 


5:12 A: Do not swear, neither by heaven, nor by the 
earth. 


On oaths, see § Matt 5:33; for the admonition itself, see § Matt 5:34 and § Matt 
5:34-36. 


5:12 B: Let your Yes be Yes and your No be No. 


See § Matt 5:37. 


5:14 A: If someone among you is sick, let him call the 
elders of the community, and they shall pray about 
him. 


See b. B. Bat. 116A at § Matt 8:5. — On visiting the sick, see the relevant 
section in the excursus “Works of Love,” II, E. 


5:14 B: Anointing with oil in the name of the Lord. 


Midrash Ecclesiastes 1:8 (9A): Hananiah, the son of the brother of R. Joshua (ca. 
110), had gone to Kefar-Nahum (Capernaum). The sectarians (Jewish Christians) 
did something to him (by magical arts) and brought him in (to the city), with him 
riding on a donkey on a Sabbath (a sign of apostasy from Judaism). When he 
came to his uncle Joshua, he put oil on him (anointed him with oil), whereby he 
was healed.24° — On the use of oil as a remedy, see § Matt 6:17 A, #2; § Mark 
6:13; also see the excursus “Sheol, Gehenna, and the Garden of Eden,” III, #2, 
A, n. q, specifically the passages that depict the tree of life as an olive tree whose 
oil heals all sicknesses. 


5:16 A: Confess your sins to one another. 


On the confession of sin of the sick person, see the excursus “Works of Love,” 
II, E. 


5:16 B: Pray for one another. 


The obligation to intercede for another person is given as a charge in b. Ber. 
12B; see § 1 Tim 2:1. — The leprous man is supposed to call out, “Unclean, 
unclean!” (Lev 13:45), so that all who hear it may plead for mercy for him; see 
b. Moʻed Qat. 5A in the excursus “Leprosy and Lepers,” #2 n. n. — Mourners 
and people on whom the ban was imposed had to walk through the forecourt in a 
different direction than all the others so that one might remember them in 
intercessory sympathy; see in the excursus “Excommunication from the 


Synagogue,” II, A, #4, n. m. — Even a sick tree was supposed to be outwardly 
recognizable “so that the people might see it and plead for mercy for it” (b. 
Sabb. 67A.33). — On intercession for the sick in particular, see b. Ned. 40A, b. 
Sabb. 12A and b. Ned. 39B in the excursus “Works of Love,” II, E.” See also § 2 
Cor 1:11. 


5:16 C: The prayer of a righteous man. 


Mekilta Exodus 15:25 (53A): “(Moses) cried out to Yahweh, and Yahweh 
pointed out to him a piece of wood” (Exod 15:25). From here it follows that it is 
not difficult for the righteous to accept (what is requested). Incidentally, you 
learn that the prayer of the righteous is short. — God longs for the prayers of the 
righteous; see b. Yebam. 64A at § Matt 7:7 A, #2, n. d. — The prayer of the 
righteous turns God’s thoughts from severity to mercy; see b. Sukkah 14A at § 
Matt 7:7 A, #2, n. g. — On the relation between the power of repentance and the 
power of prayer, see Lev. Rab. 10 (111D) at § Matt 4:17 A, #2, middle of 3rd 
paragraph; see also § Matt 7:7 A, #2. 


5:17: Three years and six months. 


In 1 Kgs 17:1, it says generally: “Neither dew nor rain shall come ‘these 

years.’ ” 1 Kings 18:1 is somewhat more specific: “And it happened ‘after many 
days’ that the word of Yahweh came to Elijah ‘in the third year’ and said, ‘Go 
and appear to Ahab, so that I may make it rain some upon the earth.’ ” — The 
targum sticks closely to the wording of the base text. Yet the chronologist of the 
ancient synagogue says in S. ‘Olam Rab. 17: In the 3rd year of Ahab, there was 
a great famine in Samaria for three years. Later, R. Yohanan (t 279), assumes 
that the drought lasted 18 months; according to another tradition, 14 months. 


Leviticus Rabbah 19 (118D): “It happened after many days ...” (1 Kgs 18:1). R. 
Berekhiah (ca. 340) and R. Helbo (ca. 300) said in the name of R. Yohanan: 3 
months in the 1st year and 3 months in that last (= 3rd year) and 12 in the middle 
(in the 2nd year); see, these are 18 months. Yet were those “many days”? Yet 
they were days of hardship, so (Scripture) calls them “many.” — The parallel in 
Midr. Esth. 1:4 (86A) replaces “three months” in the 1st and 3rd year with “one 
month” and so comes to a total of 14 months as the length of the dry period. 


Both traditions (18 months and 14 months) alongside each other show that the 
numbers should not be pressed, but rather are understood according to the rule 
according to which a part of a day, a month, or a year should be calculated as a 
full day, a full month, or a full year (see § Matt 12:40 and b. Ros Haš. 2A); the 
18 or 14 months of R. Yohanan thus ultimately mean the same thing that the 3 
years of S. (Olam Rab. mean, except that they more precisely express that those 
3 years amounted to at least 18 or 14 months. — In Ratner’s edition of S. ‘Olam 
Rab., there is a statement that goes one step further, explaining that the Oxford 
manuscript in chapter 17 does not read “three years,” but rather “three and a half 
years.” Here we encounter the same tradition in Jewish circles that meets us in 
the NT in the “three years and six months” in Luke 4:25 and Jas 5:17. Yet one 
must be cautious of finding here a view expressed that opposes the passages 
above. The temporal specification “three and a half years” is found in rabbinic 
literature so frequently and in such different contextsa that it can hardly be taken 
literally, but rather should be seen simply as a popular replacement for the 
general expression “for some time,” that is, the number three and a half as half 
of seven became a round number, like the number seven itself. So too the three 
years and six months in Luke 4:25 and Jas 5:17 is merely a different expression 
for “for some time,” corresponding exactly to the “many days” in 1 Kgs 18:1. 


a. Dalman and Kittel have referred to the following passages: Midrash 
Lamentations 1:1: An Athenian came to Jerusalem and spent 3.5 years there in 
order to study the language of wisdom. — Jerusalem Talmud Sabbat 7.9B.67: R. 
Yohanan (f 279) and R. Simeon b. Laqish (ca. 250) spent 3.5 years studying one 
paragraph. — Midrash Song of Songs 2:16 (103A): R. Yohanan was beset by 
pain and suffered 3.5 years from shivers (Dalman: “from a bladder stone”). — 
Midrash Lamentations Introduction 30 (40A): Nebuchadnezzar sent 


Nebuzaradan to destroy Jerusalem, and he spent 3.5 years there ... and he was 
unable to conquer it. — Midrash Lamentations 2:2 (63A): Emperor Hadrian 
besieged Betar for 3.5 years. || Midrash Psalm 93 § 6 (208A): Emperor Hadrian 
wanted to fathom the depth of the Adriatic Sea. He took ropes and let (them) 
down for 3.5 years. Then he heard a voice from heaven, which called out, “Let 
off, Hadrian!” || Midrash Lamentations Introduction #25 (39A): R. Jonathan (ca. 
220) said, “For 3.5 years the Shekinah lingered on the Mount of Olives in the 
hope that the Israelites would repent.” || Midrash Lamentations 1:5 (51B): For 
3.5 years Vespasian besieged Jerusalem. || Seder ‘Olam Rabbah 30: The battles 
of Ben Kozeba lasted 3.5 years (so read instead of 2.5 years). 


5:19: If anyone has strayed from the truth and 
someone brings him back. 


On the duty to bring back an erring person to the right way, see § Matt 18:15. 


5:20 A: Whoever has brought back a sinner from the 
error of his way will save his (own) soul from death. 


See m. ‘Abot 5.18 at § Rom 5:15 A, #3; see t. Yoma 5.11 (191) (b. Yoma 
87A.23) at § Heb 6:4—6, #1, n. e. 


5:20 B: To cover a multitude of sins. 


See § 1 Pet 4:8. 


The First Letter of Peter 


1:2: May (your) peace be increased! 


On the greeting formula in letters: “May your peace be (or become) great” 
shlmkwn ysgr, see t. Sanh. 2.6 (416) with parallels at § Matt 4:12, #2. 


1:3: To a living hope. 


4 Ezra 7:120 mentions an everlasting (= imperishable) hope spes perennis: 
“(What does it help us) that an everlasting hope is promised to us if we have so 
woefully fallen prey to vanity?” 


1:4: That is preserved in heaven. 


tetéreémenos = hamshummar, Aram. de'itstena’; this is said of the wine that is 
preserved in its grapes since the days of creation for the meal of the righteous; 
see b. Sanh. 99A and b. Ber. 34B § Matt 26:29; and Tg. Song. 8:2 at § Matt 
25:34 B, penultimate paragraph. 


1:5: In the last time (see § Heb 1:1). 


1:10: Concerning this salvation, prophets searched 


and looked. 


Targum Ecclesiastes 1:8: “The earlier prophets toiled away at all the things that 
should happen in the world, and they were not able to find the end of them.” 


1:11: The sufferings affecting Christ. 


See the rabbinic passages that deal with the sufferings of the Messiah at § Luke 
24:26, I, #4. 


1:12: Into which angels long to take a look. 


Also in the Greek fragments of Syncellus from 1 Enoch, parakyptein is 
predicated of the angels; see the passage at § Rev 8:2, n. b. 


1:15: To the holy one who has called you. 


ho hagios “the holy one” appears as a designation for God only here in the NT. 
In the OT qadosh we find it in the same sense in Isa 40:25; Hab 3:3; Job 6:10 (cf. 
also qedosh yisra'el “the holy one of Israel” in Isa 1:4; 5:19, 24; 10:20; 12:6, 
among many others). — “The holy one” is found more often as a designation for 
God in the apocrypha and pseudepigrapha. Sirach 4:14: “Those who serve her 
(namely wisdom) serve the holy one hagio.” — The Hebrew text reads: “The 
servants of the holy one are her servants mshrty qdsh mshrtyh.” — Sirach 23:9: 


“Do not become accustomed to naming the holy one tou hagiou.” The passage is 
missing in the Hebrew text. — Sirach 43:10: “According to the words of the 
holy one en logois hagiou (Hebrew: bdbr 'l = according to the word of God) they 
(the stars) stand in their order.” — Sirach 47:8: “In all his works he offered 
thanks to the holy one hagio.” — Sirach 48:20: “The holy one ho hagios exalted 
them up to heaven.” — In the last two passages the Hebrew text does not have a 
word corresponding to hagios. | See further Bar 4:22, 37; 5:5; Tob 12:12, 15. | 1 
Enoch 1:3: “The great holy one will go out from his dwelling.” — 1 Enoch 
93:11: “Who is there among all the children of men who could hear the voice of 
the holy one and would not be shaken?” — See further 1 En. 10:1; 12:3; 14:1; 
25:3; 84:1; 92:2; 97:6; 98:6; 104:9. — In rabbinic literature the simple qadosh 
“the holy one” is found only rarely as a replacement for God’s name; see, for 
example, b. Sanh. 92A at § 1 Cor 15:51, n. a. However, the fuller “the holy one 
— blessed be He!” hagadosh barukh hu became the most common designation 
for God, which can be found on every page. This corresponds to the Aramaic 
expression qudsha berikh hu “the holiness, blessed may it be!,” see the excursus 
“The Memra of Yahweh,” #3, A, n. k. Yet the simple “the holiness” haqqodesh, 
Aram. qudesha is also used as a designation for God. Sifre Numbers 15:31 § 112 
(33A): If someone says, “He (Moses) said the whole Torah from a mouth of 
holiness mpy hqwdsh, but this (one) word Moses said from his own mouth,” 
then this is true of such a person: “He has despised the word of Yahweh” (Num 
15:31). | Targum Lamentations 3:8: “If he (God) wants to enact something good 
in the world, it goes forth from the mouth of holiness min pom qudesha (while 
calamity is proclaimed by a bath qol). 


1:16: You shall be holy, for I am holy. 


See SLev 19:2 (342A) at § Matt 6:9 C, n. d. 


1:17: Who judges without respect of the person (see § 
Rom 2:11). 


1:18: From your idle walking handed down by your 
fathers. 


That which is handed down by the fathers is seen as a ground to excuse those 
who come later. Babylonian Talmud Hullin 13B: Hiyya b. Abba (ca. 280) said 
that R. Yohanan (f 279) said, “The non-Israelites outside the land (Israel) are not 
idolaters (by their free self-decision), but rather they (simply) maintain the 
custom of their fathers.” | Midrash Esther 1:3 (85B): R. Hiyya b. Abba (ca. 280) 
said, “The kings of Media were blameless, and God had nothing against them, 
apart from idolatry, which their fathers had handed down to them.” — Parallels 
are found in TanhB chqt § 27 (60A); Pesig. 40B (here instead of R. Judah b. 
Abba, one should read: R. Hiyya b. Abba) and Pesiq. Rab. 14 (65A), without 
authorial attribution. 


1:20: Known before the creation of the world. 


On the preexistence of the Messiah, see § John 1:1 A. — pro katabolés kosmou, 
see § Eph 1:4 and § Heb 4:3 B. 


1:23: Born again ... by ... the word of God (see 8 Jas 
1:18). 


1:25: The word of the Lord remains forever. 


On the eternal existence of the Torah, see § Matt 5:18 B, #1. 


2:2: Like newborn babes. 


It was said of a proselyte that he was like a newborn child; see b. Yebam. 48B 
and 62A at § John 3:3, #3. 


2:4 (see on Ps 118:22f. at § Matt 21:42, #1). 


2:6-10. 


On the citations from Isa 28:16; 8:14; and Hos 2:23, see § Rom 9:33 and § Rom 
9:25, 26. — On “cornerstone,” see § Eph 2:20 B; on basileion hierateuma, see § 
Rev 1:6. 


2:12: So that they ... might praise God ... on the basis of the good works. 


See § Matt 5:16, #2 and § Rom 2:24, #2. 


2:13f. (see § Rom 13:1-5). 


2:17: Honor everyone! 


Derek Eres Zuta 1 (20B): Love people and honor them! — See further at § John 


12:43, #2. 


2:18: You servants, be subject to your masters in all fear. 


See the excursus “The Nature of Ancient Jewish Slavery.” 


2:19: If someone endures pain while suffering unjustly. 


See § Matt 5:10, #1; see 2 En. 50:3; 51:3 at § Rom 4:2f., #1, é. 


2:23 A: Who when reviled did not revile in turn. 


See b. Sabb. 88B = Yoma 23A at § Matt 5:11 A; Der. Er. Zut. 1; Sanh. 7A; Midr. 
Ps. 16 § 11; Midr. Ps. 86 § 1 at § Matt 5:11 B, #7. 


2:23 B: He entrusted himself to the one who judges justly. 


Appealing to God is not without danger (see § Rom 12:19 C, #2). 


3:1: So that they might be won by their wives’ 
behavior without words. 


See the citations at § 1 Cor 7:16. 


3:3: The external kind with the braiding of the hair. 


On women’s hairstyles, see § 1 Cor 11:5, 4th paragraph. 


3:6: As Sarah obeyed Abraham, calling him “lord.” 


Tanhuma chyy shrh 29A: Abraham’s wife honored him and called him “lord”; as 
it says, “Since my lord is old” (Gen 18:12). 


3:7 A: The weaker vessel. 


On skeuos in general, see § Rom 9:21 #2; on skeuos specifically concerning 
women, see § 1 Thess 4:4 A. 


3:7 B: Showing honor (see § Eph 5:25). 


3:7 C: Lest your prayers be hindered (made fruitless). 


This can be compared with the expression tephillah aqurah “an 
uprooted, unfruitful, failed prayer”; see b. Bek. 44B at § Matt 7:7 
A, #2, n. n. 


3:9 A: Do not repay evil for evil (see § Rom 12:17 A). 


3:9 B: Rather, bless (cf. § Rom 12:14 A). 


3:10-12 (following Ps 34:13—17). 


1. Psalm 34:13-17 according to the base text: “Who is the man who desires life, 
loves length of life, that he may see good? Keep your tongue from evil and guard 
your lips lest they speak deceit. Renounce evil and do good, seek peace and 
pursue it. The eyes of Yahweh (pay heed) to the righteous and his ears to their 
cry. The face of Yahweh (is) against those who do evil.” 


2. ho gar thelon zën agapan etc.; see Lev. Rab. 16 (116B) at § 2 Cor 2:16; and 
b. ‘Abod. Zar. 19B.25 at § Matt 19:17 A. | Sifre Deuteronomy 11:26 § 54 (86B): 
Likewise, it says (literally: you say = you read): “Death and life is in the hand of 
the tongue, and whoever loves it enjoys its fruit” (Prov 18:21). Whoever loves 


good enjoys the fruits; whoever loves evil enjoys fruits (thus the good and 
wicked man are equal concerning success and recompense!). R. Eliezer b. Yose 
the Galilean (ca. 150) said, “Who whispered (this) to you? The Torah (= Holy 
Scripture) says, ‘Keep your tongue from evil and guard your lips lest they speak 
deceit’ ” (thus there is a difference between the good and the evil!). I TanhumaB 
mtswr' § 5 (23A): “Death and life are in the hand of the tongue” (Prov 18:21). 
Wicked is the evil tongue (= slander); for no one lets it go forth from his mouth 
until he denies God (= before he does not deny God); as it says, “Those who say, 
“We will make our tongues mighty, our lips are with us, who is our Lord?!’ ” (Ps 
12:5). God calls out, so to speak, against those who speak slanders: “Who rises 
up for me against the wicked, who steps up for me against evildoers?” (Ps 
94:16). Will someone be able to resist them and will gehenna be able to resist 
them? And gehenna cries out, “I too cannot resist them!” Then God said, “I 
speak from above and you from below. I hurl arrows at them from above, and 
you toss glowing coals on them from below; as it says, ‘The hero’s arrows, 
sharpened, along with broom coals’ (Ps 120:4).” (Broom coals are supposed to 
have embers for a long time, so they are used by gehenna as fuel; see excursus 
“Sheol, Gehenna, and the Garden of Eden,” II.) God said to them, “If you wish 
to be kept safe from gehenna, then keep far from slander, and you will obtain 
this and the future world; as it says, ‘Who is the man who desires life, loves 
length of life, that he may see good?’ (Ps 34:13). ‘Who desires life’ in this world, 
‘loves length of life’ in the future world. Therefore it says, ‘Keep your tongue 
from evil ...’ (Ps 34:14).” ll See b. Ber. 17A at § Matt 5:39 A, TanhB mtswr' § 4 
(23A) at § Luke 2:25 C, #4, n. c. 


3. On the power of the tongue, see § Jas 3:5ff. 


4. zétésato eirénén kai didxatO autén; see the passages at § Rom 12:18; and § 
Heb 12:14. — Notably, Aaron was celebrated as the man of peace and the 
peacemaker (see § Matt 5:9, #1, middle). ll See Lev. Rab. 21 (120B) at § 1 Cor 
1:10 B, middle. 


5. ophthalmoi kyriou ... kai ōta autou; see m. ‘Abot 2.1 at § Luke 10:20, #2, n. a. 


3:14: If you suffer for the sake of righteousness, (you 
are) blessed! (cf. § Matt 5:10). 


3:15 A: Hallow the Lord Christ in your hearts. 


hagiasate; see Isa 8:13: otho thaqdishu ... eth-yhwh “Yahweh ..., hallow him.” | 
See SLev 19:2 (342A) at § Matt 6:9 C, n. d. ll Exodus Rabbah 15 (78C): God 
said, “... Behold, I hallow Israel, and they shall hallow me” whn mqdshyn 'wty! 


3:15 B: Always be ready to answer everyone who 
demands an account of you concerning the hope in 
you, but with gentleness and timidity. 


Mishnah ’Abot 2.14: R. Eleazar (b. “Arakh [ca. 90]) said, “Be keen to study the 
Torah and know what you may answer to the freethinkers.” — The same is 
found as a baraita in b. Sanh. 38B with the addition: R. Yohanan (f 279) said, 
“This has been taught only concerning a non-Jewish freethinker; but an Israelite 
freethinker will only further degenerate in this way (he should not be given any 
answer at all).” | Sifre Numbers 18:20 § 119 (39B): “ ‘Keep me that I may be 
freed’ (Ps 119:117).... They might ask me from the nations of the earth and from 
the families of the earth, and I might not know how to answer them and would 
be found ashamed in their eyes; and so it says, ‘I will speak of your testimonies 
before kings and will not be put to shame’ (Ps 119:46).” I Sifre Deuteronomy 6:7 
§ 34 (74A): “Inculcate them in your children” (Deut 6:7); so that they (the words 
of the Torah) may be well-ordered in your mouth; for if someone asks you about 
something, you should not answer stammering (uncertainly), but rather tell him 


immediately (clearly and certainly). — The same is found as a baraita in b. Qidd. 
30A. | Leviticus Rabbah 3 (supplement 134D): Blessed is the man who has the 
words of the Torah as his own and in whose hand they are kept safe, and who 
knows how to give a complete answer with them in the right place! About such a 
man Scripture says, “The counsel of a man’s heart is deep water” (Prov 20:5). | 
Babylonian Talmud Sanhedrin 38B: Rab Nahman (b. Jacob? [ft 320]; according 
to Bacher, Ben Isaac [f 356] is meant)4” said, “Whoever knows how to answer 
the sectarians like Rab Idit (2nd half of the 3rd century) may answer; but if not, 
he should not answer.” That sectarian said to Rab Idit, “It is written, ‘He (God) 
said to Moses, “Go up to Yahweh” ’ (Exod 24:1); ‘go up to “me” ’ it should 
say!” (The sectarian means to infer a plurality in God on the basis of the 
juxtaposition of “God” and “Yahweh.”) He answered him, “This refers to 
Metatron (the highest angel of the throne), whose name is like the name of his 
Lord; as it is written, ‘My name is in him’ (Exod 23:21).” “If this is so” 
(answered the sectarian), “one should worship him!” “Tt is written, ‘Do not 
exchange him’ (so Rab Idit interprets Exod 23:21): do not confuse me (God) 
with him!” (So he cannot be worshiped.) “Yet if this is so” (responded the 
sectarian), “what should I make of this: ‘For he will not forgive your misdeed’ 
(Exod 23:21)?” (For if he is not a God worthy of worship, then it is obvious that 
he cannot forgive sin!) He said to him, “We have the conviction that we have not 
assumed him to be a envoy; for it is written, ‘He (Moses) said to him (God), 
“If you do not go (with us) in person, do not lead us up from here” ’ (Exod 
33:15).” 


3:19: To the spirits in prison. 


On gehenna as a dungeon, see the excursus “Sheol, Gehenna, and the Garden of 
Eden,” II, #5, n. w. 


3:20: Who were once disobedient.... 


On the generation of the flood, see § Matt 24:38, 39. — On God’s longsuffering 
in the days of Noah, see m. Abot 5.2: There were ten generations from Adam to 
Noah to make known how great longsuffering erekh appayim is before him 
(God); for all the generations had caused wrath to arise before him, until he 
brought the waters of the flood over them. 


3:22: Angels and dominions and powers (see § Eph 
1:21). 


4:8: Love covers a multitude of sins. 


Proverbs 10:12: “Love covers tekhassah ahavah all misdeeds”; the targum 
replaces the Hebrew for “love covers” with mekhassa rahamutha. — Proverbs 
10:12 is rarely cited in rabbinic literature. Midrash Psalm 1 § 18 (9A): R. Hiyya 
(ca. 280) said, “As the waters cover the nakedness of the sea, as it says, ‘Like the 
waters that cover the sea’ (Isa 11:9), so the words of the Torah cover the 
nakedness of Israel, for it says, ‘Love covers all misdeeds’ (Prov 10:12)” (here, 
following Buber on the passage, “love” = “Torah” on the basis of Prov 5:19). I 
Leviticus Rabbah 7 (109D): “Hate arouses disputes” (Prov 10:12). The hate that 
the Israelites brought forth between themselves and their Father in heaven (by 
the golden calf) aroused many judgments for them.... Yet “love covers all 
misdeeds” (Prov 10:12), for God loved the Israelites; as it says, “I have loved 
you, says Yahweh” (Mal 1:2). A different explanation. “Hate arouses disputes.” 
The hate that Aaron called forth between the Israelites and their Father in heaven 
(by the golden calf) aroused many judgments for them.... Yet “love covers all 
misdeeds,” that is, the prayer that Moses prayed for him (Aaron).... I Rashi 
explains Prov 10:12B as follows: “If people adapt their works well, God covers 
their misdeeds.” 


4:9: Hospitality (see § Rom 12:13 B). 


4:12: Happening to test you (cf. § Matt 4:1 A). 


4:14: If you are reviled because of Christ’s name, 
blessed are you! (cf. § Matt 5:11 A). 


4:15: Like one who gets mixed up in the affairs of 
others. 


allotriepiskopos (so Gebhardt 1881) perhaps = hnkns btchwm 
sh'ynw shlw “whoever intrudes on a prayer that is not his,” or 
shnkns btchwmw shl chbyrw “whoever intrudes on the prayer of 
another.” 


Numbers Rabah 7 (147D): (That leprosy comes as a punishment) for someone 
intruding on a prayer that is not his is shown by Uzziah, who tried to intrude on 
the prayer of the priesthood. What is written of him? “Leprosy broke out on his 
forehead” (2 Chr 26:19). — See also the citations at § Rom 8:20f., n. p. The last 
passage adduced in that section (Gen. Rab. 6 folio 5A) is followed by the words: 
If Scripture so belittled the one who intruded with (divine) permission, how 
much more does this go for the one who (intrudes) without permission. 


4:17 A: So that judgment may begin with the house of 
God. 


1. On the expression, see Midr. Eccl. 9:15 (45A): (Noah’s contemporaries said to 
him,) “Where will the punishment begin mesharyai? With the house mn byytyh 
of this man (i.e., with your house) it will begin!” When Methuselah died (before 
the flood), they said to Noah, “Did his (God’s) punishment not begin with the 
house of this man?” 


2. On the maxim, see T. Benj. 10: “The Lord will judge Israel first because of the 
godlessness against him.... And then he will judge all the gentiles.” || Babylonian 
Talmud Baba Qamma 60A: R. Samuel b. Nahman (ca. 260) said that R. Jonathan 
(ca. 220) said, “A judgment of God comes only when the godless are in the 
world, but it begins mtchlt only with the righteous at first; as it says, ‘If fire 
breaks out and finds thorns’ (Exod 22:5). When does fire break out? When there 
are thorns for it. Yet it begins only with the righteous at first; for it says, ‘And a 
heap of grain was consumed’ (Exod 22:5). It does not say, ‘and it (the fire) 
consumes a heap of grain,’ but rather ‘A heap of grain was consumed,’ for it was 
already consumed (before the fire caught the thorns).” Rab Joseph (t 333) taught 
as a tannaitic tradition: “What does ‘Among you no one shall go out from the 
door of his house until morning’ (Exod 12:22) mean? If authority was given to 
the destroyer (see § 1 Cor 10:10), he makes no difference between the righteous 
and the godless, and not only this but also he begins first with the righteous; as it 
says, ‘I will root out from you the righteous as well as the evildoer’ (Ezek 21:9) 
(the righteous man is named first).” Then Rab Joseph wept (and said), “Even 
they are all considered as nothing!” Abbayye (t 338/39) said to him, “This is a 
happiness for them; for it is written, “The righteous is taken away before 
misfortune’ (Isa 57:1).” | Babylonian Talmud Ros HaSSanah 8B: A different 
baraita: “ ‘For this is a statute for Israel’ (Ps 81:5; to be judged on New Year’s 
Day). Here I hear only about Israel. What about the nations of the world? 
Scripture teaches, ‘A law of the God of Jacob’ (Ps 81:5). If this is so, what does 
Scripture mean to teach with ‘For this is a statute for Israel’? It teaches that the 
Israelites first come into judgment. This corresponds to the view of Rab Hisda (T 
309), for Rab Hisda said, ‘If king and community, the king comes into judgment 
first; as it says, “To do justice with his servant (the king) and justice with his 
people Israel” (1 Kgs 8:59) (the king is mentioned first).’ ” | See b. Sabb. 55A at 
§ Matt 19:20 A, 1st third. 


4:17 B: Yet if first with us, what will the end of the 
disobedient be? 


Midrash Psalm 3 § 1 (17A): “You are fearsome, O God, from your sanctuary 
mmqadshyk” (Ps 68:36). R. Yohanan (f 279) said, “Because of what they (the 


enemies) did to the sanctuary (mn in mmqdshyk is not local, but rather causal, 
understood to mean ‘due to’). If he took no consideration for his house and his 
sanctuary, how much less will he take consideration for others when he exacts 
punishment from the others!” — Parallels are found in Midr. Ps. 9 § 12 (44B); 
99 § 1 (212A). The idea is applied differently in b. Zebah. 115B. || Exodus 
Rabbah 29 (88D): (The prophet Jeremiah said,) “I called God ‘king of the 
nations’ (see Jer 10:7), in order to say, ‘If he has not spared his children and the 
members of his house, should he spare others? For it says, “You are fearsome, O 
God, because of your sanctuary” (Ps 69:35).’ ” 


4:19: The faithful creator. 


On the faithfulness of God, see § 1 Cor 1:9. 


5:2 A: Shepherd the herd of God (cf. § John 21:15, 
16). 


5:2 B: Not by compulsion, but rather willingly. 


The citation from Num. Rab. 11 (163D) adduced by Wettstein does not belong 
here. Correctly translated, the passage reads: “God said to the priests, ‘Not 
because I told you that you should bless the Israelites may you bless them in a 
hurry (literally: with an introduction) and hastiness, but rather you shall bless 
them with attentiveness (reverence) of heart.’ ” 


5:4: The unfading crown of glory. 


Testament of Benjamin 4: “Imitate his (Joseph’s) mercy with a good disposition 
so that you too may bear crowns of glory stephanous doxés.” 


5:5: God resists the proud, but he gives grace to the 
humble. 


Proverbs 3:34 according to the base text: “With the scoffers, he (God) scoffs; but 
he gives grace to the humble.” — Septuagint: Kyrios hyperéphanois antitassetai, 
tapeinois de didōsi charin. — Targum: “He topples scoffers, but he gives grace 
to the humble.” — See rabbinic passages that cite Prov 3:34 at § Matt 5:6, 


penultimate paragraph beginning with Mek. Exod. 15:26 (53B). ll Numbers 
Rabbah 4 (142D): “Do not gloat before the king and do not step into the place of 
the great” (Prov 25:6). If a person has to make an effort at humility before a king 
of flesh and blood, how much more before God! Further, we have learned (see 
m. Abot 5.20): “Be firm (courageous) like the leopard and light like the eagle 
and quick like the stag and strong like the lion to do the will of your Father in 
heaven!” (The author of this saying is Judah b. Tema, a Tannaim of an uncertain 
time.) This intends to teach that pride (arrogance) is not valid before God. — For 
the condemnation of pride and for the praise of humility, see § Luke 1:51 and § 
Matt 5:3, #3. — See further § Jas 4:6. 


5:7: Casting all your cares on him, because he cares 
for you. 


Psalm 55:23 according to the base text: “Cast your burden (yehavkha according 
to the Aram. yehava = burden) on Yahweh, and he will uphold you.” — 
Septuagint: epirrhipson epi kyrion tén merimnan sou, kai autos se diathrepsei. — 
Targum: “Cast your hope on Yahweh, and he will nourish you.” || Genesis 
Rabbah 79 (51A): R. Hiyya the elder (ca. 200) and R. Simeon, the son of Rabbi, 
and R. Simeon b. Halapta had forgotten some expressions from an Arabic 
targum. They came to an Arab merchant to learn them from there. Then they 
heard his voice, how he said to someone else: “Hoist this burden yehava on me!” 
From this they heard that yhv massoy =“burden,” as it says, “Cast your burden 
on Yahweh, and he will uphold you” (Ps 55:23). — Similar material is found in 
b. Roš Has. 26B.17 and b. Meg. 18A.36. — On cares, see further § Matt 6:25 
and 26. 


5:8: Your adversary, the devil. 


On diabolos, see § Matt 4:1 B, #1 and #2; on antidikos, § Matt 4:1 B, #3, B. — 


The devil is explicitly designated as “adversary” in LAE 10, 17, and 33. 


5:9: Resist him (see § Jas 4:7). 


5:13: The elect in Babylon. 


If “Babylon” refers to Rome, the passages at § Rev 14:8 should be compared. 


The Second Letter of Peter 


1:1: Simeon Peter. 


On the form Simeon, see § Matt 10:2 B. 


1:5-7 (for this inference chain, see § Rom 5:3 B). 


1:13: In this dwelling (see § 2 Cor 5:1). 


1:21 A: Prophecy was never issued by the will of man. 


Sifre Deuteronomy 1:6 § 5 (66B): “Yahweh our God spoke to us on Horeb, 
saying” (Deut 1:6). He (Moses) said to them, “I do not speak to you from 
myself, but rather from the mouth of God I speak to you.” — The same is also 
found in § 9 (67A.13); § 12 (67B.14); § 19 (69A.36). || A baraita in b. Sanh. 99A: 
“He has despised the word of Yahweh” (Num 15:31).... Even if someone says, 
“The whole Torah originates from God with the exception of this verse, which is 
not God, but rather Moses spoke from his own mouth, he is like one to whom it 
applies, “He has despised the word of Yahweh.” || Midrash Song of Songs 1:1 
(79A): “And furthermore, since Ecclesiastes was a wise man” (Eccl 12:9). If 
someone else had said them (the words of Ecclesiastes), you would have had to 
incline your ears to hear these words, and furthermore (= and this is all the more 
the case) since Solomon said them; and if he had said them according to his 
opinion (according to his own discretion), you would have had to incline your 
ears and listen to them, and furthermore since he said them in the holy spirit (by 
the power of inspiration). — See further passages in the excursus “The Old 
Testament Canon and Its Inspiration,” II, n. 17. 


1:21 B: Driven by the Holy Spirit, men spoke from 
God. 


See on this the excursus “The Old Testament Canon and Its Inspiration,” II, 
notes 16ff.; see also § 2 Pet 1:21 A. 


2:4 (see § Jude 6). 


2:5 A: Noah, a herald of righteousness. 


Noah appears as kéryx = karoz “herald” also in Gen. Rab. 30 (18B): R. Abba b. 
Kahana (ca. 310) said, “There arose a herald for God in the generation of the 
flood; this was Noah.” 


2:5 B: While he brought about a flood over a world of 
godless people. 


See § Matt 24:39 A. 


2:6 A: And the cities of Sodom and Gomorrah he 
condemned to destruction by burning them. 


See § Matt 10:15 and § Jude 7. 


2:6 B: As an example. 


On hypodeigma, see deigma at § Jude 7 B. 


2:7 A: The righteous Lot. 


The judgment of the ancient synagogue about the moral stance of 
Lot was essentially different: only in a relative sense could he be 
called a righteous man, namely if he was compared with his 
wicked contemporaries. Yet, measured by the absolute measure of 
the law, he was a godless man.a He was specifically branded as a 
despiser of Godb and fornicator.c It therefore is not surprising 
when even Abraham’s connection with him is rebuked several 
times.d See a judgment about Lot that corresponds to that of the 
apostle in b. Ber. 54B at § Luke 17:32. 


a. Genesis Rabbah 50 (32B): “Escape to the mountain, lest you be carried off” 
(Gen 19:17), by the merit of Abraham, who is called “mountain” (see Song 2:8 
and Mic 6:2). “I cannot escape to the mountain” (Gen 19:19).... R. Berekhiah 
(ca. 340) and R. Levi (ca. 300) said in the name of R. Hama b. Hanina (ca. 260): 
“_.. Lot said, ‘Before I came to Abraham, God saw my works and the works of 
the people of my city, and I was a righteous man in their midst. Now when I go to 
Abraham (= to the mountain), whose works are greater than mine, I cannot exist 
in his portion.’ ” — The same is found anonymously in Pesiq. Rab. 3 (10A); Ag. 
Ber. 25 (21B). || Pesiqta Rabbati 3 (9B): If a person is righteous, so too the 
members of his house and anyone who is associated with him are righteous like 
him himself. And if someone is godless, so too the members of his house are 
godless like him himself. — This statement is then explained with the shepherds 
of Abraham and Lot: the former drove out the livestock with a bound mouth, lest 
they pasture on the lands of others; the latter let the livestock go about on the 
property of others with an unbound mouth, not worried about the fact that in this 
way they robbed others of their possessions and goods. Here Lot is reckoned 
among the godless; for as the master, so the servant, and as the servant, so the 


master. — According to Gen. Rab. 41 (25B), this explanation comes from R. 
Judah b. Simon (ca. 320). || Pesiqta Rabbati 3 (10A): R. Eleazar b. Pedat (ca. 
270) said in the name of R. Yose b. Zimra (ca. 220), “See how Lot, the wicked 
rasha', cut Abraham, the righteous, out of the divine speech with him! For as 
long as Lot was associated with him, God did not speak with Abraham; but when 
Lot separated from him, the (divine) speech rushed to speak to Abraham; as it 
says, ‘And Yahweh said to Abram, after Lot had separated from him’ (Gen 
13:14).” — The same is found in Tanh. wyts' 37B; TanhB wyts' § 21 (79B). 


b. Genesis Rabbah 41 (25C): “Lot went eastward mqdm” (Gen 13:11); he 
withdrew from the primordial one of the world mqdmwnw shl 'wlm (i.e., God). 
He said, “I like neither Abraham nor his God!” 


3) | 


c. Targum Yerusalmi I Genesis 13:10: “Lot raised his eyes for fornication. 
Pesiqta Rabbati 3 (10A): “Lot raised his eyes” (Gen 13:10), for he directed his 
eyes to fornication; as it says, “The wife of Joseph’s master raised her eyes to 
him” (Gen 39:7). (Proof by word analogy between wysh' and wtsh' in Gen 13:10 
and 39:7.) “And he saw the whole circle kikkar” (Gen 13:10); as it says, “Since 
for a prostitute one comes down to a loaf kikkar of bread” (Prov 6:26). “So that 
it was a completely soaked land mashgeh” (Gen 13:10); for they (the women 
there) were all whores and deserved to be tested like women suspected of 
adultery (by the drink of the water of jealousy mashgeh). So R. Simeon b. Yohai 
(ca. 150) propounded. — In b. Naz. 23A and b. Hor. 10B, R. Yohanan (f 279) is 
the author; in Gen. Rab. 41 (25B), R. Yose b. Hanina (ca. 270) is the author. | 
Genesis Rabbah 41 (25C): “Lot chose for himself the whole ring of the Jordan” 
(Gen 13:11). R. Yose b. Zimra (ca. 220) said, “Like someone who chooses the 
place of his mother’s fornication. ”*9 || Genesis Rabbah 41 (25B): Rab Nahman 
b. Hanin (an Amora of an uncertain time) said, “Whoever burns lahut (a play on 
the name lot) with a ravenous hunger for fornication, one (= God) has him 
ultimately eaten by his own flesh” (see the deed of Lot and his daughters in Gen 
19:30ff.). — The same is found in Gen. Rab. 51 (32D). 


d. Genesis Rabbah 41 (25C): “Yahweh said to Abram, after Lot had separated 


from him” (Gen 13:14). R. Judah (ca. 150) said, “It vexed our father Abraham 
when Lot, the son of his brother, separated from him. God said, ‘He knows how 
to associate himself with each one and he does not know how to associate 
himself with Lot, the son of his brother!’ ” R. Nehemiah (ca. 150) said, “It vexed 
God when Lot went with our father Abraham. God said, ‘I told him, “To your 
seed I will give this land” ’ (Gen 12:7), and he associates himself with Lot, the 
son of his brother, so that he will be his heir. He might as well go and fetch two 
scroungers from the street and make them his heirs, just as he wants to with the 
son of his brother!” || Genesis Rabbah 44 (27C): “And behold, the word of 
Yahweh came to him, saying ‘This one will not be your heir’ ” (Gen 15:4). (This 
passage, as the previous material shows, was interpreted by R. Eleazar [ca. 270] 
to refer to Lot.) R. Judan (ca. 350) and R. Eleazar (ca. 270) said in the name of 
R. Yose b. Zimra (ca. 220): “ ‘Yahweh to him,’ ‘the word of Yahweh to him,’ ‘and 
behold, the word of Yahweh to him,’ one angel after the other, one word after the 
other. I and three angels (God said) will be revealed to you and say, ‘Lot, the 
cursed one (lwt lyt', wordplay interpreting Lot’s name), shall not be Abraham’s 
heir!’ ” | See Pesiq. Rab. 3 (10A) in n. a. 


2:7 B: Who was tormented by the way of the wicked 
in licentiousness. 


What Lot heard and saw of scandalous deeds in Sodom is shown 
by the citations at § Matt 10:15 and § Jude 7. — Persecutions to 
which Lot himself was exposed in Sodom are not mentioned in 
rabbinic literature; at the most, one could draw on the offensive 
words in Gen 19:9 here. 


Genesis Rabbah 50 (32A): On that day (in Gen 19:1), Lot was appointed chief 
justice.... When he said to them words that pleased them, they said to him, 
“Come closer (so the midr interprets gsh hl'h in Gen 19:9), move up!” Yet when 
he said words that did not please them, they said to him, “This one has come to 


reside here as an alien, and he always wants to play the judge?!” (Gen 19:9). 


2:11 (cf. § Jude 9). 


2:12: To be caught and destroyed. 


Babylonian Talmud Berakot 17A: R. Yohanan (f 279) said, “When R. Meir (ca. 
150)?°° had finished the book of Job, he would say, ‘The end of the human being 
is to die and the end of cattle is slaughter shechitah.’ ” || Babylonian Talmud 
Baba Mesi a 85A: Once a calf was led to slaughter shchyth; it came and laid its 
head on the tail of Rabbi’s (t 217?) cloak and wailed. He said to him, “Go to 
what you were created for lkk nwtsrt!” It has been recounted: Since he had no 
pity, sufferings came upon him (13 years of tooth pain). — There is a parallel in 
Gen. Rab. 33 (20B). 


2:15: Balaam ..., who loved the recompense of 
unrighteousness. 


See b. Sanh. 106A at § 1 Cor 10:8; see a parallel in Num. Rab. 20 (109A.50); 22 
(192D.44); also b. Sanh. 106A at § Rev 2:14, #2. — Balaam is accused several 
times of greed. Numbers Rabbah 20 (188D): Balaam had three characteristics: 
an envious eye, a proud (arrogant) mind, and a greedy soul nephsh rhvah (so 
read instead of n’ qtsrh). An envious eye, for it is written: “Balaam raised his 
eyes and saw Israel, how it was encamped according to its tribes” (Num 24:2). A 
proud (arrogant) mind, for it is written: “For Yahweh refused to let me go with 
you” (Num 22:13). A greedy soul, for it is written: “If Balak gives me the 
fullness of his house in silver and gold ...” (Num 22:18). — The same is found 


in Tanh. blq 232B. || Numbers Rabbah 20 (189B): Balak said, “I will honor you 
greatly” (Num 22:17); and when he (Balaam) came, he sent him only a steer and 
a sheep. Then Balaam began to gnash against him with his teeth, for his soul was 
greedy. — See also m. ‘Abot 5.19 at § Matt 5:3, #2, penultimate paragraph. 


2:16: A speechless beast of burden, speaking with the 
mouth of a human, opposed the foolishness of the 
prophet. 


The conversation between the jenny and Balaam in Num 22:30 is explained in b. 
Sanh. 105B = b. ‘Abod. Zar. 4B in the following way: What is the case with the 
understanding of his animal? Balaam was told, “Why do you not ride on a 
horse?” He answered them, “I sent them (the horses) to fresh grass.” The jenny 
said to him, “Am I not your jenny?” (Balaam,) “Simply to carry burdens.” 
(Jenny,) “On which you have ridden?” (Balaam,) “Only occasionally.” (Jenny, ) 
“As long as you have lived up until this day; and not only this but I also perform 
the work of the wife at night (serve you for intercourse).” || TanhumaB blq § 13 
(69B): “Yahweh opened the mouth of the jenny”?>! (Num 22:28), to make it 
known to you that the mouth and the tongue are in his (God’s) power, that, when 
he (Balaam) wanted to curse, his mouth was in (God’s) power. “And it (the 
jenny) said to Balaam, ‘What have I done to you that you have hit me now three 
times shlsh rglym?’ ” (Num 22:28). Thereby she indicated to him, “You want to 
eradicate a nation that celebrates three festivals a year?” (shlsh regalim “three 
meals” = sh’ regalim “three festivals.”) Balaam answered the jenny, “Because 
you have acted wantonly with me” (Num 22:29). Although he was an idolater, 
he still spoke in the holy language. The language of an idolater, (though,) is 
indecent (foul; ht'll is an obscene term). “If only there were a sword in my hand, 
I would have killed you!” (Num 22:29). Like a doctor who went to heal with his 
tongue (by talking) someone who while traveling had been bitten by a snake. He 
saw a lizard on the way and began to make the attempt to kill it with a stick. 
Then he was told, “You cannot kill this. How will you heal with your tongue 
someone who has been bitten by a snake!” So the jenny said to Balaam, “You 
cannot kill me unless a sword is in your hand. How will you eradicate a whole 


nation?” Then he fell silent and found no answer. The princes of Moab, though, 
began to marvel, for they saw a miracle that had no equal in the world. Some say 
that he said to them, “It (the jenny) is not mine (this is why it does not follow my 
leading).” But it answered him, “Am I not your jenny, on which you have ridden 
as long as you have lived up until this day?” (Num 22:30). You learn that he was 
not an old man, for it was older than he. “Have I ever had the habit of acting this 
way with you?” (Num 22:30). When it had spoken, it dies, lest the people say, 
“This is the one that spoke,” and lest they make it a divinity. A different 
explanation: God spared the honor of that wicked man, lest it be said, “This is 
the one that Balaam killed.” — Parallels are found in Tanh. blq 233B; Num. 
Rab. 20 (189A). || Targum Yerusalmi I Numbers 22:28ff.: “In that hour the 
Memra of Yahweh (i.e., God) opened its mouth, and speech came into it, and it 
said to Balaam, ‘What have I done to you that you have hit me now three times?’ 
Balaam said to the jenny, ‘Because you have acted faithlessly toward me. If a 
sword were in my hand, I would have killed you now!’ The jenny said to 
Balaam, ‘Woe to you, Balaam, you lack insight! For I am an unclean animal that 
dies in this world and does not come into the future world, and you are not able 
to curse me. How much less then the sons of Abraham, Isaac, and Jacob, for 
whose sake the world was created! And you are going to curse them? Truly, you 
have deluded the sense of these people and said, “This jenny is not mine. It is 
loaned into my hand and my horse has been sent into fresh grass (to pasture).” 
Am I not your jenny, on which you have ridden from your youth until this day? 
Behold, I have had pleasure from you in intercourse, and I have not intended to 
act this way with you.’ Then he said nothing.” 


2:19: He is a slave to the one to whom he is subject (cf. 
§ John 8:34). 


2:21 (cf. t. Sabb. 13.5 at § Matt 5:43, #3, end). 


2:22 A: A dog that returns to its vomit. 


See the baraita in b. Yoma 86B at § Matt 4:17 A, #3, n. a. — Babylonian Talmud 
Yoma 53B: Like a student who has departed from his teacher; if he immediately 
returns again, he is like “a dog that returns to its vomit” (Prov 26:11). ll Leviticus 
Rabbah 16 (116D): R. Abba b. Kahana (ca. 310) said, “The filthy (profligate) 
man turns back to his filth; as it says, ‘Like a dog that turns back to its vomit’ 
(Prov 26:11).” R. Joshua b. Levi (ca. 250) said, “The fool returns to the way of 
his foolishness; as it says, ‘A fool that returns with his foolishness’ (Prov 
26:11).” 


2:22 B: A pig, washed, to wallow in the mud (cf. b. 
Ber. 43B at § Matt 7:6 C, #1). 


3:7: Saved for fire. 


The destruction of heaven and earth by a world fire is represented 
especially by the Sibylline Oracles;a in the other pseudepigrapha 
this idea is rare.b However, rabbinic literature sometimes also 
mentions a “flood of fire” that God will bring about; yet this 
serves not to destroy heavens and earth, but rather to punish 
godless humanity.c 


a. Sibylline Oracles 3:81ff.: “God who dwells in the ether rolls up the heaven as 
when a scroll is rolled up, and the whole multifarious vault of heaven will fall to 
the noble earth and into the sea, and a torrent of mighty fire will flow 
unremittingly, burning the earth, burning the sea, and the vault of heaven and 
the days (2) and the creation itself will melt together into one.... And then the 
judgment of the great God will appear.” — Sibylline Oracles 4:170ff.: “Yet if 
you of evil mind should not obey me ..., fire will come upon the world.... It will 
burn the whole earth and destroy the whole race of men and all cities, the rivers 
too and the sea; everything will burn to sooty dust.” — See further Sib. Or. 
2:196ff.; 4:160; 5:155ff., 274 ff, 530f. 


b. 1 Enoch 1:6f.: “The high mountains will be shaken, fall, and dissolve; the 
towering walls will sink and melt in flame like wax before the fire.” || Life of 
Adam and Eve 49: “Because of your transgressions our Lord will bring his 
wrathful judgment upon your descendants, first with water (in the flood), and a 
second time (at the end) with fire.” 


c. Mekilta Exodus 18:1 (64B): R. Eleazar of Modiim (f ca. 135) said, “... When 
Israel was given the Torah ..., all the kings of the world assembled with Balaam, 
the wicked. They said to him, ‘Balaam, maybe he (God) will do to us the same 


thing that he did to the generation of the flood!...’ He answered them, ‘You 
biggest fools in the world; long ago God swore to Noah that he would not bring 
a flood into the world (see Isa 54:9).’ They answered him, ‘He may not bring a 
flood of water, but a flood of fire mabbul shel esh he will bring!’ He said to them, 
‘Neither a flood of fire nor a flood of fire will he bring (now); rather, he is giving 
the Torah to his people....’ ” — There is a parallel in b. Zebah. 116A at § John 
1:1-4, n. a, near the beginning. || Genesis Rabbah 49 (31C): (“Far be it from 
you to do this” [Gen 18:25].) R. Aha (ca. 320) said, “(Abraham said to God,) 
‘You have sworn that you will not bring any more flood into the world. Will you 
act cunningly against the oath? Will you not bring a flood of water, but a flood of 
fire? In this case you would not have fulfilled the oath!’ ” — There is a parallel 
in Gen. Rab. 39 (23D); Pesiq. 139A. — See also t. Ta‘an. 3.1 (218.22); b. Sanh. 
108B. 


3:8: One day with the Lord is like a thousand years 
and a thousand years are like one day. 


Genesis Rabbah 19 (13A): (Interpretations of Gen 3:8:) They heard the voice of 
angels who said, “Yahweh Elohim is going to those in the garden (i.e., to Adam 
and Eve).” R. Levi (ca. 300) and R. Isaac (ca. 300). R. Levi said, “(The voice of 
the angels said, ‘Yahweh Elohim,) the one in the garden is dead (mithhallek = he 
has passed away).’ ” R. Isaac said, “(The voice of the angels asked, ‘Yahweh 
Elohim,) is he dead, passed away?’ (mthlk as a notarikon = meth halakh lo?). 
God answered them, ‘leruach hayyom’ (Gen 3:8), that is, “with increase of day’ 
Irywch hywm; ‘behold, I am leaving him alive this day. So I have said to him, 
“On the day when you eat of it, you will surely die” (Gen 2:17). Yet you do not 
know whether I mean a day among mine or a day among yours. But behold, I 
give him a day among mine, which is 1,000 years, and he shall live 930 years 
and leave 70 years to his descendants; as it says, “Our lifespan — it 
encompasses 70 years’ (Ps 90:10).” || Pesigta Rabbati 1 (4A): R. Eliezer b. Yose 
the Galilean (ca. 150) said, “(The days of the Messiah last) 1,000 years; as it 
says, ‘For 1,000 years in your eyes are like yesterday’ (Ps 90:4). And it further 
says, “The day (singular = a day) of vengeance is in my heart’ (Isa 63:4), and a 
day of God lasts 1,000 years.” R. Joshua (ca. 90) said, “2,000 years; for it says, 


‘Make us glad according to the length of days that you have stricken us’ (Ps 
90:15), and ‘days’ (plural) are not less than two days, and one day of God is 
1,000 years (so two days = 2,000 years).” R. Abbahu (ca. 300) said, “7,000 
years; for it says, ‘As a groom has his delight in his bride’ (Isa 62:5). How long 
does the groom’s delight in the bride last? Seven (wedding) days, and one day of 
God is 1,000 years.” — The saying of R. Joshua is also found in Midr. Ps. 90 § 
17 (197A). ll See Gen. Rab. 8 (6A) with parallels at § John 1:1-4, #1, n. b. | 
Genesis Rabbah 22 (14C): “Remember your mercies, Yahweh, and your graces; 
for they are from eternity” (Ps 25:6): not from now on, but rather they are from 
eternity. R. Joshua b. Nehemiah (ca. 350) said, “For you bestowed them on the 
first man; for you said this to him, ‘On the day when you eat of it, you will die of 
death’ (Gen 2:17); and if you had not granted him one day among yours, which 
is 1,000 years, how would he have managed to have progeny?” — In Midr. Ps. 
25 § 8 (107A), R. Joshua b. Levi (ca. 250) is the author. 


3:9 A: The Lord does not tarry. 


Sirach 35:22 (Hebrew): “Even God will not tarry lo yithmahmah and, like a 
hero, will not restrain himself until he crushes the loins of the unmerciful and 
exacts revenge on the gentiles lgwym” (perhaps we should read lege'im “the 
arrogant”). — The Greek text in Sir 32:18 (according to the numbering in 
Fritzsche): “The Lord will not tarry ho kyrios ou mé bradyné, nor show long- 
suffering to them until he....” | 2 Baruch 48:39: “The judge will come and not 
tarry.” ll See b. Sanh. 97B at § Acts 1:7. 


3:9 B: Since he does not want them to perish, but 
rather for them all to come to repentance. 


1. Sifre Numbers 6:26 § 42 (12B): One passage of Scripture reads, “I do not 
desire the death of anyone who dies” (Ezek 18:32); and another passage reads, 


“Yahweh desired to kill them” (1 Sam 2:25). How can the two passages be 
maintained (alongside each other)? Before the judgment is sealed, this applies, “I 
do not desire ...”; but after the judgment is sealed, this applies, “Yahweh desired. 
...” There is a parallel in Tanh. tsw 140B. || A baraita in b. Nid. 69B: The people 
of Alexandria asked R. Joshua b. Hananiah (ca. 90) twelve things.... One 
passage of Scripture reads, “I do not desire ...” (Ezek 18:32); another reads, 
“Yahweh desired ...” (1 Sam 2:25). In the one case (Ezek 18) it deals with those 
who repent; in the other case with those who do not repent. || Midrash 
Ecclesiastes 7:15 (36B): R. Josiah (II, ca. 280) said, “God has patience with the 
godless in this world, in case they might repent or do good deeds, for which he 
could give them their recompense in this world, or in case righteous children 
might issue from them.” || Tanhuma wyr' 24A: R. Phineas b. Hama (ca. 360) 
said, “God takes no pleasure in declaring anyone guilty; for it says, ‘I do not 
desire the death of anyone who dies’ (Ezek 18:32); likewise it says, “You are not 
a God who takes pleasure in evil’ (Ps 5:5), and furthermore, ‘As surely as I live, 
says Yahweh Elohim, I never desire the death of the godless’ (Ezek 33:11). What 
does he take pleasure in? Declaring his creatures righteous; as it says, ‘Yahweh 
was pleased to make the Torah great and glorious so that he could declare 
righteous’ (so Midr. Isa. 42:21). You can know this by the following: when 
people sin and incense him and he is angry with them, what does God do? He 
goes about and looks for an intercessor for them who can claim a merit for them, 
and prepares the way before the intercessor. So you find in the days of Jeremiah 
when he said, ‘Roam ... and search ..., whether you find a man ..., who does 
what is right ..., so I might forgive’ (Jer 5:1). And likewise, when the Sodomites 
sinned, he revealed to Abraham that he might claim merit for them; as it says, 
“Yahweh said, “Shall I conceal from Abraham ...?” ’ (Gen 18:17). Immediately 
Abraham began to make intercession for them.” — Parallels are found in Midr. 
Ps. 5 § 7 (27A); TanhB w'r' § 11 (13B); Exod. Rab. 9 (73B). — See in TanhB 
tzry' § 11 (20A) for a similar explanation that uses Adam to explain the sentence: 
“God does not take pleasure in declaring a person guilty.” ll Numbers Rabbah 20 
(189A): “If the men have come to call you (Balaam), arise! Go with them!” 
(Num 22:20). From here you learn that one (= God) lets him go on the way a 
person wishes to go. For first it says, “You shall not go” (Num 22:12). Yet since 
he insolently became set on going, he went; for so it is written, “The wrath of 
God burned because he went” (Num 22:22). God said to him, “O godless man, I 
take no pleasure in the perdition of the godless, but since you want to go to 
disappear out of the world, arise, go!” | See Mek. Exod. 15:1 (41B) at § Luke 
15:7 A; a similar explanation is found in b. Meg. 10B.35. I See m. Sanh. 6.5 at § 
2 Cor 1:3 A. 


2. See the essentially different judgment in SNum 18:8 § 117 (37A) and SDeut 
32:36 § 326 (139A) at § Luke 15:7 A. — See also b. Sanh. 113B in a baraita: 
When a godless person perishes from the world, happiness comes into the world; 
for it says, “When the godless perish, rejoicing reigns” (Prov 11:10). — See also 
§ 2 Cor 2:15 B. 


3:10: The earth and the works (creatures) in it will 
burn (see 8 3:7 above). 


3:13: New heavens and a new earth (see § Rev 21:1). 


3:16: Consider the longsuffering of our Lord to be 
salvation. 


On God’s longsuffering, see § Rom 2:4 A; also see b. Sanh. 111A in a baraita at 
§ Matt 5:45, end; m. Abot 5.2 at § 1 Pet 3:20. | Jerusalem Talmud Seqalim 
5.48D.31: R. Hanina (ca. 225) said, “Whoever says, ‘The merciful one is lenient 
wathyan (forgoes punishment),’ may his bowels become unfastened (get diarrhea 
yithwautterun, wordplay on wtrn)! Rather, he is longsuffering; but he exacts 
what is his (when his time comes).” — The same is found in y. Ta‘an. 2.65B.42; 
Gen. Rab. 67 (42D); Pesiq. 161B; in a different version in b. B. Qam. 50A. — In 
Mek. Exod. 15:6 (46A.23), God’s patience is proven in the way he acted with the 
generation of the flood, the generation of the dispersion, the people of Sodom.... 


3:17: Lest you lose your firm standing. 


On stérigmos, see Philo, Exsecr. § 6 at § Rom 11:17, #2, n. b and 4 Maccabees 
17:5 at § Eph 2:6. 


The First Letter of John 


1:4: So that our joy may be complete (see § John 3:29 B and § John 16:24). 


1:5: God is light and there is no darkness in him. 


On light and darkness, see § John 3:19 A and B; also see § Matt 5:14 A, n. a and 
§ 1 Tim 6:16; see also Wis 7:26. 


1:8: If we say that we have no sin ... (see § Rom 3:9 B and § Matt 19:20 A). 


1:9: If we confess our sins ... (see § Matt 4:17 A, #2 and #3). 


TanhumaB chat § 46 (63B): Then the people came to Moses and said, “We have 
sinned, for we have spoken against Yahweh and against you. Pray to Yahweh, 
that he might remove the snakes from us.” And Moses prayed for the people 
(Num 21:7). This makes known to you the kindness of Moses, for he did not 
hesitate to ask for mercy for them; and this makes known to you the power of 
repentance. When they said, “We have sinned,” they were immediately forgiven. 
— The same is found in Tanh. chqt 229A and Num. Rab. 19 (187B). 


2:1: We have an intercessor before the Father. 


On paraklétos, see § John 14:16. — Philo, De vita Mosis 3.14 (Mangey’s ed., 
2:155): “The priest of the Father of the world (i.e., the Jewish high priest) 
necessarily had to make use of the virtue of the most perfect son (i.e., the Logos) 
as an intercessor for the forgiveness of sins and the administering of the richest 
blessings.” | Schéttgen adduces the following passage from Gen. Rab. 60: Et 
introduxit eam Isaac in tentorium Sarae matris suae: Intelligitur Rex Messiah, 
qui fuit in generatione malorum et reprobavit eos, elegit autem Deum S. B. et 
nomen sanctum eius, totamque mentem eo direxit, lbqsh rchmym ut 
misericordiam impetraret Israelitis proque ipsis ieiunaret ac se humiliaret, q. d. 
Isa 53:5: Vulneratus est propter peccata nostra. Et quando Israelitae peccant, ipse 
pro illis intercedit, q. d. Isa 53:6: Et in livore eius sanati sumus. — This passage 
is not in Genesis Rabbah. 


2:3ff.: By this we know that we have known him, if we keep his commandments. 


Knowing God puts one in communion with God by driving one to fulfill his will. 
This idea is also found in the following: 


Sifre Deuteronomy 11:22 § 49 (85A): The allegorists said, “Do you want to 
know tkyr the one who spoke and the world came into being, then study the 
haggadah (the nonhalakic interpretation of Scripture). By this you know 'th mkyr 
God and hang on his ways (= imitate his action).” — Also see SDeut 6:6 § 33 at 
§ 1 John 5:3 A. 


2:11: He walks in darkness and does not know where he is going (see § John 
12:35). 


2:13: Because you have overcome the evil one (= the devil). 


On ponéros, see § Matt 6:13 B; also see Midr. Ps. 21 § 3 (90A) at § Rom 3:9 A, 
#3, B, n. h. 


2:16: The desire of the flesh and the desire of the eyes and the arrogance of life 
is not from the Father, but rather from the world. 


ta'awah = epithymia is listed among the things that bring people out of the 
world; see m. ‘Abot 4.21 at § Rom 7:7, n. d. — On “desire” in general, see § 
Rom 7:7. 


’ Abot de Rabbi Nathan 28 (7D): R. Judah, the prince (f 217?), said, “Whoever 
takes upon himself (= selects) the delights of this world is denied the delights of 
the future world (by God); and whoever does not take upon himself the delights 
of this world is granted the delights of the future world.” 


2:18: The antichrist ..., many antichrists (see § 2 Thess 2:3). 


2:19 A: They went out from us. 


See Pesiq. 126B at § Luke 2:25 B: “From you came the one who plotted evil 
against Yahweh” (Nah 1:11). I See b. Ber. 17A at § Luke 23:2 A; m. Sanh. 10.4 
at § Acts 12:2. 


2:19 B: Yet they were not from us. 


’ Aggadat BereSit 27 (23A): The one who said this word (“The appearance of the 
fourth is like that of a son of the gods” [Dan 3:25]), was not from you l' mkm 
hyh. Nebuchadnezzar was not from you. He was a Babylonian. 


2:20: And you have the anointing from the holy one. 


Wettstein cites the expression unctus in lege from Tg. Yer. I Num. 21:27, 28, 29. 
However, the text should not read meshichin v'wryyth = who are anointed by the 
Torah, but rather mesichin v’ = those who speak about the Torah. 


2:28: So that we may have boldness. 


On parhesya = parrhésia, see § Mark 8:32 and § John 7:4. 


3:1: See what a love the Father has bestowed on us that we may be called 
children of God! 


On the whole statement, see m. ` Abot 3.14 at § Matt 5:9, #2, middle. — On the 
designation “children of God,” see § Matt 5:9, #2; § Matt 5:45 A; and § John 
1:12. 


3:2 A: That we will be like him. 


See Deut. Rab. 1 (196A) at § Rom 1:21 B and the citation that follows 
immediately there from y. ‘Abod. Zar. 4.44A.44. || Pesiqta Rabbati 11 (46B): In 
this world the Israelites clung to God; as it says, “You who have clung to 
Yahweh your God” (Deut 4:4); but in the future they will be and be like domim 
(God). As God is a consuming fire, as it is written, “For Yahweh your God is a 
consuming fire” (Deut 4:24), so too they will be a consuming fire, as it is 
written, “The light of Israel will become a fire and its holy one a flame” (Isa 
10:17). 


3:2 B: Because we will see him as he is. 


See Midr. Ps. 149 § 1 (270A) at § Matt 5:8 B, #2, n. c, near the end. 


3:5 A: So that he may take away sins. 


On airein tas hamartias, see § John 1:29. 


3:5 B: And sin is not in him (cf. § Matt 1:21 D, A, n. g). 


3:9: Everyone who is born from God does not do sin (cf. § Matt 19:20 A). 


3:15: Everyone who hates his brother is a murderer. 


See Der. Er. (closing chapter) at § Matt 5:43, #2, n. a, end; also see SDeut 19:11 
§ 186f. (108B) at § Matt 5:43, #2, n. a, middle — On hate in general, see § Matt 
5:43, #2. 


3:16: We too should give up life for the brothers. 


See SLev 19:16 (352A) and SLev 25:36 at § Matt 5:43, #1, last paragraph in that 
section. 


3:21: We have boldness with God. 


See parrhésia = parhesya above at § 2:28. — This word appears with the 
meaning “boldness” also in T. Reu. 4; see § Rom 2:15 B, #2, end. 


4:1: Many false prophets. 


On pseudoprophétai, see § Matt 7:15 A and § Matt 24:11. 


4:8: God is love. 


TanhumaB wyr' § 1 (42A): R. Simlai (ca. 250) said, “Do you want to know that 
all the ways (= every action) of God are love chsd (Ps 25:10)? In the beginning 
of the Torah he adorned a bride (see Gen 2:22); at its end, love, for he buried a 
dead man (see Deut 34:6); and in its middle he visited a sick person (see Gen 
18:1). — Parallels are found in b. Sotah 14A; Gen. Rab. 8 toward the end; Midr. 
Ps. 25 § 11 (107A); in Midr. Eccl. 7:2 (32A), R. Berekhiah (ca. 340) is the 
author. 


4:12: No one has ever seen God. 


See § Matt 5:8 B; § Matt 18:10 C; § John 1:18 A; and § Rom 1:20 A. 


4:17: As that one is, so too we are in this world. 


See the citations at § Matt 5:45 A, n. b. 


4:18: There is no fear in love. 


See SDeut 6:5 § 32 (73A) at § Luke 1:74. 


5:3 A: This is love for God, that we keep his 
commandments. 


See Wis 6:18f. at § Rom 2:13, #2, n. a. | Sifre Deuteronomy 6:6 § 33 (74A): 
“These words, which I command you today, shall be on your heart” (Deut 6:6). 
Why is this said? Because it says, “You shall love Yahweh your God with your 
whole heart” (Deut 6:4). Yet I do not know how one loves God. Scripture 
teaches here, “And these words, which I command you today, shall be on your 
heart”; take these words to heart, for by them you know God and cling to his 
ways (follow his example, and this is love for God). 


5:3 B: And his commandments are not burdensome 
(cf. § Matt 22:36, #2). 


5:14: And this is the confidence that we have toward 
him, that if we ask anything in accordance with his 
will, he hears us. 


On the hearing of prayers, see § Matt 7:7 A, #2. 


5:16: Sin unto death. 


hamartia pros thanaton = awon mithah. 


Babylonian Talmud Sotah 48A: (Yohanan the high priest = John Hyrcanus [135— 
104 BCE]) said to them, “My children, come, I will tell you something. As with 
the great heave offering (to the priesthood, about 2 percent of the harvest) there 
is a sin unto death 'wn myth, so too with the heave offering of the tithe (which 
the Levite had to render to the priesthood from the so-called first tithe) and with 
the fruits not yet tithed there is a sin unto death.” 


5:19: The whole world lies in evil. 


On ponéros = devil, see above at § 2:13. — On the entire thought, see b. B. Bat. 
16A: “In everything Job did not sin with his lips” (Job 2:10). Raba (f 352) said, 
“With his lips he did not sin, but in his heart he sinned. What did he say? ‘The 
earth is surrendered into the hand of the wicked rasha', he (God) veils the face of 
its judges; if not (he, God), then who?’ (Job 9:24).” Raba said, “Job wanted to 
turn the bowl over on its mouth (to completely tidy up with belief in God’s 
righteous rule over the world).” Then Abbayye (f 338/39) said to him, “Job said 
this (that the earth is given into the hand of the wicked) only concerning Satan 
(who is called rasha').” This corresponds to the opinion of the Tannaites. “The 
earth is surrendered into the hand of the wicked.” R. Eliezer (ca. 90) said, “Job 
wanted to turn the bowl over on its mouth.” Then R. Joshua (ca. 90) said to him, 
“Job said this only concerning Satan.” — Differently, Exodus 32:22: “Aaron 
answered, ... ‘You know the people, that it lies in evil vera’ (i.e., in turpitude and 
wickedness).’ ” — Targum YeruSalmi I: “You know the people, that they are 
sons of the righteous; but it is the evil inclination that misleads them.” || See 
further at § John 12:31. 


The Second Letter of John 


Verse 8: That you may receive a full recompense. 


Targum Ruth 2:12: “Your recompense will be complete agrikh sheleima in the 
future world.” || Targum Ecclesiastes 1:3: “In order to receive a full recompense 
‘gyr shlym in the future world before the Lord of the world.” — Similarly in Tg. 
Eccl. 2:10, 11; 5:18. 


The Third Letter of John 


Verse 7: They went out for the name. 


As in rabbinic literature hashshem “the name” is said for “God” or “Yahweh” — 
see the excursus “The Memra of Yahweh,” #3, B, n. e. — so here to onoma 
replaces Iēsous. 


Verse 13: With ink and a writing reed. 


See melan and kalamos at § 2 Cor 3:3 A, n. a. 


The Letter of Jude 


Verse 2: May it be increased (see § 1 Pet 1:2). 


Verse 4: Who were written down long ago for this judgment. 


See § Luke 10:20, #3, especially Midr. Esth. Intro. (82A). 


Verse 6 A: Angels who did not keep to their dominion, but rather 
left their own dwelling.... 


The words have in view the fall of the angels, to which the oldest period in 
general saw a reference in Gen 6:2ff. Only the understanding of the LXX 
remains uncertain.a Yet Philob in all probability and Josephusc with 
certainty understood the sons of God in Gen 6:2 to refer to angels; likewise, 
1 Enochd and 2 Enoche and the Book of Jubilees.f Only in the circle of the 
rabbinic scholars does any wavering appear: while some interpreted Gen 
6:2 to refer to angels,g others considered the “sons of God” to be the sons of 
the great and noble men of the earth.h 


a. Septuagint Genesis 6:2: Idontes de huioi tou theou tas thygateras ton 
anthropon, hoti kalai eisin, elabon heautois gynaikas apo pason, hon exelexanto. 
— What the LXX understood the huioi tou theou to be is not indicated in any 
way. 


b. Philo, De gigantibus § 2 at the beginning (Mangey’s ed., 1:263): “When the 
angels of God hoi angeloi tou theou saw the daughters of humanity, that they 
were beautiful, they took for themselves wives from all who pleased them.” — In 
the following, though, the angeloi are identified with (human) souls psychai. 


c. Josephus, Jewish Antiquities 1.3.1: “Many angels of God, mingling with 
women, sired wicked sons and despisers of everything good because of 
confidence in their power.” 


d. 1 Enoch 6f.: “After the children of men had increased, in those days (Gen 
6:1ff.) beautiful and lovely daughters were born to them. However, when the 
angels, the sons of heaven (= sons of God) saw them, they lusted after them, and 
they said among themselves, ‘Come, let us choose for ourselves wives among the 
daughters of men and beget children for ourselves!’ Yet Semyaza (= shemhazai, 
see further below), their head, said to them, ‘I fear that you will not be willing to 
carry out this deed, so that I alone will have to suffer for a great sin.’ Then all 
answered and said, ‘Let us all swear an oath and obligate ourselves to one 
another by curses not to give up on this plan, but rather to carry out this 
intended work.’ Then all swore together and obligated themselves to one another 
with curses. There were 200 of them in all who descended in the days of Jared to 
the top of Mount Hermon. Yet they called the Mount ‘Hermon,’ because on it 
they swore and had obligated themselves to one another with curses. (chermon 
thus = site where one became obligated by a curse of the ban cherem).... This 
one and all the others with them took wives for themselves, each of them chose 
one for himself, and they began to go into them and to defile themselves with 
them. They taught them magical cures, incantations, and the cutting of roots and 
revealed to them the (medicinal) plants. Yet they became pregnant and bore 
giants 3,000 cubits long who drained the earnings of humanity. Yet when 
humanity could no longer give anything, the giants turned against them and ate 
them up. And humanity began to sin with the birds, animals, reptiles, and fish (by 
eating them), to eat the flesh of one another, and drink blood. Then the earth 
wailed about the unrighteous.” || 1 Enoch 9:ff.: “The archangels said to the 
Lord, ‘... You have seen what Azazel (= azazel Lev 16:8ff., one of the fallen 


angels) has done, how he has taught every kind of unrighteousness on earth and 
revealed the heavenly secrets of primordial time, which humanity has taken an 
interest in learning. Semyaza, to whom you gave authority to execute dominion 
over his peers (so he was the prince of his division of angels) taught 
incantations. They went to the daughters of men on the earth, slept with them, 
and defiled themselves with women and revealed to them all sins. Yet the women 
bore giants, and thereby the whole earth became full of blood and 
unrighteousness.’ ” || 1 Enoch 69:4f.: “The name of the first (angel) is Yeqon 
(this is probably a variant tradition). This is the one who misled all the children 
of the angels (= bny h'lhym, with 'lhym being understood as ‘angels’), brought 
them down onto the land, and misled them by the daughters of men. The second 
is called Asb’el. He gave the children of the angels evil counsels to corrupt their 
bodies by the daughters of men.” I 1 Enoch 12:4: “(The angels said to Enoch,) 
‘Enoch, scribe of righteousness, go, proclaim to the Watchers of heaven (= irin 
Dan 4:10, 14, 20, Egrégoroi “Watchers”), who have left the high heaven, the 
holy eternal place, corrupted themselves with women, acted like the children of 
men act, taken wives for themselves and have plunged themselves into great 
corruption on earth: They will find no peace or forgiveness.’ ” | 1 Enoch 15:3: 
“(Enoch is supposed to tell the fallen angels,) ‘Why did you leave the high, holy, 
and eternal heaven, sleep with women, defile yourselves with the daughters of 
men, take wives for yourselves, and act like the children of earth and beget sons 
of giants ?... Earlier, you were eternally living spirits who were supposed to be 
immortal throughout all generations of the world. Therefore, I created no wives 
for you, for the spirits of heaven have their dwelling in heaven.’ ” || See further 1 
En. 10:11ff. at § Jude verse 6, B, n. a. 


e. 2 Enoch 18:f.: “From them (the class of angels of the Egrégoroi) three (1 En. 
6f. in n. d has the number 200) came down to the earth from the throne of the 
Lord at the place Hermon. They agreed to a vow on the top of Mount Hermon 
(cf. 1 En. 6f. above in n. d). And they saw the daughters of men, that they were 
good, and took for themselves wives and defiled the earth with their works.... 
And giants and monsters and great evildoing were born.” 


f. Jubilees 4:15: “In his (Jared’s, Gen 5:15ff.) days, the angels of God, which are 
called the ‘Watchers,’ descended to the earth to teach the children of men to do 


justice and righteousness on earth.” — Jubilees 5:6: “And he (God) became 
mightily angry with the angels whom he had sent to the earth (after they had 
sinned with the daughters of men). And he commanded to uproot them from their 
entire dominion.” (One should note the different tradition here: the angels do 
not leave their heavenly region unauthorized, but rather go down to earth with 
God’s consent and at God’s behest. The result, though, is the same: they defile 
themselves with the daughters of men. This mitigating tradition is also found in 
rabbinic literature; see Midrash Shemhazai in n. g.) || Jubilees 5:1ff.: “And it 
happened when the children of men began to increase on the face of the earth, 
and daughters were born to them that the angels of God saw ... that they were 
beautiful to look at, and they took wives for themselves from them, whom they 
chose, and they bore them children, and these were the giants. And violence 
increased on the earth, and all flesh corrupted its way, from humans to livestock 
and to the animals (of the field) and to the birds and to everything that walks on 
the earth. They all corrupted their way and their morals and began to mutually 
swallow one another up, and violence increased on the earth, and all the 
thoughts of the knowledge of all people were evil every day.” || Jubilees 4:22: 
“And he (Methuselah) testified of the ‘Watchers,’ who sinned with the daughters 
of men; for they began to have intercourse with the daughters of men so that they 
polluted themselves.” 


g. Midrash Shemhazai (Beth ha-Midrash 4.127.2): Rab Joseph’s (f 333) students 
asked him, “What is the deal with Azazel (Lev 16:8ff.)?” He answered them, 
“When the generation of the flood began to commit idolatry, God became 
angry.” Immediately two angels, Shemhazai and Azael (so now!), came and said 
before him, “Lord of the world, when you created your world, did we not say 
before you (warning you about the creation of humanity): ‘What is man that you 
think of him! ?’ (Ps 8:5).” He said to them, “And what should become of the 
world (without humanity)?” They said to him, “Lord of the world, let us suffice 
for her (?)!” He said to them, “It is revealed and known before me that if you 
resided on earth, the evil inclination would rule over you, and you would be 
worse than the children of men.” They said to him, “Give us permission and we 
will dwell with men and you will see how we will sanctify your name!” He said 
to them, “Go down and dwell with them!” Immediately they sinned with the 
daughters of men, for they were beautiful, and they were not able to tame their 
(evil) inclination. — Shemhazai, so the narrative continues, then casts his eye on 
a girl named Istehar aistehar. Yet she explains that he will have his way with her 


only if he teaches her the inexpressible name of Yahweh. After fulfilling this 
word, she raises herself to heaven by the power of the name of Yahweh and here 
at God’s command she is transposed as a star into the Pleiades kimah as a 
recompense for her virtue. Shemhazai and Azael continue to work on earth until 
Metatron (an angel of God’s throne) presents to them the message about the 
coming judgment of the flood. Then it says at the close: “Shemhazai turned in 
repentance and suspended himself between the heavens with his head at the 
bottom and his feet at the top, and he still hangs in penance between earth and 
heaven. Azael did not turn in repentance, and still persists in his corruption to 
mislead the sons of men to sin (fornication) by means of the various colors (for 
makeup) of women.*°? Therefore the Israelites presented as an offering on the 
Day of Atonement a goat for Yahweh, to make atonement for the children of 
Israel, and a goat for Azael, so that he carry away ysbwIl Israel’s sins, and this is 
the Azazel of the Torah” (see Lev 16:8ff.). — The portion of Scripture for the 
Mincha service on the Day of Atonement was Lev 18 (laws about marriage and 
chastity); it is very probable that the above tradition about Azael as the one who 
misleads to unchastity was a deciding factor in the choice of precisely this 
pericope. || Deuteronomy Rabbah 11 (208B): (When Moses neared the hour of 
his death,) his soul said before God, “Lord of the world, from your Shekinah two 
angels descended from on high (to earth), Azza and Azael, and they longed for 
the daughters of the lands, and they corrupted their way on earth, until you 
suspended them between earth and heaven. Yet the son of Amram has not gone to 
his wife since the day you appeared to him in the thorn bush....” || Babylonian 
Talmud Yoma 67B: In the school of R. Ishmael (7 ca. 135) it has been taught, 
“Azazel (receives the goat in Lev 16), because it makes atonement for the deed 
of Uza (so!) and Azael.” (Rashi: “These were angels of destruction, who in the 
days of Naamah, the sister of Tubal-cain (Gen 4:22), came down to earth; and 
about them it says, ‘The sons of God saw the daughters of men’ [Gen 6:2]. So 
here too Azazel makes atonement for sins of fornication.) | Pesiqta Rabbati 34 
(159A): “Therefore, wait for me, says Yahweh, for the day I will arise as a 
witness” (so Midr. Zeph. 3:8); on the day when I arise to witness about the 
Messiah, that his merit counterbalances that of my (whole) family (the whole 
people of Israel). How so? There are all those measures (of my action in Zeph 
3:5-7) before me, and you will not wait for me? They (the mourners of Zion) say 
before him, “Lord of the world, you have given us a heart of stone, and this has 
led us astray, and if Azza and Azael, whose body is made of fire, sinned when 
they descended to earth, will that not be all the more true of us?” || Pirge Rabbi 
Eliezer 22 (11C): Rabbi (f 217°?, yet the authorial attributions in Pirge R. El. are 
completely unreliable) said, “The angels, who had fallen from heaven from their 


holy place, saw the daughters of Cain, who went about with exposed shame and 
put makeup on their eyes like prostitutes, and they went astray after them and 
took from them for their wives; as it says, ‘The sons of God saw the daughters of 
men ...’(Gen 6:2).” R. Joshua b. Qarha (ca. 150) said, “The angels are flames 
of fire, as it says, ‘Your servants are flaming fire’ (Ps 104:4); and the fire would 
have slept with flesh and blood without burning the body? Yet in the hour when 
they fell from heaven from their holy place, their power and form became like 
that of the children of men, and their clothing was the grime of the dust of the 
earth; as it says, ‘His body was clothed with vermin and the grime of the dust of 
the earth’ (so Job 7:5 is cited).” R. Zadok (I, ca. 70; II, ca. 130) said, “The 
giants an'qim were sired by them, who went about in exalted form and put their 
hands to every kind of robbery and violence and bloodshed (see Num 13:33: 
‘There we saw the giants nephilim, the sons of Anak’); and further it says, ‘And 
the giants npylym were on earth’ (Gen 6:4).” 


h. Genesis Rabbah 26 (16D): “The sons of God saw” (Gen 6:2). R. Simeon b. 
Yohai (ca. 150) called them “sons of judges” (people in authority). R. Simeon b. 
Yohai cursed everyone who called them “sons of God” (= angels).... And why 
does (Scripture) call them “sons of God”? R. Hanina (ca. 225) and R. Simeon b. 
Lagish (ca. 250) both said, “Because they led a long life without distress and 
suffering.” (Thus “sons of God” may = God’s spoilt children.) || Targum Onkelos 
Genesis 6:2ff.: “The sons of the great benei ravrevayya saw the daughters of 
men, that they were beautiful, and they took for themselves wives from all who 
pleased them....” (Verse 4:) “Heroes were on the earth in those days and also 
afterward; for the sons of the great went into the daughters of men, and they 
gave birth to them. These are the heroes of ancient time, men of name.” || Targum 
Yerusalmi I Genesis 6:2, 4: “The sons of the great saw the daughters of men, 
that they were beautiful. They put makeup on and combed themselves (dressed 
their hair) and went about in nakedness of flesh and planned on fornication. And 
they took wives for themselves from all who pleased them....” (Verse 4:) 
“Shemhazai and Uzziel (so!), these are those who fell from heaven nephiyin 
(interpretation of npylym in Gen 6:4), and they were on the earth in those days 
and also afterward; for the sons of the great went into the daughters of men, and 
they gave birth to them; and they are called heroes of ancient time and men of 
name.” — One should note that here the “sons of God” are understood to be the 
sons of great men, although in verse 4 the fall of the angels is mentioned. | 
Genesis Rabbah 26 (16D): (“The sons of God, that is, after the preceding 


discussion, the sons of judges, so the great and noble, saw) that the daughters of 
men (the little people) were beautiful” (Gen 6:2). R. Judan (ca. 350) said, “tbt 
(not tovoth) is written (in Gen 6:2; i.e., tbt should be interpreted as a singular): 
when they had adorned mtybyn a woman (a virgin bride) for her husband (on the 
wedding day), a great man would come and sleep with her first. This is what is 
written, ‘that they were beautiful (= adorned as a bride)’ (Gen 6:2): this refers to 
the virgins. ‘And they took for themselves wives’: this refers to the married 
women. ‘From all who pleased them’: this refers to men and livestock (for 
fornication contrary to nature).” 


Verse 6 B: He detained in eternal fetters under darkness for the 
judgment of the great day. 


1. The punishment of the fallen angels is twofold: a preliminary one, which 
consists in the angels being held in storage in the darkness of the earth 
embedded between sharp stones,a and then the ultimate one, which will be 
carried out with them at the time of the last judgment amidst pillars of fire 
crashing down in a vast pool of fire.b (This pool of fire is different from that 
of gehenna, which is made for godless humans, cf. 1 En. 90:24f. with 1 En. 
90:26.) One reads different traditions about the punishment of the angels in 
2 En. 7:1ff.; 18:1ff.; and 1 En. 67:4ff. 


a. 1 Enoch 10:4ff.: “To Raphael the Lord said, ‘Shackle Azazel, hands and feet 
and cast him into the darkness. Make a hole in the wilderness in Dudael and cast 
him into it. Put under him sharp and pointed stones and cover him with 
darkness. He shall dwell there forever (until the day of judgment), and cover his 
face so that he may not see light. Yet on the day of the great judgment he shall be 
cast into the pool of fire (for the ultimate punishment).” — Note: in m. Yoma 6.8, 
the place that is 3 mils from Jerusalem and to which the goat that was sent away 
into the wilderness on the Day of Atonement is called veith haddudu “site of 
sharp or pointed stones” ; the Mishnah of the Babylonian Talmud has the same 
(Munich manuscript, though byt hdwry); the Mishnah of the Jerusalem Talmud 


has byt hwrwn, which is certainly wrong, since Beth-Horon was much farther 
than 3 mils from Jerusalem. Targum Yerusalmi I Leviticus 16:21, 22 reads byt 
chrwry = beith charori “site of steep rocks.” One may assume that the words of 
the passage from 1 Enoch, “in Dudael” = beduda el = “in the cauldron*? of 
God,” are somehow connected with beith hadduru. Then, during his preliminary 
punishment, Asasel (= Azazel in Lev 16), bound underground at the site of the 
sharp stones and covered with eternal darkness, regularly receives a goat on the 
Day of Atonement to atone for certain sins of Israel. | 1 Enoch 10:11ff.: “To 
Michael the Lord said, ‘Go, bind Semyaza (= Shemhazai) and his other 
companions, who mingled with women, to defile themselves with them in their 
uncleanness. When their sons (the giants in Gen 6:4) have been slaughtered 
among themselves and when they (the fathers) have seen the destruction of their 
beloved (sons), bring them for 70 generations under the hills of the earth until 
the day of their (final) judgment and their consummation, until the eternal 
judgment is carried out. In those days they will be led away into the abyss of fire, 
and they will be enclosed in torment and prison forever. Whoever is condemned 
and destroyed together with them from now on will be bound (held) until the end 
of all generations. Destroy all the spirits of the repressible and the sons of the 
Watchers because they have mistreated humanity.’ ” || 1 Enoch 14:5f.: (After 
Enoch has told the fallen angels that their plea for pardon has been rejected, he 
continues:) “Henceforth you will never rise up to heaven, and it is commanded 
that you be bound with chains on earth for all generations of the world. 
Beforehand, though, you shall see the destruction of your beloved sons. None of 
them will be left, but rather they will fall before you by the sword.” || Jubilees 
5:6ff.: “And he became mightily angry with the angels whom he had sent to 
earth (cf. § Jude verse 6, A, n. f). And he commanded to root them out from their 
whole dominion. He said to us (the angels) that we should bind them in the 
depths of the earth; and behold, they are bound in the middle of it and (held) 
alone. And over their children the word from his face was issued that he wanted 
to pierce them with the sword and disperse them under heaven.... And he sent his 
sword among them, so that one might kill another; and they began to kill one 
another until they had all fallen by the sword and were destroyed from the earth. 
Yet their fathers saw, and then they were bound in the depths of the earth forever 
until the day of the great judgment, when a judgment will take place over all who 
corrupted their way and their works before God.” 


b. See 1 En. 10:4 ff.; 10:11ff. in n. a. | 1 Enoch 18:11—-19:3: “I (Enoch) saw a 


deep abyss with pillars of heavenly fire, and I saw under them pillars of fire 
falling down. They could be measured neither in depth nor height. Behind this 
abyss I saw a place where there was neither solid heaven above nor firm earth 
beneath nor water under it, nor (were there) birds (there), but rather it was a 
place desolate and ghastly.... Then Uriel said to me, ‘Here the angels who 
mingled with women will stand ... on the day (so following Dillmann) of the 
great judgment, when they will be judged unto their complete destruction. Yet the 
wives of the fallen angels will become sirens.’ ” || 1 Enoch 21:7ff.: “From there I 
(Enoch) went to another place.... I saw (there) something terrifying: a great fire 
was there, which blazed and flamed. The place had clefts to the abyss (and was) 
completely full of large pillars of fire falling down. I could not see its extent and 
breadth, nor was I able to calculate it. Then I said, ‘How terrifying is this place 
and (how) terrible to look at!’ Then Uriel, one of the holy angels who was with 
me, answered me, and said to me, ‘Enoch, why are you afraid and what terrifies 
you?’ I answered, ‘Because of this terrifying place and because of this dreadful 
sight.’ Then he said to me, ‘This place is the prison of the angels, and here they 
will be kept imprisoned for eternity.’ ” | 1 Enoch 54:4ff.: “I (Enoch) asked the 
angel of peace, who accompanied me, saying, ‘For whom are these instruments 
of torture prepared?’ He said to me, ‘These are prepared for the hosts of Azazel, 
to seize them and to cast them into the abyss of complete damnation. They will 
cover their jaws with coarse stones, just as the Lord of Spirits has commanded 
(concerning their preliminary punishment). Michael, Gabriel, Raphael, and 
Phanuel will seize them on that great day (of the final judgment and) on that day 
cast them into the burning furnace, so that the Lord of Spirits may exact revenge 
for their unrighteousness, because they were subject to Satan and misled the 
inhabitants of the earth.’ ” 


2. krisis megalés hémeras. On the “great day,” see 1 En. 54:4ff. above in #1, n. b 
at the end. | 2 Enoch 18:6: “(The fallen angels) are treated ignominiously on the 
great day of the Lord (i.e., on the day of the great final judgment).” — See 
synonymous expressions in the excursus “Sheol, Gehenna, and the Garden of 
Eden,” II, #10, n. b. 


Verse 7 A: As Sodom and Gomorrah and the cities around them 
that had fornicated in the same way as these (the fallen angels in 


verse 6) and went after different flesh. 


The people of Sodom are accused in ancient Jewish traditions of the 
following: Mercilessness toward the poor, cruelty to strangers, and bending 
justice; see supporting passages at § Matt 10:15. — The true vice of Sodom 
was considered to be fornication, specifically pederasty,a which is intended 
wherever Sodomitic sins or the sin of Sodom is mentioned.b “Going after 
different flesh” in Jude 7 targets this specific sin, not unnatural fornication 
with animals. This vice (in connection with pederasty) was rather 
considered to be the characteristic feature of the people of the generation of 
the flood.c 


a. Josephus, Jewish Antiquities 1.11.1: “The Sodomites, having become cocky 
because of prosperity and the greatness of their fortune, were violent toward 
people, and godless concerning divinity, so that they were no longer mindful of 
the blessings that they had received from the divinity and they hated strangers 
and gave themselves over to pederasty.” || See Gen. Rab. 50 (32A) and Gen. Rab. 
26 (16D) at § Rom 1:27 A, A, #1. Parallels to the last passage are found in Gen. 
Rab. 50 (32A.29) and Lev. Rab. 23 (122B). || TanhumaB wyr' § 22 (49B): They 
called Lot and said to him, “... Lead them out to us so that we may know them 
(Gen 19:5); they wanted to rape them.” R. Hiyya b. Abba (ca. 280) said, “From 
here you learn that they (the people of Sodom) were completely given over to 
fornication.” | Targum Yerusalmi I Genesis 19:5: “Lead them out to us so that 
we may have intercourse with them.” — Targum Onkelos retains the word in the 
text, yd’. 


b. 2 Enoch 10:4ff.: “And I (Enoch) said, ‘Woe, woe! what an exceedingly 
terrifying place this is (namely hell)!’ And those men (= angels) said to me, ‘This 
place, O Enoch, is prepared for those who dishonor God, who commit (do) 
unnatural fornication on earth, which is pederasty in the hind passage quarters 
sodomitically....’ ” (“Sodomitically” is thus a short way to designate pederastic 
fornication.) || Jubilees 16:5f.: “In this month (Tammuz) God carried out the 


judgment on Sodom and Gomorrah and Zeboim and the whole land of Jordan 
and burned them with fire and sulfur and destroyed them up to this day, as I (an 
angel) made known their action to you (Moses), how they were unrighteous and 
very sinful and defiled themselves and committed fornication with their body and 
did impure things on earth. And likewise God will carry out the judgment in 
places where they have acted according to the impurity of Sodom, according to 
the judgment on Sodom.” || Jubilees 20:5: “(Abraham) recounted (to his sons 
and grandchildren) the judgment on the giants (Gen 6:4) and the judgment on 
the Sodomites, how they were judged for their wickedness and for their 
fornication and impurity and died because of their mutual sexually immoral 
corruption.” || See T. Naph. 4 and T. Benj. 9 at § Rom 1:27 A, B, #1. 


c. See Gen. Rab. 26 (16D); Sanh. 108A; 2 En. 34:2 at § Rom 1:27 A, A, #1. 


Verse 7 B: Existing as an example. 


deigma = dugema or digema. — Mishnah Sabbat 10.1: If someone has stored up 
(grain) for sowing, as a sample dwgm' or for medicinal purposes and carries 
some of it out on the Sabbath, he is guilty (of desecrating the Sabbath), however 
little it may have been. || Tanhuma qdwshym 119A: They punched (a Jew who 
had wanted to honor the emperor Hadrian with a basket of fruit) in the face and 
undressed him until he was naked ... and made him an example dwgm'. — The 
same is found in TanhB qdwshym 8 8 (38B). 


Verse 9 A: Michael, the archangel. 


In Dan 10:13, Michael is called achad hassarim harishonim “one of the first 
(angel) princes”; Dan 12:1 chassar haggadol “the great prince”; therefore, 
in rabbinic literature sar haggadol perhaps = archangelos. — See b. Hag. 


12B and b. Menah. 110A at § Heb 8:2. — See more about the angel Michael 
at § Rev 12:7. 


Verse 9 B: When he talked with the devil about the body of Moses, 
he did not dare to pass a cursing judgment, but rather said, “The 
Lord rebuke you!” 


1. On the background of this saying from the Assumption of Moses, see 
Schürer, Geschichte des jüdischen Volkes (3:294, 298, 303). There is nothing 
that corresponds to this in ancient rabbinic literature. However, once we 
find a narrative about a dialogue between Michael and Satan about Moses’ 
soul shortly before his death. Here, though, Michael has no qualms about 
passing a cursing judgment on the devil, but rather calls him in short 
wicked rasha’. 


Deuteronomy Rabbah 11 (207C): The angel Sammael (= Satan), the wicked, the 
head of all satans, had calculated every hour up until the death of Moses and 
said, “When will the appointed time or moment come when Moses will die, so 
that I may go down and take his soul from him?” Concerning him David said, 
“The wicked waylays the righteous and seeks to kill him” (Ps 37:32). Among all 
the satans, there is none as wicked as Sammael and among all the prophets there 
is none as righteous as Moses; as it says, “No longer did any prophet arise in 
Israel like Moses, whom Yahweh knew face to face” (Deut 34:10). What can this 
be compared with? Like a person who was invited to a wedding. We waited and 
said, “When will the joyful feast come so that I may rejoice in it?!” So too 
Sammael the wicked waited for Moses’ soul and said, “When will Michael (as 
the patron of Israel) weep and my mouth be full of laughing?,” until Michael 
said to him, “What, you wicked rsh'! I weep and you laugh? ‘Do not rejoice, my 
enemy, because of me. If I have fallen, I will rise up again; and if I sit in 
darkness, Yahweh is my light’ (Mic 7:8).” “If I have fallen” as a result of Moses’ 
demise, “I will rise up again” as a result of Joshua’s leadership when he brings 
down the 31 kings (of Canaan). “If I sit in darkness” during the destruction of 


the first and second temple, “Yahweh is my light” in the days of the Messiah (see 
the continuation see at § Matt 4:1 B, #3, C, middle). — There is a parallel in the 
midrash about the demise of Moses (Beth ha-Midrash 1.125.19). 


2. The words: “The Lord rebuke you!” stem from Zech 3:2; Satan demands 
their application to him, so to speak, as his right in b. Qidd. 81A: see § Matt 
4:1 B, #3, A. 


Verse 11: They have given themselves. 


ekcheisthai “to give oneself,” “to throw oneself into” may = shataph “to pour 
out”; from this comes shatuph = one who surrenders himself to something, 
plunges into something. Midrash Ecclesiastes 1:13 (11A): shtwpyn bgzl “given 
to robbery”; Num. Rab. 9 (151B): shtwpyn bznwt “given to fornication.” Also 
see, for example, Num. Rab. 20 (190B.46); b. Sabb. 152A.32. 


Verse 13: Roaming stars, for whom the gloom of darkness is 
reserved for eternity. 


1 Enoch 18:13ff.: “I (Enoch) saw there (see 1 En. 18:11ff. above in § verse 6 B, 
#1, n. b) seven stars like great burning mountains. When I asked about this, the 
angel said, ‘This is the place where heaven and earth come to an end. This is a 
prison for the stars and for the host of heaven. The stars that roll along over the 
fire are those that transgressed the command of God at the beginning of their 
arising; for they did not come forth at their time. Then he became angry with 
them and bound them for 10,000 years until the time when their sin is 
completed.’ ” — 1 Enoch 21:1-6: “I (Enoch) went around until I came to a place 
where there was nothing. There I saw something terrifying: I saw no heaven 


above and no firmly established land (below), but rather a bleak and ghastly 
place. There I saw seven stars of heaven bound and thrust into it like great 
mountains and burning in fire. Then I said, ‘For what sin are they bound and 
why are they cast out here?’ Then Uriel spoke to me ... and said, ‘Enoch, why 
do you ask and you are you fervently concerned to learn the truth? These are 
those stars of heaven that transgressed the command of God, and they are bound 
here until 10,000 years, the time of their sin, is completed.’ ” 


Verse 14 A: The seventh from Adam, Enoch. 


1 Enoch 93:3: “Enoch began to narrate from the books and said, ‘I was born as 
the seventh in the first week (one week = 7 generations).’ ” || 1 Enoch 60:8: 
“Where (in the garden of Paradise) the elect and the righteous dwell, to where 
my (Noah’s) grandfather (i.e., Enoch) was taken up, the seventh from Adam, the 
first man that the Lord of Spirits had created.” || Leviticus Rabbah 29 (127C): All 
sevens (i.e., every seventh thing in a category) are loved (beloved) forever. (So 
the 7th heaven, the 7th name for “earth,” namely tevel). Among the generations 
the seventh is loved: Adam, Seth, Enosh, Kenan, Mahalalel, Jered, Enoch; and it 
says, “Enoch walked with God” (Gen 5:24). (The following are given as further 
examples: Moses, the 7th among the fathers; David, the 7th among the sons of 
Jesse; Asa, the 7th among the kings; the fallow year, the 7th among the years; 
the Jubilee year, the 7th among the fallow years; the Sabbath, the 7th among the 
days; Tishri, the 7th among the months.) 


Verse 14 B: Prophesied, saying: “Behold, the Lord came with his 
holy myriads”.... 


This prophecy is found in 1 En. 1:9: “And behold, he (God) comes with myriads 
of holy ones to execute judgment on all, and he will destroy all the godless and 
rebuke all flesh for all their godless works that the godless sinners committed, 
and for all the violent speech that they spoke, and for every evil thing they have 


said about him.” — In Pseudo-Cyprian (Fabricius, Codex Pseudepigraphus 
Veteris Testamenti, 160): Ecce venit cum multis millibus nunciorum suorum 
facere judicium de omnibus et perdere omnes impios et arguere omnem carnem 
de omnibus factis impiorum, quae fecerunt impie. 


Verse 15: Godless sinners. 


This description is also found in 1 En. 1:9 (see § Jude verse 14 B). 


Verse 16: While they flatter people (honor them in a biased way) 
for their (own) benefit. 


On thaumazein prosopon, see § Rom 2:11, #1; also see there Pss. Sol. 2:18. 


The Revelation of John 


1:4 A: From the one who is and who was and who is 
coming. 


For this interpretation of the divine name yhwh, see Exod. Rab. 3 (69C) at § Heb 
13:8. — Targum YeruSalmi I Exodus 3:14: “You shall say to the children of 
Israel, ‘It is I am, I who was and will be, who sent me to you.’ ” || Targum 
YeruSalmi I Deuteronomy 32:39: “I am who is and who was and I am who will 
be, and there is no other God aside from me.” 


1:4 B: From the seven spirits that (are) before his 
throne. 


These seven spirits do not refer to the seven angels of God’s throne. Against this 
is their designation once as pneumata instead of as angeloi, as in Rev 8:2, and 
also their position between God and Jesus Christ (verse 5). See more detail on 
these seven, or four angels of the throne at § Rev 8:2; see there also 1 En. 40:1ff. 
— Rather, the seven spirits before God’s throne are identical with the one Spirit 
of God, in that seven, as elsewhere, comes into view merely as the number of 
limited and complete unity. — On the words “that are before his throne,” see § 
Luke 1:19 B; see the passage adduced there, Pesiq. Rab. 46 (188A), at § Rev 8:2, 
n. b. 


1:5: The prince of the kings of the earth. 


See § Rom 3:9 A, #3. 


1:6: He has made us a kingdom, priests for his God 
and Father. 


The abstract basileia “kingdom” stands for the concrete basileis “kings.” This is 
not in the base passage Exod 19:6,a but this is the interpretation in the ancient 
synagogue.b 


a. Exodus 19:6: “You shall be for me a kingdom of priests (i.e., a kingdom whose 
subjects and members are priests) and a holy people.” 


b. Septuagint Exodus 19:6: hymeis de esesthe moi basileion hierateuma (= a 
royal priesthood, i.e., a priesthood, that is clothed with royal dignity) kai ethnos 
hagion. — A similar idea can be found in 2 Maccabees 2:17, though the 
interpretation of the passage is controversial. \ Targum Onkelos and Yerusalmi 
II: “You shall be before me kings, priests, and a holy people.” || Targum 
Yerusalmi I: “You shall be before me kings, adorned with a crown, and serving 
priests, and a holy people.” || Mekilta Exodus 19:6 (71A): “You shall be for me” 
(Exod 19:6). I do not appoint, as it were, and make others rulers over you, but 
rather only I (am your ruler) Likewise it says, “See, the protector of Israel does 
not sleep or slumber” (Ps 121:4). “A kingdom” (Exod 19:6): I do not make 
kings of the nations of the world, but rather of you. Likewise it says, “One who is 
my dove, my unscathed one” (Song 6:9). R. Eliezer b. Yose (the Galilean [ca. 
150]) said, “How can you say that each one of the Israelites will one day (in the 
messianic age) have as many children (sons) as went out of Egypt (i.e., 
600,000)? Because it says, ‘In place of your fathers your sons will be for you’ 
(Ps 45:17). If sons, will they perhaps be poor and tormented? Scripture teaches, 
‘You will make them princes on all the earth’ (Ps 45:17). If princes, maybe 
princes of trade? Scripture teaches, ‘Kingship’ (Exod 19:6). If a king, will he 
suppress again? Scripture teaches, ‘Priests’ (Exod 19:6). [Priests who wander ? 
Scripture teaches: ‘Kingdom’ (Exod 19:6), that is, councilors, as it says, ‘And 


the sons of David were princes’ (so the midrash takes kohanim in 2 Sam 8:18).] 
... ‘A holy people,’ holy and sanctified, set apart from the nations of the world 
and from their abominations.” — The statement in square brackets follows the 
text in Yalqut on Ps 45:17 (2 § 750 at the end). — Parallels to the saying of R. 
Eliezer b. Yose the Galilean are found in Tanh. twldwt 33B and Midr. Ps. 44 § 7 
(136A). 


1:7 A: Behold, he comes with the clouds (see § Matt 
24:30 B, #1). 


1:7 B: Who have pierced him (see § John 19:37 B). 


1:7 C: All the tribes of the earth will mourn him. 


On the lament of Zech 12:12, see § Luke 24:26, II, #3, n. c; also see b. Sukkah 
51B at § Rom 3:19 A, #1. 


1:8 A: I am the Alpha and the Omega. 


Likewise, in rabbinic literature, aleph ' features as the beginning letter in the 
alphabet = the first, most excellent, etc., and tav t as the final letter in the 
alphabet = the last. Hence, from aleph to tav = from beginning to the end. 


Genesis Rabbah 81 (52A): What is the seal of God?... R. Bebai (ca. 320, so read 
instead of rbynw) said in the name of R. Reuben (ca. 300), “ “Truth’ emith. What 
is the deal with 'mt? Resh Lagish (ca. 250) said, ‘Aleph stands at the head of the 
letters (in the alphabet), mem in the middle, and tav at the end. Therefore, it 
says, “I am the first and I am the last and aside from me there is no God” (Isa 
44:6).’ ” — Parallels are found at § John 1:14, #2, final paragraph. | For ' = the 
most excellent, see m. Menah. 8.1 at § John 11:54; t. Menah. 9.5 (526) at § Matt 
4:12, #2, penultimate paragraph; m. Menah. 8.6 at § Acts 9:35, #1. ll See “from ' 
to t” at § Rom 3:9 B, n. e. See also Tanh. r'h 9B; b. B. Bat. 88B.25. 


1:8 B: The Almighty. 


ho pantokrator = shaddai or el shaddai. — Haggadically, it was customary to 
explain shaddai from dai (= enough). 


Genesis Rabbah 46 (29A): R. Nathan (ca. 350) said in the name (so read!) of R. 
Aha (ca. 320) and R. Berekhiah (ca. 340) in the name of R. Isaac (ca. 300), “ ‘I 
am the almighty God’ 'l shdy (Gen 17:1): I am the one who said to my world, to 
heaven and to earth, ‘Enough’ dai! For if I had not said to them, ‘Enough!’, they 
would have continued to stretch out until today.” In a baraita it has been taught 
in the name of R. Eliezer b. Jacob (I, ca. 90; II, ca. 150), “I am the one of whose 
divinity the world and its fullness is not worthy kedai (or for whose divinity the 
world and its fullness is not sufficient kedai).” Aquila (see § 1 Cor 16:19, n. g) 
translated: w'qnws®4 'ksyws = axios and hikanos “worthy and sufficient.” 


1:10: On the day of the Lord. 


See designations for Sunday at § Matt 28:1 B. 


1:16: As when the sun shines in its power. 


In rabbinic literature the comparison is made most of the time on the basis of 
Judg 5:31: “As the rising of the sun in its power.” 


Sifre Deuteronomy 11:21 § 47 (83A): “As the days of heaven over the earth” 
(Deut 11:21); for the faces of the righteous will be like the sun kywm. And 
likewise it says, “Those who love him are like the rising of the sun in its power” 
(Judg 5:31). — See the continuation of the passage, where the comparison from 
Judg 5:31 appears once, at § Matt 5:8, #2, n. b. I See b. Sabbat 88B at § Matt 
5:11 A; Gen. Rab. 12 (9A) at § Matt 1:3 D; Midr. Eccl. 1:7 (8A) at § Matt 13:43. 
I Midrash Psalm 49 § 1 (139A): R. Isaac (ca. 300) said, “How sweet is the light 
of the future world! Blessed is the man who has good works, so that he can see 
the light; as it says, “Those who love him are like the rising of the sun in its 
power’ (Judg 5:31).” — See also § Matt 17:2 A and Pirge R. El. 4 at § Rev 4:6 
B, #1. 


1:17: I am the first and the last. 


Isaiah 44:6 is related to God in Gen. Rab. 81 (52A); see the passage at § Rev 1:8 
A; see Exod. Rab. 29 (88D) at § John 10:33 B; see Num. Rab. 2 (138C) at § 
Rom 9:25, #2. — The Messiah is called “first” rishon, specifically on the basis 
of Isa 41:27, in b. Pesah. 5A and Gen. Rab. 63 (39D); see § Matt 1:21 B, #2, n. 
c; there is a parallel to Gen. Rab. 63 from Pesig 185A in volume II, excursus 
“The Feast of Tabernacles,” I, D. 


1:18 A: I live forever. 


chei ha'olamin (cf. chei ha'olam, Dan 12:7, Aram. chei alma, Dan 4:31) “the one 
who lives forever” is found in rabbinic literature quite often as a designation for 
God; so several times in Mek. Exod. 13:19 (29A); see § Acts 7:16, #1, n. a. 


1:18 B: I have the keys of death and the underworld. 


On the key metaphor, see § Matt 16:19 A. | Doorkeepers and guards of the gates 
of Hades are mentioned in 2 Enoch 42:1; recension B speaks of the guards of the 
“key of Hades”; a doorkeeper of gehenna is also mentioned once in b. Hag. 15B; 
see the passages in the excursus “Sheol, Gehenna, and the Garden of Eden,” H, 
#9, n. i. 


1:20: The seven stars are the angels of the seven 
churches. 


The angeloi ton ekklésion could by themselves be angelic beings who as 
heavenly patrons keep watch and guide the doings of the churches on earth that 
were under their custody; then they would constitute a counterpart to the oft 
named angel princes of the nations of the world.*°> Yet this explanation is 
untenable, since according to Rev 2:1-3, 22, the letters are written to the angels 
of the churches. This presupposes that they dwelt on earth, just like the churches 
assigned to them. Therefore, one should understand the angeloi to denote people 
who are called the angeloi ton ekklésion because they served in the communities 
as God’s emissaries, agents, appointees, that is, men who occupied a position of 
leadership in the churches. Similarly, in Hag 1:13, the prophet and, in Mal 2:7, 


the priest is called a mal'akh yhwh, a messenger of God*°¢ (LXX: angelos 
kyriou), and in rabbinic literature not only the priests appear as God’s sheluchim 
(= angeloi, apostoloi), that is, as God’s messengers and agents, but also anyone 
who acted in any divine mission could be described as God’s shaliach (= 
angelos, apostolos); see supporting passages on this at § Rom 1:1 B, #2, n. e. 
Due to the Jewish linguistic usage of mal'akh and shaliach, there is nothing 
striking about the designation of the church leaders in Rev 1:20 as angeloi. — 
As is well known, in rabbinic literature there is a much used term that precisely 
overlaps with angelos tés ekklésias, namely sheliach tsibbur = “emissary, agent, 
appointee of the community.” This was the designation for the leader of prayer 
in the community who in the liturgical gatherings brought the concerns of the 
community before God in prayer as an appointee and representative of the 
community. Perhaps the generally known and used shlych tsbwr somehow 
contributed to the designation of the church leaders in Rev 1:20 as angeloi ton 
ekklésion; however, one must be cautious about inferring a material equivalence 
in the offices from the formal equivalence. In fact, they had nothing in common 
with each other: the shlych tsbwr was summoned for his office temporarily, and 
on the next day someone else could be summoned to it; for anyone who was 
qualified could serve the community as its leader of prayer. Above all, the leader 
of prayer did not have anything to do with leading the community. This was 
rather in the hands of the community overseer (see the excursus “The Institution 
of the Ancient Jewish Synagogue”). Yet, according to Rev 2 and 3, the angeloi 
ton ekklésiOn were men in a position of leadership who were permanently 
entrusted with their office. Furthermore, the shkych tsbwr was one appointed by 
the community to his office, while the angeloi ton ekklésion in Rev 2 and 3 
feature completely as God’s appointees. 


2:5: Remember ... the first works. 


Mishnah Baba Mesi a 4.10: If someone is a penitent, one should not say to him, 
“Remember your earlier deeds” zekhor ma'aseikha harishonim. 


2:7 A: Whoever has an ear, let him hear (cf. § Matt 
11:15). 


2:7 B: From the wood of life that is in the paradise of 
God. 


1. xylon tés zōēs = ets hachayyim (Gen 2:9); so in the literal sense also in our 
verse. — ets chayyim in the metaphorical sense according to Prov 3:18; 11:30; 
13:12; 15:4 = wisdom = Torah; see the reference at § Rom 3:1f., D, toward the 
end; also, Lev. Rab. 35 (132C) at § Rom 3:1f., D, middle, and the citations at § 
John 6:35 A, n. a. — xyla tés zōēs = pious ones; see Pss. Sol. 14:2: The paradise 
of the Lord, the trees of life, are his pious ones. 


2. paradeisos = pardes and gan eden; on these three names, see the excursus 
“Sheol, Gehenna, and the Garden of Eden,” III, #1. 


3. The ancient synagogue knows of a threefold paradise. 


a. The paradise of Adam in Gen 2:8ff. In the middle of it stood the tree of life, 
whose height and circumference were immeasurable and whose aroma far 
exceeded all other fragrances. Its leaves and blossoms never wilted, and its fruits 
were like the grapes of the palm tree. This tree of life is repeatedly depicted as 
an oil tree. After the fall, the paradise of Adam together with the tree of life were 
withdrawn somewhere in hiddenness. See more detail on this in the excursus 
“Sheol, Gehenna, and the Garden of Eden,” III, #2. 


b. The paradise of the souls in heaven, which serves as an abode for the 
righteous who have died during the intermediate state. This heavenly paradise 
also has a tree of life in the middle of it: planted in the area of the righteous, it 
spreads its branches over every table of every righteous person. It bears produce 
of all fruits, and the righteous come and eat of it continually; see the excursus 
“Sheol, Gehenna, and the Garden of Eden,” III, #3; see also the brief remarks at 
§ Luke 23:43, #2. 


c. The eschatological paradise, which is given to the righteous in the blessed age 
of perfection. Smaller, spiritually oriented circles (namely 2 Enoch and 2 
Baruch) assumed that the absolute eschatological perfection will have its place 
in heaven; they therefore identified the eschatological paradise (c) with the 
heavenly paradise of souls (b). However, rabbinic Judaism represented the view 
that the blessed eschatological perfection in the ‘olam ha-ba will occur on earth; 
then the lost paradise of Adam will also be revealed again to the righteous and 
the tree of life will give its fruits to all the holy ones. The site of paradise, 
though, will be the immediate surroundings of Jerusalem, directly beside 
gehenna. The eschatological paradise thus is the paradise of Adam made 
accessible again; see the excursus “Sheol, Gehenna, and the Garden of Eden,” 
III, #4; here one can also read about the stance of 4 Ezra on our question. 


2:9: Who say they are Jews. 


For “Jew” as a name of honor, see § Rom 2:17 A. 


2:11: Second death (see § Rev 20:6). 


2:14: Bileam, who taught Balak to place an offense (a 
snare) before the children of Israel, to eat idol 
sacrifices and to fornicate. 


1. Balaam’s name. — Babylonian Talmud Sanhedrin 105A: Balaam (means:) 
“without people” belo am. A different explanation is the following: (He was 
called) Balaam because he chafed against the people billah am (according to a 
different reading: because he consumed the people bala’ am). 


2. Balaam’s counsel to destroy Israel. — Babylonian Talmud Sanhedrin 106A: 
(Balaam) said to them (to Balak and his people), “The God of these (Israelites) 
hates fornication, and they desire linen garments. Come, I will give you counsel. 
Make tents for them and put an old woman outside and a young woman inside, 
so that they may sell them linen garments. He made them tents from Har-sheleg 
(Snow Mountain) to Beth Hajeshimoth (Num 33:49; the text has Beth 
Hajeshimon) and put whores in them, an old one outside and young one inside. 
When the Israelites had eaten and drunk and were playful and stepped outside to 
go for a walk on the street (market), the old woman would say to them, ‘Would 
you like linen?’ The old woman named the right price for it, but the young 
woman named a lower price. This happened two or three times, Then, though, 
she said to him, ‘See, you are like a child of the house, sit down and choose 
something for yourself!’ At the other side, though, there was a jug with 
Ammonite wine, and there at that time the wine of the Ammonites and the wine 
of non-Israelites (goyim) was not yet forbidden. And she said to him, ‘Would 
you like to drink a cup of wine?’ When he had drunken, it burned in him; he said 


to her, ‘Do what I want!’ Then she drew her idol from her breast and said to him, 
‘Worship this!’ He answered her, ‘Am I not a Jew?’ What does that matter? (she 
would respond,) we want you only to discharge pei'ur (the customary worship of 
Baal Peor). Moreover, I will not let you go until you deny the Torah of your 
teacher Moses!’ For it says, ‘Yet they went to Baal Peor and devoted themselves 
to shame and became beasts like their beloved’ (Hos 9:10).” — A starkly 
divergent parallel is found in Num. Rab. 20 (190C) and Tanh. blq 237B. — See 
further § 1 Cor 10:8 and § 2 Pet 2:15. 


2:17 A: To the one who overcomes I will give to him 
from the hidden manna. 


1. For the glorification of the manna given during the wilderness wandering, see 
§ John 6:31, #2. 


2. In the messianic age, the Messiah will make manna come down from heaven; 
see § John 6:31, #1. 


3. In the future world 'wlm hb’, that is, in the hereafter, in the heavenly world of 
souls, manna is the food of the righteous.a It is prepared in the third heaven, 
which is called shechagim;b here, shchqym is interpreted according to shachaq 
“to crush, grind.” 


a. TanhumaB bshIch § 21 (33B): Zabdai b. Levi (ca. 240) said, “Food for 2,000 
years (so read with Buber on Midr. Ps. 78 § 3, note t) came down daily as manna 
(in the wilderness) and lasted until the 4th hour (= 10 in the morning). Yet when 
the sun shone on it, it melted and became pure streams and drained off. And for 
whom is it now determined (or: for whom is it now prepared)? For the righteous 
in the ‘olam ha-ba (in the hereafter). Whoever is devout m'myn will be worthy to 


eat of it; but whoever is not devout ‘cannot see his desire in rivers, stream-like 
rivers of honey and cream’ (Job 20:17).” — The statement of time is completely 
nonspecific in Mek. Exod. 16:25 (58B): “Today you will not find it (the manna) 
on the field” (Exod 16:25).... R. Eleazar (ben) Hasama (ca. 110) said, “In this 
world (= today) you will not find it, but in the future world 'wlm hb' you will find 
it.” — ‘Olam ha-ba can refer to the beyond (the world of souls), but also the 
messianic age and finally also the future world in the narrower sense, that is, the 
time of the eschatological consummation after the course of the days of the 
Messiah. 


b. See b. Hag. 12B at § 2 Cor 12:2 C, n. c. 


4. The manna kekrymmenon is reminiscent of the original light that God hid 
ganaz for the righteous in the garden of Eden; see § John 1:1 A, C, #6, second S- 
B footnote in that section. 


2:17 B: Anew name written on the stone. 


1. pséphos. — In b. Sukkah 53A a (white) shard haspa serves to write down 
God’s name: When David dug the shith (a cavity in the earth at the southwest 
corner of the altar of burnt offering to receive the wine of the drink offering 
flowing down), the primordial depth rose and wanted to sweep the world away. 
Then David said, “Is there anyone who knows whether it is allowed to write the 
name of God (Yahweh) on a shard and to cast it into the primordial depth to calm 
it?” (Ahithophel declares it to be allowed.) Then he wrote the name on a shard 
and cast it into the primordial depth, and it delved.... Parallel passages are found 
in b. Mak. 11A; y. Sanh. 10.29A.42. 


2. onoma kainon. — This can be compared with Midr. Ps. 18 § 3 (68B): “Of the 


servant of Yahweh, of David” (Ps 18:1). Why did David say, “Of the servant of 
Yahweh”? To teach you that God adds honor to everyone who penitently 
renounces his sin, and calls him by a precious (beloved) name. Come and see 
this with the sons of Korah. Before they repented, they were not called “lilies,” 
but when they despaired of the deed of their father and repented, they were 
called “lilies” (see Ps 45:1). And likewise you find it with David. Before he 
repented because of that deed (with Bathsheba), he was not enlisted in the upper 
army (in God’s service); but after he repented, he was enlisted in the upper army 
and called “servant of Yahweh.” 


2:22: I cast her onto a bed and those who commit 
adultery with her into great affliction. 


Babylonian Talmud Sabbat 33A.26: R. Hoshaiah (ca. 225) said, “Whoever 
surrenders himself completely to fornication, wounds and sores emerge on him; 
as it says, ‘Sores and wounds (come), you surrender yourself completely to evil’ 
(so Prov 20:30 according to the midr.). And not only this, he is also punished 
with dropsy: ‘And blows (plagues) in the innermost place of the stomach’ (Prov 
20:30).” — Plagues of leprosy were particularly viewed as punishment for sins 
of fornication; see Tanh. mtswr' 159B and b. ‘Arak. 16A at § Luke 13:2, n. d, 
end. 


2:27: He will shepherd them. 


tero'em “you will smash them” (Ps 2:9), interpreted according to the approach 
taken by the LXX (poimaneis autous) = tir'em “you will shepherd them.” 


3:1: That you have a name. 


See Josephus, J. W. 2.2.5 at § Col 2:17. 


3:4 A: Who have not stained their clothes. 


See b. Sabb. 153A and Midr. Eccl. 9:8 (42A) at § Matt 22:2-14; see b. Sabb. 
152B in the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #4 toward 
the beginning. || Midrash Ecclesiastes 9:8 (42A): Bar Qappara (ca. 220) and R. 
Isaac (ca. 300) said, “Like the wife of a court courier who preened herself before 
her female neighbors. Her female neighbors said to her, ‘Your husband is not 
here; for whom are you preening yourself?’ She answered them, ‘My husband is 
at sea (literally: a seaman). If the sea joins him a little, he will soon be here and 
stand before me. Is it not better if he sees me when I preen myself in my finery 
than in my ugliness?’ ‘So let your clothes be white at all times’ (Eccl 9:8), that is, 
pure of sins, and ‘let there be no lack of oil for your head’ (Eccl 9:8), that is, may 
there be no lack of the fulfillments of the commandments and good works.” | 
Babylonian Talmud Sabbat 153A: “Let your clothes be white at every time” 
(Eccl 9:8): this refers to the show threads (tzitzit); “and let there be no lack of oil 
for your head” (Eccl 9:8): this refers to the tefillin (prayer straps). || Targum 
Ecclesiastes 9:8: “At every time may your garments be white from every 
impurity of sin and acquire a good name, which is like the oil of anointing, so 
that blessings may come on your head and there be no lack of good for you.” 


3:4 B: They will walk with me in white clothes because 
they are worthy (of this). 


Concerning the angels, Enoch says: “Their clothes were white and their garment 
and face luminous like snow” (1 En. 71:1). I Jerusalem Talmud Kil ayim 
9.32B.4: R. Yohanan (f 279) decreed, “Clothe me (after my death) with a 
garment?” that is neither white nor black. If I stand among the righteous, I will 
not have to be ashamed (for my clothing is not black), and if I stand among the 
wicked, I will not have to be ashamed (for my clothing is not white).” R. Josiah 
(II, ca. 280) decreed, “Clothe me with a white garment with sleeves.” He was 
told, “Are you better than your teacher (the previously named R. Yohanan)?” He 
answered them, “Must I be ashamed of my works?” (See the continuation at § 
Luke 12:40 A). — Parallels are found in y. Ketub. 12.35A.13; Gen. Rab. 96 
(60D); 100 (63D); Tanh. wychy 55A; TanhB wychy § 6 (108A). I See b. Sabbat 
114A at § Matt 9:15 B, n. a. 


3:5: I will not erase his name from the book of life (see 
§ Luke 10:20, #1). 


3:7: Who has the key of David, who opens and no one 
will shut. 


See § Matt 16:19 A and § Matt 16:19 B, #1, n. c. 


3:8: An opened door. 


See § 1 Cor 16:9 and § Col 4:3. 


3:12 A: Pillar (see § Gal 2:9). 


3:12 B: The name of the city of my God, the new 
Jerusalem. 


1. The new name of Jerusalem. Genesis Rabbah 49 (31A): R. Phineas (ca. 360) 
said in the name of R. Samuel (ca. 260), “Abraham also knew the name by 
which God will one day call Jerusalem; as it says, ‘At that time Jerusalem will 


be called “Yahweh’s throne” ’ (Jer 3:17).” || Babylonian Talmud Baba Batra 75B: 
Rabbah (f 331) said that R. Yohanan (f 279) said, “One day the righteous will 
be called by God’s name; for it says, ‘All who are called by my name and whom 
I have created for my honor’ (Isa 43:7).” Furthermore, Samuel b. Nahman (ca. 
260) said that R. Jonathan (ca. 220, so read instead of R. Yohanan) said, “Three 
will be called by God’s name, and these are: The righteous and the Messiah and 
Jerusalem. The righteous, as we (just) said (thus on the basis of Isa 43:7). The 
Messiah, for it is written, ‘And this is his name by which he will be called: 
“Yahweh our righteousness” ’ (Jer 23:6). Jerusalem, for it is written, ‘And the 
name of the city is from the same day “Yahweh” °’ shmh (Ezek 48:35); do not 
read shammah ‘there,’ but rather shemah ‘its name’ (so ‘Yahweh’ will be its 
name).” | Midrash Lamentations 1:16 (58B): R. Levi (ca. 300) said, “Blessed is 
the city whose name is like that of its king and the name of its king like that of 
its God! Blessed is the city whose name is like that of its king (see Ezek 48:35, 
as in the preceding citation), and the name of its king like that of its God (see Jer 
23:6, as in the preceding citation).” — The same is found in Midr. Ps. 21 § 2 
(89B). ll See Pesiq. 148A at § 3:12 D. 


2. kainé Hierousaleém. — Testament of Dan 5: “The holy ones will rest in Eden 
(= paradise) and the righteous will rejoice over the new Jerusalem epi tēs neas 
Hierousalém.” 


3:12 C: Which descends from heaven from my God. 


Jerusalem descending from heaven is rarely mentioned in the pseudepigrapha,a 
and not at all in the older rabbinic literature and only a few times in the later 
small midrashim.b — On the heavenly Jerusalem, see § Heb 12:22. 


a. 4 Ezra 7:26: “Behold, the days are coming when the signs that I told you 
earlier will arrive, when the invisible city (i.e., the heavenly Jerusalem) will 
appear.” || 4 Ezra 13:36: “Zion will appear (from heaven) and be revealed to all, 


completely built.” | In the face of Zion’s lament and glory, 4 Ezra 10:54 says: 
“No human structure may exist where the city of the Most High shall be revealed 
(from heaven).” — 1 Enoch 90:29 and 2 Baruch 4:3ff. do not belong here. In the 
first passage, the “new house,” that is, the new Jerusalem, is a structure that 
originates from God, but nothing indicates that the new house was previously in 
heaven, and from the heavenly city of the second passage it cannot at all be 
assumed that it is destined for the earth, since according to 2 Baruch, the site of 
the blessed eschatological consummation will not be earth, but rather heaven. 


b. Midrash Vajjoscha’ (Beth ha-Midrash 1.55.23): When Moses saw God’s love 
with which he loved Israel, he said before him, “Lord of the world, bring them 
(Israel) in and plant them there (in the holy land), and may it be a planting that 
will never be uprooted. Let Jerusalem come down from heaven and never destroy 
it. Gather the dispersed of Israel there so that they may dwell there in security.” | 
Apocalypse of Elijah (Beth ha-Midrash 3.67.29): Elijah said, “I saw a beautiful 
and great city coming down from heaven, completely built.” || Nistaroth R. 
Simeon b. Yohai (Beth ha-Midrash 3.80.25): (After the gathering of the 
diaspora) fire will fall from heaven and consume Jerusalem (which was built 
again in the days of the Messiah b. Joseph) ... and eliminate the foreigners and 
the uncircumcised and the impure from its midst. Then Jerusalem, completely 
built, will descend from heaven with 72 pearls that shine from one end of the 
world to the other ... And the temple, built, will also come down from heaven, 
which is in Zebul (the 4th heaven). | Ma ‘ase Daniel (Beth ha-Midrash 5.128.11): 
In place of the destroyed Jerusalem, the Jerusalem that is built will come down 
from heaven, and the sprout from the stump of Jesse, the Messiah b. David, will 
appear. 


3:12 D: My new name. 


Pesiqta 148A: R. Levi (ca. 300) said, “God will one day renew six things in the 
future. These are heaven, earth, the heart, the spirit, the name of the Messiah, 
and the name of Jerusalem. Heaven and earth, how do we know this? ‘For, look, 
I will create a new heaven and a new earth’ (Isa 65:17). Heart and spirit, how do 


we know this? ‘And I will give you a new heart, and I will put a new spirit in 
you’ (Ezek 36:26). The name of the Messiah, how do we know this? ‘May his 
name remain forever! Before the sun (before the sun was created) his name was 
Yinnon’ (so Ps 72:17 according to the midr., Yinnon is thus the new name of the 
Messiah; see § Matt 1:21 B, #2, n. f). The name of Jerusalem, how do we know 
this? “You will be called by a new name, which Yahweh’s mouth will designate’ 
(Isa 62:2).” 


3:14 A: In Laodicea. 


Laodikia or Laodikeia = lodiqwa. — The Laodicea mentioned in SDeut 33:24 § 
355 (148A) was the one in Syria; see the passage at § Matt 6:17 A, #1, n. f. 
However, the Phrygian Laodicea could be intended in b. Sabb. 119A; see § Matt 
19:22, #4, 2nd third. Also see § Col 2:1. 


3:14 B: The basis of the creation of God. 


hē arché tés ktiseðs not in the sense in which God says of Adam in Tanh. nch 
7B: The first man was the beginning of my creatures techillath beriyyothai, or in 
which the light of the beginning of his (God’s) creation is called techillath 
beriyyaitho in b. Pesah. 53B. Instead, it is a statement of the causal relationship 
in which Christ stands to the creation of God: he is the basis, the principium 
activum of creation. 


3:16: Because you are lukewarm. 


chliaros maybe = the nonmetaphorical bewnoni, the middle, mediocre, half; see 
b. Roš Has. 16B at § Matt 1:19, #1, n. a; y. Roš Haš. 1.57A.49 at § Luke 10:20, 
#1, n. b, last paragraph; Abot R. Nat. 32 (8C) at § Rom 2:15 B, #3, n. k. 


3:17: Rich ... poor. 


ashir and evyon in Ps 49:3 are also understood by the targum in the metaphorical 
sense = righteous and unrighteous: Both the sons of the first man and the sons of 
Jacob, at the same time the righteous and the guilty zakka'ah wehayyava. 


3:18: Ointment. 


kollyrion, in rabbinic literature: gillur, qillurin, qillurith, gilluritha “ointment, 
particularly eye ointment.” 


Jerusalem Talmud Sabbat 1.3D.64: One may put ointment gylwryt on the eye on 
the day of preparation for the Sabbath so that it may be gradually healed. | 
Babylonian Talmud Sabbat 108B: Mar Uqba (II, ca. 270) said that Samuel (f 
254) said, “One may soften ointment qylwryn on the day of preparation for the 
Sabbath and put it on the eye on the Sabbath....” Samuel said, “Better is a drop 
of cold water in the morning and washing the hands and feet with warm water in 
the evening than all the eye ointment qylwryn in the world.” || Leviticus Rabbah 
12 (113D): Hezekiah (ca. 240) taught as a tannaitic tradition, “The words of the 
Torah are a crown for the head (see Prov 1:9), a necklace for the neck (see Prov 
1:9), a refreshment for the heart (see Ps 19:9), an ointment qylwryt for the eyes 
—as it says, ‘The commands of Yahweh ... illuminating the eyes’ (Ps 19:9)— 
and a wholesome cup for the bowels (see Prov 3:8).” — Parallels are found in 
Midr. Ps. 19 § 15 (86A); Deut. Rab. 8 (205B) with R. Hiyya, the father of R. 


Hezekiah, as the author. 


3:19: Those I love I rebuke and chastise. 


“Chastisements out of love,” see § Luke 13:2; also see b. Ber. 5A at § Luke 
24:26, I, #2, beginning. | Sifre Deuteronomy 6:5 § 32 (73B): Let a man rejoice 
over sufferings yyswryn (chastisements) more than over good; for if a person sat 
in fortune (in good) his whole life, the sin that he has is not (thereby) forgiven. 
And by what is it forgiven? By sufferings it is forgiven him. R. Eliezer b. Jacob 
(II, ca. 150) said, “Look, it says, ‘The one Yahweh loves he corrects ywkych (he 
punishes), as a father atones for the son’ (so Prov 3:12 according to the midr.). 
Who brings it about for the son that he is reconciled with his father? Say: It is 
sufferings (chastisements).” — See further § Heb 12:5f. 


3:20: I stand before the door and knock. 


krouein = daphag or teraph, though other expressions were also in use (see § 
Matt 7:7 C). Sudden entry into a house was frowned upon.a Propriety absolutely 
required that one knockb or otherwise make oneself audible,c for example, by 
calling out (cf. phoné, Rev 3:20). Incidentally, doorbells were familiar.d 


a. Leviticus Rabbah 21 (120C): R. Simeon b. Yohai (ca. 150) said, “Four things 
God hates, and I too do not love them.... (The fourth:) whoever suddenly pith'om 
enters the (i.e., his own) house, and all the more the house of someone else.” 
Rab (f 247) said, “... Do not enter a house suddenly!” — There is a parallel in 
b. Nid. 16B; see § Matt 7:7 C. 


b. Mishnah Tamid 1.2: When the supervisor (of the morning) came (into the 
temple), he would knock dophegq at their quarter (those keeping watch), and they 
would open pathchu to him. || See Lev. Rab. 5 (108D) at § Matt 7:7 C; there are 
also other examples there; also see SDeut 33:2 § 343 (142B) at § Rom 1:20 E, n. 
d, 1st third. 


c. See b. Qidd. 81A at § Matt 4:1 D, #3, A; see b. Sabb. 30B at § Matt 5:5, #1, 
3rd paragraph. | Leviticus Rabbah 21 (120C): When R. Yohanan (f 279) would 
go up to greet R. Hanina (ca. 225), he used to make a noise hwh meva'ba' (at the 
door) so that his voice would be heard. 


d. Tosefta Kelim Baba Mesi a 1.13 (579): The doorbell zog shel deleth is clean 
(does not make unclean). — Here there are several other similar regulations. See 
a parallel at b. Sabb. 58B. 


4:2: A throne. 


The throne of glory is among the creations made before the world; see § Matt 
25:31 B, #1; at § Matt 25:31 B, #2, there are some descriptions of the throne; 
here reference may also be made to Pirge R. El. 4. 


4:4 A: On the thrones 24 elders. 


On the honoring of elders on the part of God, see SNum 11:16 (25B) at § 1 Tim 
5:17. See parallels to this in Lev. Rab. 11 (113B); Tanh. shmwt 67A; shmyny 
152A. 


4:4 B: On their heads, golden garlands. 


On the garlands or crowns ataroth, ketharim on the heads of the righteous in the 
next world, see Rab’s (t 247) saying in b. Ber. 17A at § Matt 5:8 B, #2, n. b, 1st 
third, as well as the citations at § 1 Cor 9:25 B, #2. 


4:6 A: Before the throne like a glassy sea. 


Apparently, “the waters above the firmament” (Gen 1:7) played a certain role in 
the theosophical speculations of the Jewish scholars for quite some time; see t. 


Hag. 2.5 (234) and parallels at § Matt 3:16, n. b. | A baraita in b. Hag. 14B: Four 
have gone into paradise (have delved into speculations about the heavenly 
dwelling of God), and these are Ben Azzai and Ben Zoma (both ca. 110), Aher 
(the apostate Elisha b. Abbuyah [ca. 120]), and R. Aqiba (f ca. 135). R. Aqiba 
said to them, “When you come to the pure alabaster stones avnei shaish tachor 
(before God’s throne), do not say, ‘Water! Water!’ because it says, ‘Whoever 
speaks lies does not endure before my eyes’ (Ps 101:7).” I Also see the heavenly 
water in the description of God’s throne in 1 En. 14:9ff. at § Matt 25:31 B, #2, n. 
a and the sayings about the upper waters in Pirge R. El. 4 at § Rev 4:6 B and 
4:7ff. 


4:6 B and 4:7ff.: Around the throne four living beings, 
full of eyes in front and in back. And the first living 
being is like a lion.... 


1. For the four zõa = chayyoth, see Ezek 1:5ff. and 10:10ff. 


Midrash Song of Songs 3:10 (108A): R. Berekhiah (ca. 340) and R. Bun (I, ca. 
325) said in the name of R. Abbahu (ca. 300), “There are four mighty (exalted) 
ones. The mighty one among the birds is the eagle, the mighty one among the 
domestic animals is the bull, the mighty one among the wild animals is the lion, 
the mightiest of all is the human being. God took them all and fixed them to his 
throne.” — Parallels are found in Midr. Ps. 103 § 16 (219A); TanhB bshlch § 14 
(31A); Exod. Rab. 23 (85C). — Underlying this explanation is a saying of R. 
Simeon b. Lagish (ca. 250) which does not, however, refer explicitly to the 
chayyoth at the divine throne chariot; see b. Hag. 13B.23 and Rashi on the 
passage. | Pirge Rabbi Eliezer 4: What kind of firmament did God create on the 
second day? R. Eliezer (ca. 90, though the authorial attributions of Pirge R. El. 
have no historical value) said, “The firmament that is above the heads of the four 
living beings (chayyoth); as it says, ‘An appearance was above the heads of the 
chayyoth like a firmament, which looked like fine crystal’ (Ezek 1:22). What 


does ‘like fine crystal’ mean? Like gems and pearls, and it (the firmament) shone 
over the whole heaven, like a lamp that is in the house, and like the sun when it 
shines in its full strength at midday.... If this firmament did not exist, the world 
would have been swallowed up by the waters that are above and beneath it; but 
this firmament forms a division between the waters (Gen 1:6).... The appearance 
of his throne is like that of sapphire with four feet, and four holy living beings 
each have their fixed place at a foot. Each of them has four faces and four wings 
(Ezek 1:6), and they are identical with the cherubs (cf. Ezek 10:20). When he 
(God) speaks toward the east, he speaks forth between the two cherubs with the 
human faces (the two cherubs on the east side at the corners of the throne chariot 
thus turn their human face toward the east). When he speaks toward the south, he 
speaks forth between the two cherubs with the face of a lion. When he speaks 
toward the west, he speaks forth between the two cherubs with the face of a bull. 
And when he speaks toward the north, he speaks forth between the two cherubs 
with the face of an eagle.... The living beings do not know the place of his 
glory,°>? and they stand there in awe and fear, in trembling and quaking, and 
from the perspiration of their wings a stream of fire proceeds,3© which goes out 
before him (Dan 7:10). Two seraphim are there, one at God’s right hand and the 
other at his left. Each of them has six wings: with two he covers his face so as 
not to look at the face of the Shekinah; with two they cover their feet, lest they 
see the face of the Shekinah, in order to bring into oblivion the standing there of 
the feet of the (golden) calf (here it is presupposed that the seraphim have calf 
feet, as also the chayyoth do in Ezek 1:7); and with two they fly and show (God) 
reverence, by sanctifying the great name (of Yahweh). The one answers when 
the other raises his voice, saying, ‘Holy, holy, holy is Yahweh Sabaoth; all lands 
are full of his honor!’ And the living beings that stand near his glory, without 
knowing the place of his glory, answer and say, ‘In every place where his glory 
(always) resides, may the glory of Yahweh be praised from its place (cf. Ezek 
3:12)! And Israel, the only people on earth that evermore day by day proclaims 
the unity of his name, answers and says, ‘Hear, Israel, Yahweh our God is one 
Yahweh’ (Deut 6:4). And he answers his people Israel, ‘I, Yahweh, am your God 
who saves you from all distress.’ ” 


2. gemonta ophthalmon; see Ezek 10:12. — See b. Abod. Zar. 20B 
at § Matt 4:1 B, #3, C. 


4:9: When they give honor, praise, and thanks. 


1. doxan didonai = kavod (shym, yhb) ntn, see § Luke 17:18 and § John 9:24. | 
2. timén didonai = nthn shivach. — Pirge Rabbi Eliezer 4 (3A): The angels of 
the wheel and the cherubs and the living beings give praise before him. | 3. 
eucharistian didonai = nthn hodayah. — Mishnah Berakot 4.2: R. Nehuniah b. 
Haqqanneh (ca. 70) said, “... When I go out (from the house of learning) I give 
thanks for my portion (lot) (which has come to me).” 


4:10: They cast down their crowns. 


On this act of homage, see Yalqut Simeoni on Exodus 7:9 (1 § 181): When the 
kings of the east and west saw them (Moses and Aaron during their audience 
before pharaoh), all fear of them fell on them, and trembling and quaking and 
agitation seized pharaoh and all who sat before him, and they removed their 
crowns whsyrw ktryhm from their heads ands and bowed down before them. 


5:1 A: A little book. 


On the heavenly books, see § Luke 10:20, particularly #4. 


5:1 B: Sealed with seven seals. 


1. One has to distinguish between sealing at the bottom and sealing the whole: 
the former makes a decision of God unalterable. As long as the sealing has not 
yet occurred, it can still be changed and lifted.a The latter removes the thing in 
question from the knowledge of humans and from misuse by any unauthorized 
party.b 


a. See SNum 6:26 § 42 (12B) at § Rom 2:11 and § 2 Pet 3:9 B. || Babylonian 
Talmud Sanhedrin 108A: R. Yohanan (t 279) said, “Come and see, how great 
the power of violence is! For behold, the generation of the flood had committed 
all transgressions, and yet the judgment decreed over them was only sealed 
(made unchangeable) when they stretched out their hands to robbery; as it says, 
‘The earth is full of violence, which proceeds from them; so I will destroy them 
together with the earth’ (Gen 6:13).” — Yet the remark connected to a baraita 
from the school of R. Ishmael (f ca. 135) counts as an exception: Even over 
Noah God’s decree of judgment was sealed, though he “found grace in Yahweh’s 
eyes” (Gen 6:8) (so that the decree was lifted). 


b. Here, Dan 12:4, 9 above all should be named. | In b. Hul. 105B, a demon 
says, “From everything that is wrapped, sealed chahim, measured, and counted, 
we have no authority to take anything.” || Babylonian Talmud Niddah 17A: Even 
if they (certain peeled foods) are lying in a basket tied up and sealed chtymw, a 


harmful (evil) spirit rests on them. || See 1 En. 90:20 at § Rev 6:1. 


2. A counterpart to the “seven seals” in rabbinic literature is the seven years that 
precede the arrival of the Messiah; see b. Sanh. 97A.5 in a baraita in the 
excursus “Signs and Calculations of the Messianic Times,” I, n. a. “Second,” 1. 
— However, 2 Bar. 25:1—29:2 separates the premessianic period of woe into 12 
sections; see the excursus Signs and Calculations of the Messianic Times,” I, n. 
a. “First,” Z. 


5:2: Who is worthy to open the little book? 


On “opening” a book, see § Rev 6:1. 


5:5 A: The lion from the tribe of Judah. 


Yalqut Simeoni on Genesis 49:9 (1 § 160): “Judah is a young lion” (Gen 49:9); 
this is the Messiah b. David, who will go forth from two tribes. His father is 
from Judah and his mother from Dan, and both (tribes) are called “lion”; as it 
says, “Judah is a young lion.” It says further, “Dan is a young lion” (Deut 33:22). 


5:5 B: The root of David. 


Targum Isaiah 11:10: “It will happen at that time when a descendant of Jesse will 
come as a sign (banner) for the nations. Kings will submit to him and the place 


of his dwelling will be in glory.” || TanhumaB wychy § 12 (110A): Why will 
your brothers praise you (Judah)? (see Gen 49:8).... Because the Messiah will 
go out from you who will redeem Israel; as it says, “A rod will arise from the 
stump of Jesse ...” (Isa 11:1). — Also see § Matt 1:6 A. 


5:6: With seven horns. 


On the horn of the Messiah, see the passages at § Matt 1:1 B, #2 on Ps 132:17 
and on 1 Sam 2:10; see also § Luke 1:69. 


5:8: They had golden bowls full of incense, which are 
the prayers of the saints (see § Rev 8:3, 4). 


5:9 A: They sang a new song. 


Israel will sing a new song only in the days of the Messiah as a song of praise for 
the wonders of his redemption. 


Targum Song of Songs 1:1 enumerates ten songs of Israel, among which the 
tenth and last is the song that “the sons of the exile will say at the time when 
they will go up from the exile” (to Jerusalem, so in the days of the Messiah). | 
Targum Isaiah 26:1: “In that time a new song of praise will be sung in the land of 
the house of Judah: ‘We have a city of strength, salvation (redemption) is set on 
its walls and mercy.’ ” | Exodus Rabbah 23 (85B): All songs that are sung (by 
Israel) in the world were feminine in gender (i.e., they were called shyrh and not 


shyr). This means: As a woman becomes pregnant and gives birth and gives 
birth again and again, so too the afflictions that came (ever anew) over the 
Israelites, and they sang songs that were feminine in gender. So Babylon, Media, 
Greece, and Edom (= Rome) rose up and enslaved Israel. Yet in the future (= the 
days of the Messiah) no more afflictions will come over them; as it says, “The 
former afflictions are forgotten” (Isa 65:16). Furthermore, it says, “They will 
obtain delight and joy” (Isa 35:10). In that hour they will sing a song masculine 
in gender (shir); as it says, “Sing to Yahweh a new song shir chadash, for he has 
done wonders!” (Ps 98:1). — According to Midr. Song. 1:5 (87B), where Isa 
26:1 is cited as a supporting passage instead of Ps 98:1, R. Joshua b. Levi (ca. 
250) is the author. | Midrash Song of Songs 1:5 (87B.34): R. Berekhiah (ca. 340) 
said in the name of R. Samuel b. Nahman (ca. 260), “Israel is like a female 
person. Just as such a one receives a tenth portion of the paternal fortune (as an 
inheritance) and is compensated with it,36t so too Israel (in Canaan) inherited 
(took into possession) the land of seven nations, the tenth portion of the seventy 
nations, and since Israel inherited as a female person, they sang a song feminine 
in gender; as it says, ‘Then Moses and the children of Israel sang to Yahweh this 
song hashshirah hazzoth (feminine form).’ Yet in the future (= the days of the 
Messiah) they will inherit like a male person, who inherits the whole paternal 
fortune. This means, ‘From the east side to the west side, Judah one, Dan one, 
Asher one’ (Ezek 48:1ff.), and so all. Then they will sing a song masculine in 
gender; as it says, ‘Sing to Yahweh a new song!’ (Ps 96:1). It does not say here, 
‘a new shirah,’ but rather, ‘a new shir.’ ” || Midrash Psalm 98 § 1 (211B): “Sing 
to Yahweh a new song!” (Ps 98:1). This is what Scripture said, “Sing to Yahweh 
a new song, his praise from the end of the earth” (Isa 42:10); for a song will be 
sung because of the redemption of Israel. || See further Midr. Ps. 18 § 5 (68B) at 
§ Matt 1:1 B, #2, 5th paragraph, and Exod. Rab. 23 (85A) at § Rom 4:2f., #1, n. 
d, s, middle. 


5:9 B: From every family (tribe) and tongue and 
nation and people. 


Targum Esther 1:22; 3:8; 7:8 and 8:15 alongside each other: Peoples, nations, 
and tongues ammayya ummayya welishshanayya, probably following Dan 3:4, 


7, 8; 5:19. 


6:1: Opened one of the seven seals. 


The opening of a sealed or stored book expresses that the fullness of time for 
what is written down in it has come. The base passage is Dan 7:10. 


1 Enoch 47:2ff.: “In these days the holy ones who dwell in the heavens above 
will intercede in agreement ... because of the blood of the righteous and because 
of the prayer of the righteous, that it may not be futile before the Lord of Spirits, 
that the judgment for them be carried out and it may not be delayed for them 
forever. In those days I saw how the ancient one (God) sat on the throne of his 
glory and the books of the living were opened before him.... The hearts of the 
holy ones were filled with joy because the number of righteous drew near, the 
prayer of the righteous was heard and the blood of the righteous was avenged 
before the Lord of Spirits.” — From the opening of the books, the conclusion is 
here directly drawn that it is the hour of vengeance. | 1 Enoch 90:20: “I saw until 
a throne was erected in the lovely land (Palestine) and the Lord of the sheep sat 
on it, and the other (Michael?) took the sealed books and opened those books 
before the Lord of the sheep”. (Then, as is further detailed in what follows, the 
judgment immediately began over the stars, the 70 angel princes of the nations, 
and the apostate Israelites.) | See 4 Ezra 6:20ff. at § Luke 10:20, #4, n. a. 


6:2: A white horse (see § Rev 6:4). 


6:4: A red horse. 


Babylonian Talmud Sanhedrin 93A: R. Yohanan (f 279) said, “What does ‘I saw 
in the night, and behold, a man riding on a red steed who stopped between the 


myrtle trees that are in the deep ground’ (Zech 1:8) mean? What does ‘I saw in 
the night’ mean? God wanted to change the whole world into night. ‘And behold, 
a man, riding’; ‘man’ refers to God (see Exod 15:3). ‘On a red steed’: God 
wanted to change the whole world into blood. Yet when he saw Hananiah, 
Mishael, and Azariah, his mind calmed down; as it says, ‘who stopped between 
the myrtle trees that are in the ground’ ‘Myrtle trees’ refer to the righteous, as it 
says, ‘Who had reared the hadassa (= myrtles, i.e., the righteous Esther)’ (Esth 
2:9). ‘Deep ground’ means nothing but Babylon (see Isa 44:27). Immediately the 
(steeds) filled with anger became auburn and the red became white (see Zech 
1:8).” Rab Papa (t 376) said, “Take from this that a white steed designates 
something good in a dream.” — Here we have a historical interpretation of Zech 
1:8. An eschatological interpretation is found in ‘Ag. Ber. 56 toward the 
beginning: R. Berekhiah (ca. 340) said, “The cruelest (among the enemies of 
Israel) is the angel prince of Edom (= Rome); for so Zechariah saw him. It says, 
‘I saw in the night, and behold, a man riding on a red steed who stopped between 
the myrtle trees that are in the deep ground’ (Zech 1:8). He wished to equate 
himself with those®®? who are called ‘myrtles,’ the Israelites, who are found in 
the depth (of exile), and he wanted to equate himself with those who are called 
‘stars,’ the Israelites. As it says, ‘Count the stars ..., so your seed will be’ (Gen 
15:5). It says further, ‘If your nest sat among the stars, I will cast you down from 
there’ (Obad 4). ‘And behind him red, auburn, and white steeds’ (Zech 1:8). This 
refers to the kings (emperors) that arose from Rome: (‘red,’) for they love gold; 
‘auburn’ shrwqym, for they comb msrqym (with iron combs) the flesh of the 
body of the Israelites and take away their wealth; ‘white,’ so that they might 
atone for (make white) the sins of the Israelites (by their distress).” 


6:9: Under the altar the souls of the slaughtered 
(martyrs). 


The souls of the martyrs are in the most immediate nearness to God; see b. 
Pesah. 50A and Midr. Eccl. 9:10 (42B) at § Matt 5:10, #3. Their mechiza 
surround the throne of God in a circle. Inside of their mechiza, so even nearer to 
God’s throne than they are, no one dwells. — Rabbinic literature never mentions 
the site of the heavenly altar as the abode of the departed souls, though it does 


mention the place under God’s throne rather frequently (see § Luke 23:43, #3, 
D). — It is once mentioned hypothetically that being buried beneath the altar of 
the Jerusalem temple is tantamount to being buried under the throne of glory. 


Abot de Rabbi Nathan 26 (7C): R. Agiba (f ca. 135) said, “Whoever is buried in 
the other lands (outside of Babylonia and Palestine), it is as if he were buried in 
Babylon. Whoever is buried in Babylon, it is as if he were buried in the land of 
Israel. Whoever is buried in the land of Israel, it is as if he were buried under the 
altar, because the whole land of Israel is suited for the altar. Whoever is buried 
under the altar, it is as if he were buried under the throne of glory (see Jer 17:12): 
The throne of glory, exalted from the beginning, the site of our sanctuary (the 
heavenly throne of God is situated exactly juxtaposed to the earthly sanctuary).” 
— See b. Ketub. 111A: Rab Anan (ca. 280) said, “Whoever is buried in the land 
of Israel is like someone who is buried under the altar. It says here, “You shall 
make an altar of earth for me’ (Exod 20:24), and it says there, ‘Its earth makes 
atonement for his people’ ” (so Deut 32:43 according to the midr.; sense: just as 
the earth of the altar makes atonement, so the earth of the land of Israel in 
general; so whoever rests in it rests like one under the altar). 


6:10: When will you judge and avenge our blood? 


See 1 En. 47:2ff. at § Rev 6:1. 


6:11: Until their coservants and their brothers have 
been completed. 


If one is guided by the pseudepigraphic parallels, plérososin should be filled out 
with the object ton arithmon: until they have completed the number (of martyrs) 


determined by God. 


See 1 En. 47:2ff. at § Rev 6:1. Here “the number of righteousness” means the 
number of the righteous or martyrs fixed by God. — Also, 4 Ezra 4:35f.: “This 
question of yours (‘how long until the end comes?’) has already been asked by 
the souls of the righteous in their chambers. They said, ‘How long shall we 
remain here? When will the fruit finally appear on the threshing floor of our 
recompense?’ Yet the archangel Jeremiel answered them and said, ‘When the 
number of those like you is complete.’ ” | See also 2 Bar. 23:4f.: “When Adam 
had sinned, ... the great number of those who were to be born was numbered.... 
Yet now the previously mentioned number is becoming full: so the creature does 
not live (any longer and the end is near).” — See further at § John 1:1 C, #5. 


6:12: There was a great earthquake, and the sun went 
black like sackcloth made of hair and the entire moon 
became as blood. 


1. seismos; see 2 Bar. 70, 2ff. and Pesiq. Rab. 1 (4B) in the excursus Signs and 
Calculation of the Messianic Times,” I, n. a, “Second.” On the signs in the sun 
and moon see § Matt 24:29 A. 


6:13: The stars of heaven fell to the earth. 


Sibylline Oracles 5:528ff.: “Heaven itself rose until it shook the fighters (the 
stars fighting with one another); enraged it cast them forward to the earth. Easily 
hurled down to the bath of Oceanus they set the whole earth on fire. The ether 
remained starless.” 


6:14: As when a book is rolled up (cf. Isa 34:4). 


Sibylline Oracles 3:80ff.: “All the elements of the world will be abandoned when 
the God who dwells in the ether rolls up heaven, as when a scroll is wound up.” 


6:17: The great day of his wrath. 


1. hē hémera hē megalé. — 1 Enoch 54:6: “Michael, Gabriel, Raphael, and 
Phanuel will seize them (the hosts of Asasel) on that great day and on that day 
cast them into the burning furnace.” See further 1 En. 22:11; 2 En. 18:6. 


2. hē hemera tés orgés. — Jubilees 24:28, 30: “Isaac cursed the Philistines and 
said, ‘Cursed be the Philistines until the day of wrath and anger.... And no 
remnant shall be left for them and no one who will be saved on the day of the 
wrath of judgment.’ ” 


7:5—8: 12,000 sealed from the tribe of Judah.... 


In the enumeration, the tribe of Dan is missing and Manasseh is 
named instead. In rabbinic literature, the tribe of Dan does not 
enjoy any special esteem, and most of the time is accused of 
idolatry. 


Sifre Deuteronomy 34:1 § 357 (149A): “Yahweh made Moses look upon the 
whole land from Gilead to Dan” (Deut 34:1). This teaches that he made him look 
upon the descendants of Dan who were idolaters (see Judg 18:30). || Genesis 
Rabbah 98 (62B): “Dan will do justice for his people as one of the tribes” (Gen 
49:16); as the most outstanding of the tribes (i.e., Judah). R. Joshua b. Nehemiah 
(ca. 350) said, “If he had not associated with the most outstanding among the 
tribes, he himself would not have appointed the one judge that he appointed. 
Who was this? It was Samson, the son of Manoah.” See Num. Rab. 14 (175D.4). 
— Numbers Rabbah 14 (175D.8): The blessing of Jacob (Gen 49:16) was 
bestowed on Dan only because of Samson. — In SDeut 33:22 § 355 (147B), 
Moses’ blessing over Dan is written off with two brief geographical remarks. | 
Targum YeruSalmi I Exodus 17:8: “Amalek came and waged war with the 
Israelites in Rephidim and took and killed men from those of the house of Dan 
who had not accepted the cloud (of glory) because of the foreign cult (= idolatry) 
that ruled among them.” — The ejection of the tribe of Dan from the cloud of 
glory because of idolatry is also found in Tg. Yer. 1 Num. 22:41 and 23:1; Deut 
25:18; Tg. Song. 2:15. ll Genesis Rabbah 43 (26C): “Abraham pursued until 
Dan” (Gen 14:14); idolatry was there, and he damaged it before and after. He 
damaged it before, for it says, “He pursued until Dan” (he was prevented from 
pursuing beyond this point because of the idolatry that would appear there later). 
And he damaged after, for it says, “From Dan one hears the snorting of his 
steeds” (Jer 8:16). ll Numbers Rabbah 2 (137B): Darkness goes out from the 
north into the world, and correspondingly the tribe of Dan (camped in the north, 
Num 2:25), because he brought darkness into the world by idolatry. For 
Jeroboam had made two golden calves, and idolatry is darkness (see Isa 29:15). 
And Jeroboam went around among all the Israelites, but only the tribe of Dan 


accepted it from him (see 1 Kgs 12:28f.). — The same is found in Pesiq. Rab. 46 
(188A, B). | See further unfavorable judgments about the tribe of Dan in Pesiq. 
99A; Tg. Yer. I Num. 11:1; Tg. Jer. 8:16. 


7:9 A: A great multitude that no one could count. 


Sifre Deuteronomy 11:21 § 47 (83A): “Those who brought many to 
righteousness (are) like the stars forever” (Dan 12:3).... As the stars are hosts 
upon hosts, for which there is no number, so the righteous are hosts upon hosts, 
for which there is no number. 


7:9 B: Palms in their hands. 


The palm is a sign of victory; see Lev. Rab. 30 in the excursus “The Feast of 
Tabernacles,” II, C, #1. 


7:15: Will dwell over them. 


skénOsei ep’ autous, see Ezek 37:27: whyh mishkani lyhm “My dwelling will be 
over them.” — In rabbinic literature it is said: shrth shkynh 'I “the Shekinah 
dwelt (rested) upon” so and so, see b. Sotah 48B at § Col 2:9; hqb”h mshrh 
shkyntw 'l “God makes his Shekinah dwell (rest) upon” (b. Sabb. 139A). 


7:17 A: Fonts of waters of life. 


See § Luke 16:24 C. || 1 Enoch 48:1: “At that place (paradise) I saw a fount of 
righteousness that was inexhaustible. Many founts of wisdom surrounded it. All 
who were thirsty drank from it and became full of wisdom, and they had their 
dwellings with the righteous, holy, and elect.” I See Exod. Rab. 15 (77D) at 8 
Rom 8:20f., n. s. 


7:17 B: God will wipe away every tear from their eyes. 


Mishnah Mo’ed Qatan 3.9: Of the future it says, “He will swallow up death 
forever,” and “Yahweh Elohim will wipe away the tears from every face” (Isa 
25:8). 


8:2: The seven angels who stand before God. 


These angels are probably identical with the angels of the throne, 
which the ancient synagogue sometimes enumerated as sevena 
(six), sometimes as four.b 


a. Seven throne angels. — Tobit 12:15 (1st recension): “I am Raphael, one of the 
seven holy angels who carry up the prayers of the holy ones and go before the 
glory of the holy one.” — (2nd recension:) “I am Raphael, one of the seven 
angels who stand and go before the glory of the Lord.” — (3rd recension:) “I am 
Raphael, one of those who stand before God.” || 1 Enoch 20:1ff.: “These are the 
names of the holy angels, who keep watch: Uriel, one of the holy angels, who (is 
appointed) over the host (of angels) and Tartarus. Raphael, one of the holy 
angels, who (is appointed) over the spirits of human beings. Raguel (r'w'l), one 
of the holy angels, who exacts revenge on the world of lights. Michael, one of the 
holy angels, appointed over the best portion of human beings, over the people of 
Israel. Sariel one of the holy angels, who (is appointed) over the spirits who sin 
against (?) the spirit. Gabriel, one of the holy angels, who (is appointed) over 
paradise, snakes, and the cherubs.” — While here only six archangels are 
named, the Greek text, Recension G,?™ adds Remiel as the seventh, who is one of 
the holy angels, whom God has appointed epi ton déistamenon. — Friedrich 
Spitta replaces déistamenon with anistamenon, according to which Remiel would 
be the angel of the resurrection.?© This would fit well with the fact that in 4 Ezra 
4:36 (see above at § 6:11) Jeremiel features as the protector of the souls of the 
righteous during the intermediate phase.?® || 1 Enoch 90:21f.: “The Lord called 
those seven first white ones (so the archangels are called; here too the 
manuscripts vacillate between the numbers six and seven) and commanded them 
to come before him ... all the (fallen) stars.... He said to that man who wrote 
before him (= Michael), who was one of the seven white ones, and said to him, 
‘Take these 70 shepherds (the ruling angels of the 70 nations)....’ ” | Targum 
Yerusalmi I Genesis 11:7: “Yahweh said to the seven angels who stand before 
him, ‘Come now, so that we may go down and confuse their language!’ ” — 
However, Tg. Yer. I Deut. 34:6 mentions only six angels by name; yet it is entirely 


questionable whether here the text is talking only about throne angels; see the 
passage at § Luke 1:19 A, #3, n. c. I For Pirge R. El. 4, see n. b at the end. 


b. Four angels of the throne. — 1 Enoch 40: 1ff.: “Then I saw thousands of 
thousands and myriads of myriads, an innumerable and incalculable multitude 
standing before the Lord of Spirits. I saw and caught sight of four spirits at the 
four sides of the Lord of Spirits (these are the mal'akhei happanim ‘the angels of 
the face,’ cf. Isa 63:9), who are different from those who never sleep. I learned 
their names.... I heard the voice of those four angels of the face, how they sang 
praise before the Lord of glory. The first voice praises the Lord of Spirits forever. 
The second voice I heard praising the elect one (= Messiah) and the elect who 
are stored safely with the Lord of Spirits. The third voice I heard pleading and 
praying for the inhabitants of the dry land and interceding in the name of the 
Lord of Spirits. The fourth voice I heard, how it repelled the satans and did not 
allow them to come before the Lord of Spirits to accuse the inhabitants of the dry 
land. Then I asked the angel, who accompanied me (about those four angels).... 
He said to me, ‘The first is the merciful and long-suffering Michael; the second, 
who is appointed over all sicknesses and over all the wounds of the children of 
men, is Raphael (from rapha “to heal”); the third, who is over all powers, is 
Gabriel (from gavar “to be strong”); and the fourth, who is appointed over the 
repentance and the hope of those who inherit eternal life, is called Phanuel 
(from panah “to turn oneself” = to turn in repentance).’ These are the four 
angels of the Lord of Spirits, and the four voices I heard in those days.” — These 
four archangels are also named alongside each other in 1 En. 54:6; 71:8, 13. — 
Most of the time, their four names are Michael, Gabriel, Uriel, and Raphael. So 
in 1 En. 9:1, according to the Greek fragments in Syncellus,?” we read: kai 
akousantes hoi tessares megaloi archangeloi Michaél kai Ouriél kai Raphael kai 
Gabriel parekypsan (cf. 1 Pet 1:12) epi ten gén ek ton hagion tou ouranou. — 
Also, 1 En. 10:1, 4, 9, 11 in Syncellus (Dillmann, Das Buch Henoch, 84f.), while 
another recension of the fragments reads “Arsyalalyur” instead of “Uriel.”?® | 
Pesiqta Rabbati 46 (188A): “By wisdom Yahweh founded the earth, established 
the heavens by insight” (Prov 3:19). As God created four heavenly regions, so 
he surrounded his throne with four angels. And these are: Michael, Gabriel, 
Uriel, and Raphael. Likewise, he (according to the camping arrangement in 
Num 2) erected four banners dglym. Michael at his right hand (= south side) 
corresponding to Reuben with the banners (see Num 2:10). Dan to the north 
(Num 2:25); Judah to the east (Num 2:3); Ephraim toward the sea (= west side) 


(Num 2:18). Why is his name called Michael myk'l? Because he (Moses) arose 
and said in the hour when the Israelites went through the sea:3° “Who my is like 
you among the gods, Yahweh?” (Exod 15:11). When the Torah was complete, he 
said, “No one is like the God k'l of Jeshurun” (Deut 33:26). Who my is like you? 
and no one is like God k'l, see, this sis myk'l (“who is like God?”). Uriel at the 
left, corresponding to Dan, who is in darkness (see above § Rev 7:5-8). And why 
is his name called Uriel 'wry'l? Because of (the truth) of the Torah, the Prophets, 
and the hagiographa, for God makes atonement for him (Dan) and illuminates 
the Israelites; as it says, “If I walk in darkness, Yahweh is my light or” (so Mic 
7:18 is cited. — Uriel thus = light of God). Gabriel corresponds to Moses and 
Aaron and to the kingdom of the house of David (cf. Num 2:3; 3:38). And why is 
his name called Gabriel gbry'l? Because it is written of Judah: “Judah was 
strong gavar among his brothers” (1 Chr 5:2); it further says, “His name is 
wonderful, counselor, god, hero 'l gbwr” (Isa 9:5) (Gabriel thus is “the strong 
one or God’s hero”). Raphael behind (= west side). And why is his name called 
Raphael rp'l? To heal the breach of Jeroboam who proceeded from Ephraim, 
which camped in the west (Num 2:18); as it says, “O God 'l, heal rp' them!” 
(Num 12:13; Raphael thus = “God heals”). — See the parallel in Num. Rab. 2 
(137C) at § Luke 1:19 B. | In Pirge R. El. 4 (34.18. 27), the two traditions of the 
four and the seven angels of the throne were connected with each other: Four 
hosts of angels of service offer praise before God. The first encampment Michael 
is at God’s right hand; the second encampment Gabriel at his left; the third 
encampment Uriel in front of him; the fourth encampment Raphael behind him 
(their arrangement around God’s throne is here different than in the last 
citation). And the Shekinah of God in the middle, and he sits on a high and 
exalted throne.... And a curtain is spread out before him, and his seven angels, 
who were created at the beginning, serve before him inside the curtain, and this 
is called pargod (curtain, veil = paragaudion). — Accordingly, then, the four 
angels of the throne serve outside the throne curtain and the seven angels serve 
inside it, a harmonistic construction of a later time, of which the earlier period 
knew nothing. 


8:3: Much incense was given to him. 


Incense = prayer in Rev 5:8. — Numbers Rabbah 13 (171B): In that time (when 
Joseph was sold) Reuben was penitent and put on sackcloth and fasted and 
prayed before God that he might forgive him the sin because of his act with 
Bilhah. And the prayer is compared with incense; as it says, “May my prayer 
stand before you as an incense offering” (Ps 141:2). 


8:4: The smoke of the incense rose up from the hand 
of the angel before God. 


The angels appear as bearers of the human prayers in, for example, 3 Bar. 11: “A 
violent noise arose like thunder. I (Baruch) said, ‘O, Lord, what sort of noise is 
this?’ And he said to me, ‘At this very moment the angel prince Michael is going 
down to receive the prayers of human beings.’ ” || See Tob 12:15 at § Rev 8:2, n. 
a. | 1 Enoch 99:3: “In those days (before the end time) prepare yourselves, you 
righteous, to raise your prayers of remembrance, and you will present them to 
the angels as testimony, so that they may present the misdeed of the sinners to 
the Most High as a remembrance.” || See b. Sabb. 12B = b. Sotah 33A at § 1 Cor 
13:1 A, n. d. I Exodus Rabbah 21 (83C): R. Phineas (ca. 360) said in the name of 
R. Meir (ca. 150) and R. Jeremiah (ca. 325) in the name of R. Hiyya b. Abba (ca. 
280), “In the hour that the Israelites pray, you do not find that they all pray at 
once, but rather each synagogue prays for itself in particular: the one synagogue 
first and then another. When all the synagogues have completed all the prayers, 
though, the angel who is appointed over prayers takes all the prayers that they 
have prayed in all the synagogues, and makes from them crowns and set them on 
God’s head; as it says, ‘You who hear prayer, your adornment’ (so Midr. Ps. 
65:3). And 'dyk (in the base text = ‘to you’) means nothing but ‘crown’; as it 
says, ‘You will put them all on like a jewel (crown)’ (Isa 49:18). Likewise it 
says, ‘Israel, by which I am adorned’ (Isa 49:3). For God is crowned with the 
prayers of Israel, as it says, ‘A splendid crown on your head’ (Ezek 16:12).” — 
Parallels are found in Midr. Ps. 19 § 7 (84A); 88 § 2 (190B). 


8:7 A: Hail and fire mixed with blood. 


On the mix of hail and fire, see Exod 9:24: “There was hail and fire clustered 
together in the midst of the hail.” — Septuagint: “There was hail and flaming 
fire in the hail.” — Targum Onkelos: “There was hail and burning fire in the 
midst of the hail.” — Targum YeruSalmi I: “There was hail and fire that went 
into the middle of the hail.” — More precisely, Exod. Rab. 12 (75B): “There was 
hail and fire clustered together in the middle of the hail” (Exod 9:24); this was a 
miracle in a miracle. R. Judah and R. Nehemiah (both ca. 150). The one said, 
“Like the peel of a pomegranate, out of which (= through which) its core is seen 
(the fire is the outer peel and the hail is the core).” The other said, “Like a 
lantern in which water and oil were mixed together, and from its middle the light 
burns (the hail the outer, the fire the inner). A parable. What can the matter be 
compared with? With two ferocious legions that fought against each other. After 
some days the time came when the king had to wage war. Then the king made 
peace between the two of them and they carried out the king’s order together. So 
fire and hail fight against each other. But when the time of the war against the 
Egyptians came, God made peace between them so that they might strike Egypt 
(together). This is what the words ‘There was hail and fire in aggregate form 
mtlqcht’ (Exod 9:24) mean.” (A different explanation:) What does mtlqcht 
mean? This means (as a notarikon): mt lqcht = “seizing the dead”: after the hail 
had hit him, the fire seized him and burned him. — Parallels are found in Pesiq. 
3B: R. Judah said, “A flask made out of hail, filled with fire.” R. Nehemiah said, 
“Fire and hail blended together.” — The comparison with the pomegranate and 
the lantern is then presented by R. Hanin (ca. 300). Starkly different versions are 
found in Midr. Song. 3:11 (108B); Tanh. w'r' 72A; TanhB w'r' § 22 (18B). 


8:7 B: A third part of the earth was burned.... 


According to b. B. Mes. 59A, a third of the olives, a third of the 
wheat, and a third of the barley were struck on the day when the 
scholars imposed the ban on R. Eliezer (ca. 90); see the passage in 
the excursus “Excommunication from the Synagogue.” 


8:10: A great star fell from heaven.... 


See Sib. Or. 5:158ff.: “A great star will come down from heaven into the terrible 
flood of salt and will burn the deep sea and Babylon (= Rome) itself and the land 
of Italy.” 


8:12: A third of the sun was struck.... 


eplégé = laqah; the latter is the ordinary term for being struck, 
that is, the stars being made dark. 


See b. Sukkah 29A in a baraita at § Matt 27:45, #2. | Genesis Rabbah 11 (8A): R. 
Simeon b. Judah of Kefar-Akko (ca. 180) said in the name of R. Simeon (ca. 
150), “Although the heavenly lights were cursed on the day of preparation for 
the Sabbath (of creation, because of Adam’s sin), they were struck lqw 
(diminished in their luminous power) only after the exit of the Sabbath (= on 
Sunday, for the sake of the honor of the Sabbath).” — The same is found in Gen. 


Rab. 12 (9A) in the name of R. Meir (ca. 150). 


9:1: The mouth of the abyss. 


1. abyssos a. = she'ol, so here; b. = tehom “deep”; see § Rom 10:6-8, #4. 


2. phrear tés abyssou denotes the mouth or the entrance to the abyss. According 
to the rabbis, the entrance to gehenna pi geihinnom was narrow at the top and 
wide at the bottom; see the excursus “Sheol, Gehenna, and the Garden of Eden,” 
II, #9 and the citation at § Rev 9:2. 


9:2: Smoke from the mouth. 


Smoke is connected with the entrance to gehenna in b. Menah. 99B: Hezekiah 
(ca. 240) said, “... God beckons the person from the ways of death to the ways 
of life; as it says, ‘He has also beckoned you away from the opening of the 
straits’ (Job 36:16), that is, from gehenna, whose entrance is narrow, because its 
smoke ashan is heaped up in it” (“so that the godless may be judged in fire and 
smoke,” Rashi). 


9:5 A: Five months. 


On the number five, see § 1 Cor 14:19. 


9:5 B: Like the anguish by a scorpion when it stings a 


person. 


paiein = hikkah to strike, hit, wound, here by stinging, thus = to sting. In 
rabbinic literature a scorpion is said both to stinga and to bite.b The danger of 
the scorpion more than the snake was said to consist in the fact that it did not 
wound only once but rather several times, one immediately after the other.c 


a. Mishnah ‘Abot 2.10: Their (the scholars’) sting is like the sting of a scorpion 
aqitsath aqrav. | Numbers Rabbah 10 (160A): As the scorpion stings mkh 
(strikes, wounds) with its stinger, so ultimately wine stings too (see Prov 23:32). 


b. Leviticus Rabbah 22 (121A): A cry of woe was heard in the city. A scorpion 
has bitten nshkw so and so, and he died. 


c. Jerusalem Talmud Berakot 5.9A.44: “Even if a snake has wounded him (one 
praying) on his heel, it (his prayer) should not cut off” (m. Ber. 5.1). R. Huna 
(ca. 350) said in the name of R. Yose (= Rab Joseph [f 333]), “It was only 
taught ‘a snake,’ but if a scorpion, he may cut off. Why? Because it wounds 
(stings) mhyw' again and again.” — In b. Ber. 33A, where Rab Sheshet (ca. 260) 
is the author, the last sentence is missing. 


9:11 A: Angels of the abyss. 


In 1 En. 20:2 it says that the angel Uriel is appointed over Tartarus; see § Rev 
8:2, n. a; also, in the S-B footnote in that section, the angel Eremiel is said to 
preside over the abyss and Hades. — In the rabbinic writings, a “prince of 
gehenna” is sar shel geihinnom mentioned occasionally (b. Sanh. 52A; b. Sabb. 


104A; b. “Arak. 15B) without his name being given; see the passages in the 
excursus “Sheol, Gehenna, and the Garden of Eden,” II, #9. The prince of 
gehenna should not be confused with the “prince of spirits” shr shl rwchwt, who 
is appointed over the souls of those who have died and whose name was 
“Duma”; see about him the excursus “Sheol, Gehenna, and the Garden of Eden,” 
II, #9. 


9:11 B: His name is Abaddon. 


In rabbinic literature avaddon means a. as an appellative “demise, destruction,” a 
and denotes b. as a nomen proprium the place of damnation = gehenna.b It does 
not appear to be present in ancient Jewish writings as a name for the prince of 
Abaddon, as in Rev 9:11. 


a. Sifra Leviticus 23:30 (412A): When it says “I will destroy wh'bdty (this soul 
from the midst of its people)” (Lev 23:30), this intends to teach concerning 
eradication (see Lev 23:29) that it signifies nothing other than destruction 
avaddon. 


b. In b. ‘Erub. 19A R. Joshua b. Levi (ca. 250) names “Abaddon” among the 
seven names that gehenna bears; see the passage in the excursus “Sheol, 
Gehenna, and the Garden of Eden,” I, #3 n. a. | Babylonian Talmud Sabbat 89A: 
R. Joshua b. Levi (ca. 250) said, “When Moses came down from God, Satan 
came before God and said, ‘Lord of the world, where is the Torah?’ He answered 
him, ‘I have given it to the earth.’ He went to the earth and said to her, ‘Where is 
the Torah?’ She answered him, ‘God knows the way to her, and he knows her 
place’ (Job 28:23). Then he went to the seq; it said to him, ‘It is not in me’; to 
Tehom (the deep, abyss), it said, ‘It is not in me’ (see Job 28:14). Abaddon and 
the kingdom of the dead 'bdwn wmwt said, ‘With our ears we heard a rumor 
about her’ (Job 28:22). He returned and said before him, ‘Lord of the world, I 
have searched on the whole earth and not found it’! He said to him, ‘Go to the 


son of Amram!’ He went to Moses and said to him, ‘The Torah that God gave 
you, where is it?’ He answered him, ‘What is this? What am I that God would 
have given me the Torah!’ Then God said to Moses, ‘Moses, are you a liar?’ He 
said before him, ‘Lord of the world, you have a well-kept gem in which you 
delight day after day. Should I myself be granted anything of it?’ God said to 
Moses, ‘Since you have considered yourself humbly, it shall be called by your 
name; as it says, “Remember the Torah of Moses, my servant” (Mal 4:5).’ ” | 
Midrash Ecclesiastes 5:8 (26B): The soul of (the emperor) Titus fled to Abaddon 
for eternal abomination (for eternal damnation) ledir'on olam (cf. Dan 12:2). | 
Tanhuma wyqr' at the end: “He makes nations great and destroys them wy'bdm” 
(Job 12:23), he cast them down into Abaddon. 


9:12 A: The first woe has passed. 


Ouai corresponds to way = vae!, which appears to feature only as an interjection 
in rabbinic literature. However, biyya, biyyah, is used both as an interjection = 
woela and as a substantive = the woe.b 


a. Leviticus Rabbah 17 (117B): “And behold, north of the altar gate there was 
the same image at the entrance babbi'ah” (Ezek 8:5). What does bby'h mean? R. 
Aha (ca. 320) said, “Woe, woe byyh byyh! The residence (of the idols) supplants 
the Lord of the house.” 


b. Genesis Rabbah 93 (58D): “Please bi, my lord!” (Gen 44:18); you are 
bringing a woe biyyaih upon us, my lord. 


9:12 B: Behold, there are two more woes after this. 


R. Yohanan (f 279) says about the time immediately before the arrival of the 
Messiah in b. Sanh. 97A: “Many hardships and severe disasters burst forth again 
and again; while the earlier one is still enacted (in power), the second comes 
quickly.” — The same is found as a saying of the Rabbanan in Midr. Song. 2:13 
(101A). 


11:2: 42 months. 


On the 3.5 years in rabbinic eschatology, see the excursus “Signs and 
Calculations of the Messianic Times,” II; see also § Jas 5:17. 


11:3: My two witnesses. 


Baruch is kept (alive in the next world) in order to give testimony 
at the end of time against the gentile nations; see 2 Bar. 13:1-12 at 
§ Rom 3:9 A, #3, B, n. d. 


11:4: These are the two oil trees ... that stand before 
the Lord of the earth. 


Zechariah 4:14 in rabbinic literature. The two olive trees are 
understood to refer to the following: 


1. Moses and Aaron. — Exodus Rabbah 15 (76B): “These are the two sons of oil 
who stand by the Lord of the whole earth” (Zech 4:14). R. Levi (ca. 300) said, 
“This teaches that God searched again and again for some reason he could 
redeem the Israelites. Yet he found nothing until he found the merit of Moses 
and Aaron, and this assisted them; this is what is written, ‘These are the two sons 
of oil’ (Zech 4:14).” 


2. Aaron and David. — Numbers Rabbah 18 (184B): R. Levi (ca. 300) said, 
“Why did Korah rebel against Moses?” He said, “I am a son of oil, the son of 
Izhar (Exod 6:21), and Izhar means oil (see Deut 7:13); and with all liquids into 
which oil is put, the latter is found as the uppermost. And not only this but also it 
is written, ‘These are the two sons of oil who stand by the Lord of the whole 
earth’ (Zech 4:14). Yet does oil have sons? This refers to Aaron and David who 
were anointed with the oil of anointing. Aaron received the priesthood and 
David the kingdom. Korah said, ‘If these, who were anointed only with oil, 
received the priesthood and the kingdom, should I who am (as ben Izhar) a son 
of oil, not be anointed and become priest and king?’ Immediately he rebelled 
against Moses.” || Sifra Leviticus 7:35 (172A): This is the anointing of Aaron and 
the anointing of his sons (so Midr. Lev. 7:35, by interpreting mshchh = 
“anointing”) ... R. Judah (ca. 150) said, “Do Aaron and his sons need the oil of 
anointing also in the future (or are all Aaron’s successors anointed in Aaron at 
the same time)? Scripture teaches, “This is the anointing of Aaron and the 
anointing of his sons’ (Lev 7:35; i.e., in Aaron all his successors are anointed for 
all times). Yet how do I then maintain, “These are the two sons of oil who stand 
by the Lord of the whole earth’ (Zech 4:14)?” (From the passage it appears to 
follow that each particular high priest and king had to be anointed!) This refers 
to Aaron and David (as representatives of the priesthood and kingdom). | 
Midrash Lamentations 1:16 (58A): “Over this ‘lh I weep” (Lam 1:16). R. 
Nehemiah (ca. 150) said, “Over the ceasing of the priesthood and the kingdom. 
This is what ‘These 'lh are the two sons of oil who stand by the Lord of the 
whole earth’ (Zech 4:14) means. These are Aaron and David: Aaron pleads 
concerning his priesthood, and David pleads concerning his kingdom.” 


3. Zerubbabel and Joshua. — Targum Zechariah 4:14: “These (Zerubbabel and 

Joshua) are the two sons (descendants) of the princes who stand before the Lord 
of the whole earth.” — The “princes” are David and Aaron, who are called “oil” 
ytshr because they were anointed with the holy oil of anointing. Their “sons” are 
Zerubbabel and Joshua as the holders of the kingdom and priesthood at the time. 


4. The righteous and the scholars. — Jerusalem Talmud Ma ‘aser Seni 5.56C.46: 


It is written, “These are the two sons of oil who stand by the Lord of the whole 
earth” (Zech 4:14). R. Abbahu (ca. 300) said, “R. Yohanan (f 279) and R. 
Simeon b. Lagish (ca. 250) were of different opinions about this. The one said, 
‘This refers to those who come before God forcefully (insisting on their right).’ 
And the other said, ‘This refers to those who come before God in the power of 
the fulfillments of the commandments and good works.’ ” — The reason for this 
interpretation appears to have been given by the expression 'md 'l, which was 
understood according to the rabbinic 'md 'l rglyw = “to tread firmly.” | 
Babylonian Talmud Sanhedrin 24A: “The two sons of oil” (Zech 4:14). R. Isaac 
(ca. 300) said, “These are the students of the scholars in the land of Israel, who 
are smooth like olive oil toward each other in the halakah. ‘And two olive trees 
above’ (Zech 4:3): these are the students of the scholars in Babylon, who are 
bitter (sharp) like an olive leaf toward each other in the halakah.” 


5. The Messiah and the high priest of the messianic age. — See ‘Abot R. Nat. 34 
(9A) at § Heb 7:20ff., #1. 


6. The Messiah b. David and the Messiah b. Ephraim. — See Pesiq. Rab. 8 
(30A) at § Luke 24:26, II, 1, n. d. 


11:5: Fire goes out from their mouth. 


The same is said about the Messiah; see 4 Ezra 13:8ff., 37 at § 2 Thess 2:8. — 
See also b. Hul. 137B: (R. Yohanan [f 279] asked Isi b. Hini, when he came 
from Babylonia to Palestine,) “Who is the head of the house of learning in 
Babylon?” He answered him, “Abba Arikha” (this is [Rab, f 247], who bore the 
epithet Arikha = “the long one” because of his size). He said, “You call him 
Abba Arikha” (and not by his name of honor “Rab”)? I remember when I sat 17 
rows behind him (in the house of learning) and Rab before Rabbi (t 2177), 
sparks of fire went out from the mouth of Rab to the mouth of Rabbi and from 
the mouth of Rabbi to the mouth of Rab, and I did not understand what they 
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were saying. And yet you call him Abba Arikha? 


11:8: Which spiritually ... is called Egypt. 


Egypt appears as the prototypical name of the anti-theocratic empires in Gen. 
Rab. 16 (11C): R. Huna (ca. 350) said in the name of R. Aha (ca. 320), “All 
kingdoms are called by the name Assur 'shwr because they enrich themselves 
mt'shrwt by Israel.” R. Yose b. Hanina (ca. 270) said, “All kingdoms are called 
by the name Nineveh nynwh, because they beautify themselves mtn'wt by 
Israel.” R. Yose b. Halapta (ca. 150) said, “All kingdoms are called by the name 
Egypt mtsrym, because they oppress mtsrwt Israel.” — In the parallel in Lev. 
Rab. 13 (114C), the sentence about Nineveh is missing and the one about Egypt 
is attributed to R. Yose b. Hanina. — The saying of R. Yose b. Halapta is also 
found in Mek. Exod. 14:25 (39A) in a different and more expansive version. 


11:15: The kingship over the world has become that of 
our Lord and of his Christ. 


The ancient synagogue expected the fulfillment of Obad 21: “The 
kingship will fall to Yahweh” to occur simultaneously with the fall 
of Rome; see Lev. Rab. 13 (114C) at § Matt 7:6 C, #2. 


12:1: A woman wrapped with the sun.... 


On the allegorical presentation of Zion as a woman, see above all 4 Ezra 9:38- 
10:55; also Pesiq. Rab. 26 (131B) at § Gal 4:26 C, n. c. 


12:3: A dragon ... with seven heads. 


Such a figure is mentioned in b. Qidd. 29B; see the excursus “Ancient Jewish 
Demonology,” #7, n. h. 


12:6: The woman fled into the wilderness. 


The flight of the community of Israel into the wilderness immediately before the 
dawn of the final redemption is among the fixed traits in the depictions of the 
future eschaton; see Tanh. 'qb 7B and Pesiq. 49B at § Luke 24:26, I, #4, n. a, as 
well as Leqach Tob Num 24:17 (2.129B) at § Luke 24:26, II, #3, n. b. 


12:7 A: Michael and his angels. 


1. Michael. — See ample material about the archangel Michael in W. Lueken, 
Michael.?”° — On the name myk'l see Num. Rab. 2 (137C) at § Luke 1:19 B; 
Pesiq. Rab. 46 (188A) at § Rev 8:2, n. b. — In rank Michael was the highest 


among the angels, the actual representative of God (= the angel of Yahweh).a 
Therefore Israel is entrusted especially to his carec (partly sharing this care with 
the angel Gabriel).b As the patron of Israel, he defends them against all 
accusations of Satand and will one day join in helping to bring about the ultimate 
redemption of Israel.e 


a. See b. Yoma 37A and Gen. Rab. 48 (30B) at § Luke 1:19 A, #3, n. e. || Exodus 
Rabbah 2 (68C): “The angel of Yahweh appeared to him” (Exod 3:2). R. 
Yohanan (f 279) said, “It was Michael”; R. Hanina (ca. 225) said, “It was 
Gabriel....” Everywhere where Michael appeared, the glory of the Shekinah 
(divinity) was there. 


b. See Exod. Rab. 18 (80C) at § Luke 1:19 A, #4, n. f. 


c. Daniel 10:13, 21; 12:1. | See 1 En. 20:1ff. at § Rev 8:2, n. a. | In b. Yoma 77A 
God says to Michael, “Michael, your nation (= Israel) has sinned.” || See Tg. 
Pss. 137:7 at § Luke 1:19 A, #4, n. e. ll In spr chnwk (Beth ha-Midrash 5.187.1) 
Michael is called in brief shrm shl yshr'l “the (angel) prince of Israel.” 


d. Exodus Rabbah 18 (80C): R. Yose (ca. 150? 350?) said, “Who are Michael 
and Sammael (= Satan) like? The defender and the accuser who stand before the 
court: the one speaks and the other speaks. If this one has ended his words and 
that defender notices that he has overcome, then he begins to praise the judge 
that he renders the verdict. If then that accuser tries to add (another) word, the 
defender says to him, ‘Be silent so that we may hear the judge!’ So Michael and 
Sammael stand before the Shekinah: Satan sues and Michael asserts the merit of 
Israel; if then Satan (still) wishes to speak, Michael tells him to be silent; for it 
says, ‘I want to hear what God Yahweh will speak (as judge), for he speaks 
peace to his people’ (Ps 85:9).” | Pesiqta Rabbati 44 (185A): “Turn, Israel; 
Yahweh is witness” (so Hos 14:2 according to the midr.). The Israelites said to 
him, “Lord of the world, if we repent, who will be a witness that you have 
accepted us?” He said to them, “Your defender, that is, Michael; as it says, ‘And 


at that time Michael will arise, the great prince, who stands by the sons of your 
people’ (Dan 12:1).” (At Israel’s pleading, God declares himself ready to be 
willing to be a witness for them himself.) 


e. See § Matt 1:21 D, A, n. h. || Exodus Rabbah 18 (80C.37): As God carried out 
his deeds in this world through Michael and Gabriel, so too he will carry them 
out through them in the future (= in the messianic age); for it says, “Liberators 
will go up onto Mount Zion to judge the mountain of Esau (= Rome)” (Obad 
21). These are Michael and Gabriel. Our holy teacher (= Rabbi [f 217?]) said, 
“This is Michael all by himself; for it says, ‘In that time Michael will arise ...’ 
(Dan 12:1; see above). He arises for the needs of Israel and speaks for them; as 
it says, ‘Then the angel of Yahweh (= Michael) responded and said, “Yahweh 
Sabaoth, how long will you not have mercy on Jerusalem?” (Zech 1:12), and 
furthermore, “There is no one who assists me against them, as Michael, your 
prince” (Dan 10:21).’ ” 


2. Michael and his angels. — This corresponds in the mouth of R. Levi (ca. 300) 
to mikha'el wediglo “Michael and his host (his banner)” in Midr. Song. 2:4 
(97A); see also 6:10 (124B.2). 


12:7 B: The dragon and his angels. 


See the expression “devil and his angels” at § Matt 25:41 B. — In Pirge R. El. 
13, 14, 27 the expression is sm'l wkt shlw “Sammael and his horde (host)”; see 
the passages at § Matt 4:1 B, #2, n. a, § Rom 8:20f., n. g; and § Matt 4:1 B, #2, 


n. g. 


12:7 C: Michael and his angels fought with the 


dragon. 


There is an echo of this battle, which is otherwise not mentioned explicitly in 
rabbinic literature, in Pirge R. El. 27; see § Matt 4:1 B, #2, n. g. 


12:9 A: The great dragon, the old snake, called devil 
and Satan, was Cast to the earth. 


1. ho ophis ho archaios = Satan; see § Matt 4:1 B, #2, n. e. — Tanhuma mtswr' 
159A: Likewise you find it with the old snake nhsh hqdmwny: since it spoke 
slanders against its creator, it became leprous (hence the spots on a snakeskin); 
see Tanh. chqt 228B; TanhB mtswr' § 7 (24A). 


2. eblethé eis tén gén; see § Luke 10:18. 


12:9 B: Who misleads the whole world. 


See § Matt 4:1 B, #3, A. 


12:10: The accuser ... who accuses before God. 


See § Matt 4:1 B, #3, B. — Here reference may also be made to Exod. Rab. 31 
(91C): Like a person who had a legal matter before the king, but also 
intercessors who put in a word for him. So it is also with a person who keeps the 
commandments and is a son of the Torah and completes works of love. When 
Satan comes and accuses him, then his intercessors confront the latter and assert 
his merit; as it says, “A person’s gift (= alms) makes space for him” (Prov 
18:16). What he does toward the poor stands by him. Therefore, it is said, 
“Blessed is the one who acts properly toward the wretched” (Ps 41:2). — See 
Exod. Rab. 18 at Rev § 12:7 A, n.d. 


12:11: And have not loved their soul to the point of 
death. 


See 1 En. 108:10 at § 1 Cor 15:15. 


12:15: The snake cast from its mouth ... water like a 
stream. 


For the whole idea, see b. B. Bat. 74A.28: R. Yohanan (f 279) narrated, “We 
once went on a ship and saw a fish that stretched its head out of the water and its 
eyes were like two moons, and water was cast out from its two nostrils like the 
two rivers of Sura.” 


13:1 A: I saw a beast rising from the sea. 


In 4 Ezra 11:1ff., the eagle, which symbolizes the Roman Empire, arises from 
the sea with twelve feathered wings and three heads, while the Messiah who 
destroys the empire comes forth as a lion from the woods (4 Ezra 11:37). | 
Leviticus Rabbah 13 (114C): “I looked in my vision during the night, and 
behold, the four winds broke forth against the great sea, and four great beasts 
rose up from the sea” (Dan 7:2f). If you have merits, from the sea, but if not, 
from the woods. When a water animal rises up from the sea, it is powerless; but 
when an animal comes up out of the woods, it is not powerless. Likewise, it 
says, “The pig from the forest miyya'ar strips it bear (the vine)” (Ps 80:14). The ' 
hovers: if you have merit (the word is read): min hayye'or “from the river,” but if 
not: min hayya'ar “from the woods.” If an animal rises up from a stream, it is 
powerless; if it comes out of the woods, it is not powerless. — According to 
Midr. Song. 3:4, R. Yohanan (f 279) appears to be the author of this remark; here 
we find the clarifying parenthesis: If you have merits, no nation will rule over 
you. — Additional parallels are found in Midr. Ps. 80 § 6 (182A); ‘Abot R. Nat. 
34 (9A.3). Also see b. Hul. 127A.16 and Midr. Ps. 104 § 20 (223A). 


13:1 B: Names of blasphemy. 


Blasphemies are a characteristic of the Roman Empire. 


See Lev. Rab. 13 (114C) at § Matt 7:6 C, #2; b. Git. 56B at § Matt 3:17 A, n. h, 
#4; in Abot R. Nat. 1 (1B), Titus strikes at the altar in Jerusalem with the words 
“Wolf, wolf (see b. Sukkah 56B at § Luke 1:5 A, #5, n. d), you are a king and I 
am a king, come and wage war with me!” | Sifre Deuteronomy 32:38 § 328 
(139B) at § Matt 24:2, #2, paragraph 4. 


13:8: In the book of life (see § Luke 10:20). 


13:10: He who (leads) into captivity will go away into 
captivity.... 


On the principle “measure for measure,” see § Matt 5:38 and § Matt 7:2 B; also 
see § Luke 13:2. 


13:15: It was granted to him to put spirit in the image 
of the beast so that the image of the beast spoke too. 


See § Rom 1:23 A, #2, D, n. 1. 


14:1: Who bore his name and the name of his father 
written on his forehead. 


The name on the forehead is a sign of belonging; see the brands of 
the owner on the neck or on the clothing of his slaves in the 
excursus “The Nature of Ancient Jewish Slavery,” B, #1 notes c 
and e. 


14:6-9. 


In 14:6, 8, and 9, three angels appear for three different messages. 
Grotius: Quot res nuntiandae, totidem nuntii. This corresponds to 
the rabbinic theory that an angel can go always only with one 
mission. 


Genesis Rabbah 50 (31D.40): In a baraita it has been taught: One angel cannot 
accomplish two missions (orders) and two angels cannot accomplish one 
mission. — For illumination, we may look to Tg. Yer. I Gen. 18:2: “(Abraham) 
raised his eyes, and behold, three angels stood before him in the form of men 
who were sent in three matters. For it is not possible that one angel of service be 
sent in more than one matter. The one came to bring him the message that Sarah 
would bear a son; the other came to save Lot; and the third came to destroy 
Sodom and Gomorrah.” — Underlying these claims is the view that the angels 
are embodiments of divine commands. So R. Samuel b. Nahman (ca. 260) says 
in the name of R. Jonathan (ca. 220) in b. Hag. 14A: “From each word that goes 
from God’s mouth, an angel is created; for it says, ‘By the word of Yahweh the 
heavens were made and by the breath of his mouth all their host (= angels)’ (Ps 


33:6).” — Since every divine command constitutes a whole in itself, neither can 
one command be embodied in two angels, nor can two commands be embodied 
in one angel. The ultimate consequence of this theory was naturally that the 
angels receded again into nothingness with the execution of their order. — This 
conclusion was also drawn in Gen. Rab. 78 (49D); see the passage at § Luke 
1:19 A, #3, n. a. 


14:6: In the middle of heaven. 


en mesouranémati = tse'emtsa' haraqia'. — Tanhuma shwptym 15B: R. Hanina 
(the Bible Reader [ca. 225]) said, “One day God will make his glory visible to 
all who come into the world, and will lower his throne in the middle of heaven 
...” (see the whole passage in the excursus “Ancient Jewish Depictions of the 

Judgment”). 


14:8: The great Babylon. 


1. Babylon as a code name for Rome. — Sibylline Oracles 5:158: “A great star 
will come down from heaven into the terrible flood of salt and will burn the deep 
sea and Babylon itself and the land of Italy, because of whom many holy and 
devout ones of the Hebrews and the true temple naos aléthés (it is probably more 
correct to read with Blaß in Kautzsch laos aléthés ‘the true people’3”!) perished.” 
— Alongside “the land of Italy,” “Babylon” can hardly be anything other than 
Rome. || Midrash Song of Songs 1:6 (89A): R. Levi (ca. 300) said, “... On the 
day when Jeroboam b. Nebat set up two golden calves, two bulrush huts were 
constructed in Rome, and when they had been built, they collapsed. They were 
built again, and they collapsed. There was an old man there by the name of Abba 
Qolon. He said to them, “If you do not take water from the river Euphrates and 
mix it with this clay and build those (huts), they will not be able to last.” It was 
said to him, “Who can do such a thing!” He said to them, “I will do it myself.” 


He went as a wine merchant from city to city, from province to province until he 
came there (to the Euphrates). When he had arrived, he went and took water 
from the Euphrates, and it was mixed with clay and those (huts) were built and 
they stayed standing. Since that time one used to say, “A city (built) without 
Abba Qolon is not called a city, and (therefore) Rome was called ‘Babylon’ 
bavlon.” — In the parallel passages that deal with the founding of Rome—-y. 
‘Abod. Zar. 1.39C.33; b. Sabb. 56B; b. Sanh. 21B; SDeut 11:25 § 52 (86A); 
Midr. Esth. 1:9 (88B); Midr. Ps. 10 § 6 (48A)—we find neither the explanation 
about Abba Qolon nor the remark about Babylon as a name for Rome. | 
TanhumaB tzry' § 16 (21B): God will say (to the wicked Roman Empire), “By 
your life, I will sit in judgment over you and judge you and declare you guilty; 
as it says, ‘Go down and sit in the dust, you virgin daughter Babylon; sit down 
on the earth without a throne, you daughter of the Chaldeans!’ (Isa 47:1).” He 
calls Edom (= Rome) “daughter Babylon” and “daughter of the Chaldeans.” 
What does “daughter Babylon” mean? Twin sister of Babylon: as Babylon 
destroyed my house, so too did this one destroy my house. Therefore, daughter 
of Babylon, “sit down on the earth without a throne”.... — In Tanh. tzry' 157A, 
we do not find the interpretation of Isa 47:1. — On Assur, Nineveh, and Egypt as 
prototypical names for world powers hostile to God, see Gen. Rab. 16 (11C) at 8 
Rev 11:8. 


2. Babylon hē megalé = bavel rabbetha (Dan 4:27). — In rabbinic literature 
Rome is several times called either briefly karakh gadol “the great city”a or 
more fully karakh gadol shebberomei “the great city in Rome”b (i.e., in the 
Roman Empire). 


a. In Pesiq. Rab. 14 (65B) it says in an allegorical interpretation of Num 19:2ff.: 
One day God will drive out the angel prince “of the great city” from his 
(heavenly) division. — So according to the reading in Yalqut on Num 19:2. See 
the whole passage according to the parallel in Pesiq. 40B at § 1 Cor 9:9, #2, C, 
beginning of 2nd third. 


b. Babylonian Talmud Pesahim 118B: There are 365 markets (streets) in the 


great city in the Roman Empire.... || Jerusalem Talmud ‘Abodah Zarah 1.39C.33: 
R. Levi (ca. 300) said, “On the day when Solomon became related by marriage 
to pharaoh Neccho, the king of Egypt, Michael went down and thrust a reed into 
the sea and made a sand bank appear (read sirton = syrtis instead of the 
incomprehensible shl'tyt), and a great thicket arose, and this is the great city in 
the Roman Empire.” — See the parallels at § Luke 1:19 A, #4, n. i. — For 
further examples see b. Pesah. 118B; b. Sanh. 21B; y. “Abod. Zar. 3 at the 
beginning; y. Ta‘an. 1.64A.12 and Midr. Eccl. 5:7 (26A). — In Lev. Rab. 6 
(109D.12) we read the connection karakh gdol shel romei. 


14:10: Fire and sulfur. 


Fire and sulfur are among the means of punishment in gehenna, see the excursus 
“Sheol, Gehenna, and the Garden of Eden,” II. 


14:11: The smoke (cf. § Rev 9:2). 


14:13 A: Yes, says the Spirit, for they will rest from 
their labors. 


1. legei to pneuma see § Heb 3:7 A and § Luke 2:25 C, #4, especially notes b 
and c. 


2. hina anapaésontai ek ton kopōn auton. — Genesis Rabbah 9 (7A): R. Yohanan 
(t 279) said, “... Why is death imposed on the righteous? As long as the 


righteous live, they fight with their (evil) inclination. When they have died, they 
rest nchyn. This is what is written: ‘There those who have toiled with strength 
rest’ (so the midrash: ynwchw ygy'y kch, Job 3:17), we have enough of what we 
have toiled with mh shyg'nw.” 


14:13 B: Their works follow them. 


Mishnah ’Abot 6.9: R. Yose b. Qisma (ca. 110) said, “... In the hour that a 
person dies, neither silver nor gold nor gems accompany him melawwin otho, 
but rather only knowledge of the Torah and good words.” — See the whole 
passage at § 1 Tim 6:7. ll Midrash Ecclesiastes 5:17 (29A): Is there an eating or 
drinking that accompanies mlwyn a person into the grave? And what 
accompanies him mlwhw? Knowledge of the Torah and good words. — Parallels 
are found in Midr. Eccl. 2:24 (15B); 3:12 (20A); 8:15 (40B). — Most of the 
time, it is said that the words of a person go before him in death. Babylonian 
Talmud Sotah 3B: R. Samuel b. Nahman (ca. 260) said that R. Jonathan (ca. 220) 
said, “Whoever carries out a commandment in this world, it hurries before him 
and goes ahead of him in the future world (= the beyond); as it says, ‘Your 
righteousness will go before you’ (Isa 58:8). And whoever commits a 
transgression in this world, it ensnares around him and goes before him on the 
day of judgment; as it says, ‘They are ensnared (lpt is interpreted as lpp) on the 
paths of their change, they rise up into a wasteland and perish’ (Job 6:18).” R. 
Eleazar (ca. 270) said, “It (the transgression) is bound to him like a dog (which 
follows its master everywhere).” — The same is found in b. ‘Abod. Zar. 5A; ina 
different form anonymously in Tanh. wyshb 46A. ll See b. Taʻan. 11A at § Matt 
12:36, #1; SDeut 32:4 § 307 (133A) at § Luke 10:20, #2, n. a. | Pirqe Rabbi 
Eliezer 34 (18B): (In a person’s dying hour, his good works say to him,) “Go to 
peace! Before you go there, we have gone before you mqdymym 'wtk; as it says, 
“Your beneficence (so the midrash) will go before you and the glory of Yahweh 
will go behind yov’ (Isa 58:8).” 


14:14: A sickle in his hand (see b. Sanh. 95B at § Luke 


1:19 A, #4, n. i). 


14:15: The harvest of the earth has become ripe. 


For the harvest image, see 4 Ezra 4:28ff. 


14:20: Blood flowed from the winepress up to the 
reins of the horses, 1,600 stadia wide. 


1 Enoch 100:2f.: “(In those days before the last judgment) sinners will massacre 
one another from dawn until dusk. A steed will wade up to its chest in the blood 
of sinners and a cart will sink into it up to its height.” |I Jerusalem Talmud Ta ‘anit 
4.69A.7: They committed murder among them (the people of Betar) again and 
again until a steed sank up to its nostrils in blood. And the blood would roll 
away boulders weighing 40 seahs, until the blood poured 4 mils into the sea (this 
is as far as the stream of blood was recognizable in the sea). If you should think, 
though, that Betar lay near the sea, was it not 40 mils from the sea? — The same 
is found in Midr. Lam. 2:2 (63A), except the distance of Betar from the sea is 
stated as 4 mils. || Babylonian Talmud Gittin 57A: When (the Romans) had taken 
Betar, they killed men, women, and children in it, until their blood flowed 
further and further and poured into the great sea. If you should think, though, 
that it lay near it, it was rather one mil mil (almost 1.5 kilometers) from it. — 
Presumably, here the number before myl has gotten lost. 


15:4: All the nations will come and worship before you (see § Rom 3:9 A, #3). 


16:1ff. 


The bowl plagues are partly reminiscent of the Egyptian plagues. 
For the boils in verse 2, see Exod 9:9ff.; for the blood in verses 3f., 
see Exod 7:17ff.; for the darkness in verse 10, see Exod 10:21ff.; 
for the hail in verse 21, see Exod 9:18ff. — It was a common idea 
for the rabbinic scholars that the plagues imposed on Egypt at the 
time will come again before the arrival of the days of the Messiah 
also on the last (Roman) world empire. 


Exodus Rabbah 9 (74A): R. Eleazar b. Pedat (ca. 270) said, “What God brought 
upon the Egyptians is what he will one day bring upon this wicked (= Roman) 
empire; for it says, ‘As with the news of Egypt, so they will quake at the news 
about tsor’ (Isa 23:5).” R. Eleazar said, “When tsor is written defectively in 
Scripture, Scripture is speaking about the wicked (Roman) empire, and when 
tsor is written fully, Scripture is speaking about the city of Tyre.” — tsor is 
accordingly interpreted as tsr “enemy”; yet the enemy is plainly Rome. Parallels 
are found in Tanh. w'r' 71B; b' 74B; TanhB w'r' § 15 (15B); b' § 6 (22A); in 
Pesiq. Rab. 17 (89B) the interpretation of Isa 23:5 is associated with R. 
Berekhiah (ca. 340). The rule about tsr and tswr is also found in Gen. Rab. 61 
(38D). | Pesigta 67B: R. Levi (ca. 300) said in the name of R. Hama b. Hanina 
(ca. 260), “The one who took revenge on the first (earlier) ones will also take 
revenge on the last. As Egypt (was punished) with blood, so too (one day) Edom 
(= Rome); as it says, ‘I will give miraculous signs in heaven and on earth: blood, 
fire, and pillars of smoke’ (Joel 3:3). As Egypt with frogs, so too Edom; see Isa 
66:6: ‘Reverberating noise (from frogs, so in the sense of the midrash) from the 
city (= Rome).’ As Egypt with mosquitoes, so too Edom; see Isa 34:9: ‘Then her 
streams will turn into pitch and her dust into sulfur,’ as it says, ‘Strike the dust of 
the earth and it shall become mosquitoes’ (Exod 8:12). As Egypt by all kinds of 
animals 'rwb, so too Edom; see Isa 34:11: ‘And the pelican and the hedgehog 
will take possession of it....” As Egypt with pestilence, so too Edom; see Ezek 
38:22: ‘I will judge him with pestilence and blood.’ As Egypt with boils, so too 


Edom; see Zech 14:12: ‘He makes his flesh rot.’ As Egypt with hail stones, so 
too Edom (so according to Buber’s emendation); see Ezek 38:22B: ‘I will make 
... torrential rains and hail stones ... rain on him.’ As Egypt with locusts (winged 
things), so too Edom; see Ezek 39:17f.: ‘And you son of man, so says Yahweh 
Elohim, Say to the birds, to everything that has wings ..., “You shall eat the flesh 
of heroes.” ’ And further it is written, ‘You shall eat fat till you are satisfied’ 
(Ezek 39:19). As Egypt with darkness, so too Edom; see Isa 34:11: ‘He will 
stretch over it the line of chaos thw and the plumb line of emptiness bhw.’ And 
as in Egypt he removed the greatest (noblest?) among them and killed them, so 
too in Edom; for it says, ‘Buffaloes re'emim must go down with them’ (Isa 
34:7).” R. Meir (ca. 150) said, “The Romans romim must go down with them.” 
— Parallels are found in Pesig. Rab. 17 (90A); Tanh. b' 74B; TanhB b' § 6 (22B). 


16:5: I heard the angel of the waters saying. 


Angels of the elements or nature are mentioned quite frequently 
in ancient Jewish writings. This is hardly astonishing, since in 
Midr. Ps. 104 § 3 (220B) the following claim is set out in a 
completely general way: You find that over each thing an angel is 
appointed. — We limit ourselves here to ancient rabbinic 
literature and provide only the most important sources from the 
pseudepigrapha. These are Jub. 2:2; 1 En. 60:12-22; 66:2; 69:22; 
75:3 (cf. also 20:1-7; 40:9); 2 En. 4—6; 11:4f.; 19:1—4; 3 Bar. 6, 7, 8, 
9. — In rabbinic literature the following in particular are named: 


1. The (angel) prince of the world shr h'wlm, but not in the sense of the archon 
tou kosmou in John 12:31; 14:30; 16:11, but rather as the angel who is appointed 
over natural life as a whole. — Babylonian Talmud Yebamot 16B: R. Samuel b. 
Nahman (ca. 260) said that R. Jonathan (ca. 220) said, “This verse—‘I was 
young, but have also gotten old’ (Ps 37:25)—-was spoken by the angel prince of 
the world. Who (else) should have said it? God? Is there aging before him? Or 


would David have said it? Yet did he really get that old? Rather, I conclude from 
this that the angel prince of the world said it.” | See b. Sanh. 94A at § Matt 1:10, 
#1. I Midrash Psalm 104 § 24 (224A): R. Berekhiah (ca. 340) said in the name of 
R. Levi (ca. 300), “When God created the world, how is it written there? ‘God 
saw everything that he had made, and behold, it was very good’ (Gen 1:31). 
Then the angel prince of the world arose and said, ‘May the glory of Yahweh 
exist forever!’ (Ps 104:31). All creatures arose and said, ‘Let Yahweh rejoice in 
his works!’ (Ps 104:31).” I Babylonian Talmud Hullin 60A: R. Hanina b. Papa 
(ca. 300) publicly said in a presentation, “The verse — ‘May the glory of 
Yahweh exist forever! Let Yahweh rejoice in his works!’ (Ps 104:31)—-was 
spoken by the angel prince of the world. When God said, ‘According to their 
kind’ (Gen 1:11), the herbage drew a conclusion from the greater to the lesser 
from the trees pertaining to themselves: if God had pleasure in mixings, why 
would he have said in the case of the trees, ‘According to their kind’?! And 
further it should be inferred from the greater to the lesser: if in the case of the 
trees, whose manner it is not to grow wildly in a confused way, God said, 
‘According to their kind,’ how much more does that go for us! Immediately each 
thing went up according to its kind. Then the angel prince of the world arose and 
said, ‘May the glory of Yahweh exist forever ...’ (Ps 104:31).” ll Exodus Rabbah 
17 (80A): “Yahweh will pass through to strike Egypt” (Exod 12:23). This is what 
“What would I do if God arose; and if he examined, what would resist him?” 
(Job 31:14) means. Who said this verse? The angel prince of the world said it 
(namely when God struck the firstborn in Egypt). 


2. The (angel) prince of the sea shr shl ym. — See b. Pesah. 118B at § 2 Cor 
1:22 B; b. ‘Arak. 15A at § 1 Cor 10:9 A. | Genesis Rabbah 10 (7D): When Titus 
(after the destruction of Jerusalem) had gone by ship, a violent storm (read 
nchshl' instead of shyl') met him on the sea. He said, “It appears as if the power 
of God of this (Jewish) nation is only in the water. The generation of Enosh and 
the flood, as well as pharaoh and his host he punished only with water. He could 
not stand against me even when I was in his house and sphere of power. This is 
why he preempts me now, thinking that he will kill me by water.” Then God said 
to him, “You wicked man, by your life, I will punish this wicked man by the 
smallest creature among all the creatures that I created in the six days of 
creation!” (An allusion to the legend that Titus was killed by a mosquito that 
penetrated into his brain.) Immediately God beckoned the angel prince of the 
sea, that he refrain from his storms. — The parallel passage in b. Git. 56B does 


not mention the angel prince of the sea. || Babylonian Talmud Baba Batra 74B: 
Rab Judah (f 299) said that Rab (f 247) said, “When God wished to create the 
world, he said to the angel prince of the sea, ‘Open your mouth and swallow up 
all the waters in the world!’ He answered him, ‘Lord of the world, it is enough 
that I exist in my own area (the water of the sea, without swallowing up the other 
bodies of water on earth)!’ Immediately he struck him and killed him; see Job 
26:12: ‘By his power he agitates the sea and by his insight he shatters Rahab.’ ” 
R. Isaac (ca. 300) said, “From here one may conclude that the name of the angel 
princes of the sea is Rahab. And if the water did not cover him, no person could 
endure because of his odor; see Isa 11:9: ‘As the waters that cover the sea.’ Do 
not read, ‘that cover the “sea,” ’ but rather ‘that cover the “angel prince of the 
sea.” ’ ” — The text is somewhat different in Num. Rab. 18 (185A). Il See y. 
Sanh. 7.25D.18 at § John 6:1. I See also y. Sanh. 7.25D.28, 43 and Exod. Rab. 
24 (85D). 


3. The (angel) prince of darkness shr hchwshk. — See Pesiq. Rab. 20 (95A) at § 
Eph 6:12, #3. 


4. ridya, the angel of rain. — Babylonian Talmud Ta ‘anit 25B: Rabbah (ft 331) 
said, “Ridya appeared to me. He is like a three-year-old (?) calf and his lips were 
split. He stood between the water depths below and above (= the heavenly 
ocean). He cried out to the water depths above, ‘Spread your water!’ He cried 
out to the water depths below, ‘Let your water bubble (shoot up)!’ ” (Rashi: “The 
angel that is appointed over rain showers is called Ridya.”) I A baraita in b. 
Yoma 20B: Three voices go from one end of the world to the other: the voice of 
the wheel of the sun, the voice of the tumult of Rome, and the voice of the soul 
when it parts from the body.... Some say: “Also that of Ridya.”37 


5. yurqemi, the (angel) prince of hail shr hbrd. — Midrash Psalm 117 § 3 
(240B): When Hananiah, Mishael, and Azariah were thrown into the furnace, 
Yurgami, the angel prince of hail, came before God and said before him, “Lord 
of the world, I am the prince of hail. I will go down and put out the fire of the 
oven.” Gabriel responded to him, “I am the angel prince of fire shr shl 'sh. I will 


go and make it glowing outside and cool it inside and so do a miracle in a 
miracle.” God said to him, “Go down!” He went down and saved them. — In b. 
Pesah. 118A, R. Simeon the Shilonite (when?) is the author. — For Gabriel as 
shr shl 'sh, see 1 En. 40:9: “The one who presides over all powers is Gabriel.” — 
1 Enoch 20:7: “Gabriel ... who is appointed over paradise, snakes, and the 
cherubs.” See also the next section. 


6. Gabriel, the angel who is appointed over the ripening of fruits. — See b. Sanh. 
95B at § Luke 1:19 A, #4, n. i. 


7. laylah, the angel of conception. — See b. Nid. 16B at § Rom 9:11 B; Tanh. 
pqwdy 127A at § John 1:1 A, C, #3, beginning of 2nd third. 


8. Various angels of the elements alongside one another. — Midrash 
Lamentations 2:2 (65A): Jeremiah said to the Israelites, “Repent, lest you have 
to go into exile.” They answered him, “If the enemies come, what can they do to 
us?!” The one said, “I will surround it (the city) with a wall of water!” And the 
other said, “I will surround it with a wall of fire!” And the third said, “I will 
surround it with a wall of iron!” Then God said to them, “You want to help 
yourself to what is mine (= the angels)?” Then God arose and changed the names 
(and thereby also the tasks) of the angels: the one over water he made into the 
one over fire and the one over fire he made into the one over iron. When they 
mentioned (called upon) their names from below, they did not answer them. Is 
this not what is written: “I desecrated holy (angel) princes?” (Isa 43:28). ll See 
the angels of wind, earthquakes, and fire alongside one another in Tg. 1 Kgs. 
19:11f. at § Luke 2:13 B. I Yalqut Simeoni on Numbers 12:7 (1 8 739): There is 
an angel that is appointed mmwnh over fire, another angel is appointed over hail, 
another over locusts. 


16:8: It was granted (to the sun) to scorch people with 
fire. 


On the sun that burns everything as the executor of the divine last judgment on 
humanity, see the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #10, 
n. k. 


16:14: To gather them for the slaughter of the great 
day of Almighty God. 


In 1 En. 56:5ff., it is the angels who incite the kings of the east to the last move 
against Jerusalem: “In those (last) days the angels will gather and turn to the 
east, to the Parthians and the Medes, to incite their kings so that a spirit of unrest 
comes over them, and they bolt from their thrones, so that they break forth like 
lions from their lairs and like hungry wolves among their packs. They will go up 
and tread the land of his elect. And the land of his elect will be before them like 
a threshing floor and a (trodden down) path. Yet the city of my righteous ones 
will be a hindrance for their horses. They will begin to murder one another, and 
their right hand will gain strength against them themselves. A man will not know 
his brother, nor a son his father or his mother, until their corpses have become 
innumerable by their murdering, and their judgment will not be in vain. In those 
days Sheol will open wide its jaws. They will sink down and their demise will 
come to an end. Sheol will swallow up the sinners before the face of the elect.” 


16:15: Blessed is the one who ... preserves his clothes 
(cf. § Rev 3:4 A). 


16:16: In Hebrew Armagedon. 


See § John 5:2 #5. — Apart from the places where it is mentioned in the OT, 
Megiddo is mentioned in the targumim also in Tg. Lam. 1:18: “King Josiah went 
and drew the sword against pharaoh, the lame, in the valley of Megiddo, which 
he had not been commanded to do. And he had not requested any instruction 
from Yahweh (by the Urim and Thummim). Therefore, the shooters cast arrows 
at King Josiah, and he died there.” 


16:21: Great hail. 


Exodus Rabbah 12 (75A): “Behold, I will make it rain a very heavy hail at this 
time tomorrow, the likes of which were not in Egypt since the day of its 
founding up until now” (Exod 9:18). This intends to teach that the likes of it had 
not been in the world nor in Egypt. It does not say, “nor will be,” but rather “the 
likes of which were not,” in order to say: “In the past there was not such hail, but 
in the future there will be such.” When? In the days of Gog and Magog; as it 
says, “Have you seen the stocks of hail that I have saved up for the time of 
distress, for slaughter, and the day of war?” (Job 38:22f.). It further says, “I will 
make ... torrential rains and hail stones ... rain on him” (Ezek 38:22). — The 
text is found in a shorter form in Tanh. w'r' 73A and TanhB w'r' § 20 (18A); in 
the last passage, R. Hanina (b. Papa? [ca. 300]) is the author. || See Exod. Rab. 9 
(74A) at § Rev 16:1ff. 


17:15: The waters ... are nations. 


“Waters” as an image for nations can be found in, for example, Num. Rab. 2 
(138B): R. Samuel b. Nahman (ca. 260) said, “If all the nations of the world 
came together to remove the love between him (God) and Israel, they would not 
be able to do it; for it says, ‘Great waters cannot extinguish love and streams do 
not overrun it’ (Song 8:7). ‘Great waters’ means nothing but the nations of the 
world (see Isa 17:12). ‘And streams do not overrun it’: this refers to their kings 
and princes (see Isa 8:7).” — The same is found anonymously in Midr. Song. 8:7 
and Tg. Song. 8:7. ll Midrash Psalm 93 § 4 (207B): R. Simeon b. Lagqish (so read, 
ca. 250) said, “When the Philistines led the ark of the covenant away captive, 
they began to gloat and said, ‘We led away captive not only the ark of the 
covenant, but also the God who is in the ark of the covenant.’ This is what 
‘Streams, Yahweh, raise ... their roaring’ (Ps 93:3) means. And ‘streams’ should 
be understood to refer to the Philistines (see Isa 8:7).” ll Isaiah 8:7. my hnhr 
“Waters of the stream” is rendered by the targum with: “the army camp of the 
nations.” — mym rbym “Great waters” (Ps 18:17) in the targum: “many 
(mighty) nations”; similarly, Tg. Ps. 32:6 and 144:7. 


17:18: The great city (see § Rev 14:8, #2). 


18:20: Rejoice ...; for God has carried out your judgment on her. 


See 1 En. 47:2ff. at § Rev 6:1. 


18:23: The voice of a groom and of a bride shall not be heard in you. 


“May the voice of the bridegroom and of the bride ... not be heard in the cities 
of Judah and in the alleys of Jerusalem ...!,” a prayer request in the blessing over 
the bridal couple at the wedding celebration; see b. Ketub. 7B at § Matt 9:15 B, 
n. u. | See further Deut. Rab. 7 (204A). 


19:1: Hallelujah! 


1. Allélouia = hallu yah, in the NT it appears only in the closing sections of 
Revelation 19:1, 3, 4, 6. Also see b. Ber. 9B at § Acts 13:33, #1 and Midr. Ps. 
104 § 27 (224B) at § 2 Cor 2:15 B. 


2. Opinions differed about the way to write the word: some wrote hllw yh, others 
(e.g., R. Meir) hllwyh. The latter thus viewed the word as an interjection. The 
manner of writing was of practical significance for the question of whether one 
was permitted to erase the word or not. Those who wrote hllw yh as separate 
words answered the question in the negative, since for them yah counted as 
God’s name. Those who considered the word an interjection answered the 
question in the affirmative. 


Jerusalem Talmud Sukkah 3.53D.59: Rab (f 247) and Samuel (t 254). The one 
(Samuel) said hllwyh; the other said chllw yh. According to the one who said 
hllw yh, it may be written as separate words but not erased. According to the one 
who said hllwyh, it may be erased but not written as separate words. It was 
unknown, though, who said the latter and who the former. Yet from the fact that 
Rab said, “I heard from my uncle (i.e., R. Hiyya [ca. 200]), ‘If someone gave me 
a book of psalms that belonged to R. Meir (ca. 150), I would erase all the 
Hallelujahs in it, because he did not intend to view them as holy,’ infer who said 
hllwyh (namely Samuel).” — The same is found in y. Meg. 1.72A.4. — See b. 
Pesah. 117A: Rab (f 247) said, “I saw the psalms of my uncle’s (R. Hiyya’s) 
house of learning, how in them hllw was written on one side and yh on the other 
side.” (R. Hiyya separated the word because he viewed yh as a designation for 
God.) 


3. For the esteem in which Hallelujah was held, see b. Pesah. 117A: R. Joshua b. 
Levi (ca. 250) said, “The Book of Psalms was said (authored) with ten 


expressions for praise.... The greatest of all is Hallelujah, because it comprises 
simultaneously the name (of God) and the praise.” — Parallels are found in y. 
Sukkah 3.54A.1; y. Meg. 1.72A.9; Midr. Ps. 1 § 6 (4B). — Also in b. Pesah. 
117A we find the interpretation of the word as follows: R. Joshua b. Levi (ca. 
250) said, “What does Hallelujah mean? Praise Yahweh with many songs of 
praise bhylwlym hrbh!” 


19:7: The marriage of the lamb was come, and his 
wife has been prepared. 


1. Israel as a bride. — See Tg. Song. 4:9 at § 2 Cor 3:3 B. — Midrash Song of 
Songs 4:10 (115A): R. Berekhiah (ca. 340) and R. Helbo (ca. 300) said in the 
name of R. Samuel b. Nahman (ca. 260), “In ten passages (of Scripture) the 
Israelites are called ‘bride’: six times here (in Song 4:8, 9, 10, 11, 12; 5:1) and 
four times in the Prophets (Jer 7:34; Isa 61:10; 49:18; 62:5). And accordingly 
God puts on ten garments (see § Rev 19:13).” — Parallels are found in Deut. 
Rab. 2 (199D) with R. Berekhiah as the author; Pesiq. 147B is anonymous. | 
Mekilta Exodus 19:17 at § Matt 25:1. | Pirqe Rabbi Eliezer 41 at § Matt 25:6. 


2. The days of the Messiah feature as the time of the wedding celebration (see § 
Matt 9:15 C). 


3. For the adorning of the bride for the bridegroom, see § Matt 9:15 A, n. h; there 
in Abot R. Nat. 4 we also find the term “to prepare” tiqqen for adorning the 
bride; also § Matt 9:15 B, n. c. — See also Midr. Eccl. 9:8 (42A) at § Rev 3:4 A. 


19:9: Blessed are those who are called to the marriage 
feast of the lamb. 


See the passages in which blessedness is spoken about with the image of a meal 
in the excursus “Sheol, Gehenna, and the Garden of Eden,” III, #4, n. o. 


19:10: The spirit of prophecy (see § Luke 2:25 C, #3). 


19:13: Clothed with a garment dipped all around in 
blood. 


Midrash Song of Songs 4:10 (115A): (R. Samuel b. Nahman [ca. 260] said, 
“Corresponding to the tenfold designation of Israel as a bride [see above at Rev 
§ 19:7]) God put on ten garments: ‘Yahweh mustered his kingdom, put on 
grandeur; Yahweh put on strength, girded himself’ (Ps 93:1; = three garments). 
‘He put on righteousness like armor, he put on clothes of vengeance, garb, he 
wrapped zeal around him like a mantle’ (Isa 59:17; 4th—7th garments). ‘The one 
who is regal in his garment; why is there red on your garment?’ (Isa 63:1; 8th 
and 9th garment). ‘In majesty and glory you have clothed yourself’ (Ps 104:1; 
10th garment), to take revenge on the nations who have hindered the Israelites 
from observing the ten commandments, around which they clustered like a bride 
(to adorn themselves with them).” — Similarly in Deut. Rab. 2 (199D). || Pesiqta 
147B: The 1st garment that God donned on the day of the creation of the world 
was of majesty and glory (Ps 104:1); the 2nd garment that God donned, in order 
to take vengeance on the generation of the flood, was of grandeur (Ps 93:1); the 
3rd garment, in order to give the Torah to Israel, was of strength (Ps 93:1); the 
Ath garment, in order to take vengeance on the kingdom of Babylon, was white 
(Dan 7:9); the 5th and 6th garment, in order to take vengeance on the kingdom 
of Media, was of vengeance (Isa 59:17); the 7th and 8th garment, in order to take 
vengeance on the Greek kingdom, was of righteousness (Isa 59:17); the 9th 
garment God will don, in order to take vengeance on the kingdom of Edom (= 
Rome), is red, as it says, “Why is there red on your garment?” (Isa 63:2); the 
10th garment, in order to take vengeance on Gog and Magog, will be majesty 


(Isa 63:1). — Other lists name only 7 garments. Among these, the “red” one in 
Isa 63:2 is regularly interpreted to refer to Rome; see Pesiq. 149A; Pesiq. Rab. 
37 (163B); Midr. Ps. 93 § 1 (207A). 


19:20: Sea of fire burning with sulfur. 


See fire and sulfur as a means of punishment in gehenna in the excursus “Sheol, 
Gehenna, and the Garden of Eden,” II, #8, notes b, d, f, h, i, 1. — The term “pool 
of fire” = limné tou pyros (Rev 19:20; 20:10, 14, 15; 21:8) is also found in 1 En. 
90:26f.; see the excursus “Sheol, Gehenna, and the Garden of Eden,” II, #8, n. b. 
— On “sulfur” see also Sib. Or. 3:60f.: “(The day) will come when the smell of 

sulfur will penetrate all people.” 


20:1: A great chain. 


Chains feature as instruments of torture for Asasel’s droves in 1 En. 54:3ff.: 
“There my (Enoch’s) eyes saw how they made iron chains of immeasurable 
weight (as torture) instruments for them.... These were prepared for the droves 
of Azazel, to seize them and cast them into the abyss of complete damnation.” 


20:2: And bound him. 


On “binding” evil spirits, see 1 En. 10:4ff., 11ff.; 13:1, 5; 18:16; 21:6; 69:28; 
90:23. | See T. Levi 18 at § Luke 10:18, #3, n. c. 


20:4 A: Of those put to death. 


pepelekismenoi, specifically those put to death by the axe. — On the execution 
of decapitation, see m. Sanh. 7.3 at § Matt 5:21 B, #3, B, #5, n. b. 


20:4 B: They ruled with Christ for a thousand years. 


The pre-Christian synagogue made the time of the absolute 
eschatological consummation begin with the appearance of the 
Messiah; for it, then, the reign of the Messiah had to last forever. 


Only the post-Christian synagogue differentiates between the days 
of the Messiah and of the eschatological consummation in the 
‘olam ha-ba, that is, in the future world: the former are 
temporally limited, and only the ‘olam ha-ba lasts forever. From 
the beginning, opinions differed widely about the length of the 
messianic period. The various traditions on this may be gathered 
here first. 


1. The length of the days of the Messiah. 


A. The Palestinian traditions. 


a. Tanhuma 'qb 7B: How long do the days of the Messiah last? R. Aqiba (f ca. 
135) said, “40 years. Just as the Israelites spent 40 years in the wilderness, so he 
(the Messiah) will haul them out into the wilderness and make them eat 
tumbleweed and gorse?” (see Job 30:4).” — R. Eliezer (presumably the son of 
R. Yose the Galilean [ca. 150]) said, “100 years.” — R. Berekhiah (ca. 340) said 
in the name of R. Dosa (ca. 180?), “600 years.” — Rabbi (t 217?) said, “400 
years.3” As it says, ‘As in the days when you went out from the land of Egypt, I 
will display miracles’ (Mic 7:15). As (the stay) in Egypt lasted 400 years, so too 
the days of the Messiah will last 400 years.” — R. Eliezer (presumably b. 
Hyrcanus [ca. 90]) said, “1,000 years. As it says, ‘Make us rejoice according to 
the length of days that you have chastened us, according to the length of years 
we have seen evil’ (Ps 90:15).”376 — R. Abbahu (ca. 300) said, “7,000 years. As 
it says, ‘As a bridegroom delights in his bride, so will your God delight in you’ 
(Isa 62:5). As the days of the wedding celebration amount to 7 days, so too the 
days of the Messiah will be 7,000 years (for 1 day of God = 1,000 years; see Ps 
90:4).” — The Rabbanan said, “2,000 years. As it says, ‘The day of vengeance 
(= 1,000 years) is in my heart and my year of redemption (= 1,000 years) has 
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come’ ” (Isa 63:4; presumably another supporting passage belongs here). 


b. Pesigta Rabbati 1 (4A): How long will the days of the Messiah last? R. Agiba 
said, “40 years; see Deut 8:3: ‘He chastened you and made you hunger’ (40 
years during the wilderness wandering). It says further: ‘Make us rejoice 
according to the length of days that you have chastened us’ (Ps 90:15). As the 
chastening there lasted 40 years, so too the chastening that is spoken of here.”377 
R. Abin (I, ca. 325; II, ca. 370) said, “What was R. Aqiba’s scriptural basis? ‘As 
in the days when you went out from the land of Egypt, I will display miracles’ 
(Mic 7:15).” (As the miracles after the exodus from Egypt lasted in the 
wilderness for 40 years, so too the miracles in the messianic age.) — R. Eliezer 
(ben Hyrcanus [ca. 90] is meant) said, “400 years; see Gen 15:13: ‘They will 
serve them and they will oppress them for 400 years.’ And in Ps 90:15 it says, 
‘Make us rejoice according to the length of days that you have chastened us.’ ” 
— R. Berekhiah said in the name of R. Dosa the elder, “600 years; see Isa 65:22: 
‘The days of my people will be as the days (duration) of trees.’ Which tree is 
meant? The sycamore tree (so according to Gen. Rab. 12 [9B] and according to 
Num. Rab. 13 [170A]), which stands for 600 years.” — R. Eliezer b. Yose the 
Galilean (ca. 150) said, “1,000 years; see Ps 90:4: ‘1,000 years are in your eyes 
like yesterday.’ See also Isa 63:4: ‘The day of vengeance is in my heart and my 
year of redemption has come.’ And 1 day of God lasts 1,000 years.” — R. 
Joshua (ca. 90) said, “2,000 years; see Ps 90:15: ‘Make us rejoice according to 
the length of days that you have chastened us.’ “Days” (plural) are not fewer 
than 2 days, and 1 day of God lasts 1,000 years.” — R. Abbahu said, “7,000 
years; see Isa 62:5: ‘As a bridegroom delights ...’ ” (see above in a). — Rabbi (t 
217?) said, “One cannot calculate (the beginning of the messianic period); for it 
says, “The day of vengeance is in my heart’ ” (Isa 63:4; thus, he will make it 
known to no one; see Midr. Ps. 9 § 2; Midr. Eccl. 12:9 and b. Sanh. 99A). And 
how long do the days of the Messiah last? The days of the Messiah last for 
365,000 years. (Isa 63:4 speaks of a “year of redemption”; 1 year = 365 days, 1 
day of God = 1,000 years, so one year of God = 365,000 years.) 


c. Midrash Psalm 90 § 17 (197A): How long will the days of the Messiah last? 
R. Eliezer (ca. 90) said, “1,000 years; see Ps 90:4: ‘1,000 years are in your eyes 
like yesterday.’ ” — R. Joshua (ca. 90) said, “2,000 years; see Ps 90:15: ‘Make 
us rejoice according to the length of days that you have chastened us.’ ‘Days,’ 
that is, 2 days, and 1 day of God lasts 1,000 years; see Ps 90:4.” — R. Berekhiah 


and R. Dosa the elder said, “600 years; see Isa 65:22: “The days of my people 
will be as the days of trees.” And a sycamore tree stands for 600 years in the 
earth.” — R. Yose (the Galilean [ca. 110]) said, “60 years; see Ps 72:5: ‘So they 
will fear you (the Messiah) ... generation, generations.’ A generation is 20 years, 
generations (at least two) are 40 years, that is, altogether, 60 years.” — R. Aqiba 
(f ca. 135) said, “40 years, corresponding to the days that you chastened us in 
the 40 years that the Israelites spent in the wilderness; see Deut 8:3: ‘He 
chastened you and made you hunger.’ ” — The rabbis said, “354 years, 
corresponding to the number of days of a lunar year, according to which the 
Israelites reckon; for it says, ‘My year of redemption (= 354 days) has come’ ” 
(so according to older editions and manuscripts, while the Buber edition reads: 
“Our teachers said, ‘4,000 years; see Isa 63:4.” Yet this passage leaves the 4,000 
years unexplained). — R. Abbahu said, “7,000 years, corresponding to the days 
of the bridegroom in his in his wedding chamber; see Isa 62:5” (as above in a 
and b). 


d. Pesigta 29A: “Yahweh has war against Amalek from generation to generation” 
(Exod 17:16).... R. Yose the Galilean (ca. 110) said, “From the generation of 
Mordecai and Esther until the generation of the Messiah, which will last for 3 
generations. How do we know that the generation of the Messiah will last for 3 
generations? Because it says, ‘They will fear you ... generation, generations’ ” 
(Ps 72:5; see above in c). — Likewise, Tanh. ky tts' 23A and TanhB tts' § 18 
(22B), except that here the epithet “the Galilean” is missing. In Mek. Exod. 
17:16 (64B), this saying is attributed to R. Eliezer (b. Hyrcanus [ca. 90]), 
certainly incorrectly, because this scholar immediately before interpreted the 
words “from generation to generation” in the sense of “always.” — In SDeut 
32:7 § 310 (134A) too, which is anonymous, we find the conclusion from Ps 
72:5 that the time of the Messiah lasts 3 generations. 


B. The Babylonian traditions. 


a. Babylonian Talmud Sanhedrin 99A (1st baraita): R. Eliezer (ca. 90) said, “The 
days of the Messiah will last 40 years; see Ps 95:10: ‘Forty years I am disgusted 


with the generation.’ ” — R. Eleazar b. Azariah (ca. 100) said, “70 years; see Isa 
23:15: ‘It will happen on that day that Tyre will be a forgotten place for 70 years, 
like the days of a king.’ Who is this only king? It is the Messiah.” — Rabbi (t 
217?) said, “3 generations; see Ps 72:5: ‘They will fear you ... generation, 
generations’ ” (that is, 3 generations). 


b. Babylonian Talmud Sanhedrin 99A (2nd baraita): R. Eliezer (ca. 90) said, 
“The days of the Messiah will last 40 years. Here it says, ‘He chastened you and 
made you hunger’ (namely for 40 years in the wilderness; Deut 8:3), and there it 
says, ‘Make us rejoice according to the length of days that you have chastened 
us ...’ (Ps 90:15).” — R. Dosa said, “400 years. It says here, “They will serve 
them and they will oppress them for 400 years’ (Gen 15:13), and there it says, 
‘Make us rejoice according to the length of days that you have chastened us’ (Ps 
90:15).” — Rabbi (t 217?) said, “365 years, corresponding to the number of 
days in a solar year; see Isa 63:4: ‘The day of vengeance is in my heart....’ ” 
Abimi b. Abbahu (ca. 330) taught as a tannaitic tradition, “The days of the 
Messiah will last for Israel for 7,000 years; see Isa 62:5: ‘As a bridegroom 
delights....” ” — Rab Judah (f 299) said that Samuel (t 254) said, “The days of 
the Messiah will last as long as from the days of the creation of the world until 
now; see Deut 11:21: ‘So that your days and the days of your children may be as 
long ... as the duration of heaven over the earth.’ ” — Rab Nahman b. Isaac (f 
356) said, “As long as from the days of Noah until now; see Isa 54:9: ‘As long as 
it has been since the days of Noah, this is valid for me (this is how long the oath 
will last) ... no longer to be angry against you.’ ” (The midrash reads ky my nch 
as kymy nch.) 


c. Babylonian Talmud Sanhedrin 97A: In the school of Elijah it has been taught: 
“The world will exist for 6,000 years: 2,000 years of which are for the Tohu 
(time without Torah), 2,000 years for (the rule of) the Torah, and 2,000 years for 
the days of the Messiah; and because of our sins, which are great, what has 
passed of the latter (which should have dawned in the year 4,000 after the 
creation of the world, i.e., 240 CE) has passed.” — The same is found in b. 
‘Abod. Zar. 9A; S. Eli. Rab. 2 toward the beginning. 


2. With careful deliberation over all the aspects that come into 
consideration, we believe that we may apportion the various 
opinions in the following way among the individual rabbinic 
scholars: 


a. R. Eliezer b. Hyrcanus (ca. 90) estimates the reign of the Messiah on the basis 
of Ps 90:15 to be 1,000 years. 


b. R. Joshua (ca. 90) on the basis of Ps 90:15, 2,000 years. 


c. R. Eleazar b. Azariah (ca. 100) on the basis of Isa 23:15, 70 years. 


d. R. Agiba (f ca. 135) on the basis of Deut 8:3 and Ps 90:15 or on the basis of 
Mic 7:15 and Ps 95:10, 40 years. 


e. R. Yose the Galilean (ca. 110) on the basis of Ps 72:5, 3 generations = 60 
years. 


f. R. Dosa (ca. 180?) on the basis of Isa 65:22, 600 years. 


g. R. Eliezer b. Yose the Galilean (ca. 150) on the basis of Gen 15:13 and Ps 
90:15, 400 years; likewise, 4 Ezra 7:28. 


h. R. Eliezer, without being able to be more specific as to who this is, 100 years. 


i. Rabbi (t 217?) on the basis of Isa 63:4, 365 years (in a later period, using Ps 
90:4, lengthened to 365,000 years). 


k. Amajority of rabbis, presumably at the time of R. Joshua (ca. 90), on the basis 
of Isa 63:4, 2,000 years. 


|. A majority of rabbis, presumably at the time of Rabbi (f 217?), 354 years. 


m. A baraita from the school of Elijah, 2,000 years. 


n. A baraita (later R. Abbahu) on the basis of Isa 62:5, 7,000 years. 


o. Samuel (f 254) makes the duration of the messianic period equal to the period 
of time since the creation of the world to the present, which is about 4,000 years, 
specifically on the basis of Deut 11:21. The number 4,000 follows a reading in 
Midr. Ps. is also accepted by a majority of rabbis. 


p. R. Abbahu (ca. 300) on the basis of Isa 62:5, 7,000 years. 


q. Rab Nahman b. Isaac (t 356) reckons to the messianic period as many years 
as have elapsed since Noah until his time, specifically on the basis of Isa 54:9. 
Since Noah’s birth to 356 CE would be 3,060 years and since the flood, 2,460 

years. 


3. The calculation of the length of the messianic period is made: 


a. on the basis of the scheme of the week of the world, according 
to which the world period without the Torah is 2,000 years, the 
time of the reign of the Torah is 2,000 years (from the 53rd year of 
Abraham?’s life until 240 CE), the days of the Messiah are 2,000 
years (which would have needed to arise in the year 240 CE) and 
the Sabbath for world is 1,000 years. — So R. Joshua, a rather 
large number of the scholars, who presumably were his 
contemporaries, and the baraita from the school of Elijah; 


b. on the basis of attempts to flesh out the second or messianic 
redemption according to the example of the first redemption from 
Egypt. Here belong the 40 years of R. Aqiba, corresponding to the 
40 years of wilderness wandering, and the 400 years of R. Eliezer 
b. Yose the Galilean and of 4 Ezra, corresponding to the 400 years 
of slavery in Egypt. Psalm 95:10 and Micah 7:15 serve as 
scriptural proof for the 40 years, though particularly Deut 8:3 is 
used in connection with Ps 90:15; Gen 15:13 and Ps 90:15 are 
used for the 400 years; 


c. on the basis of various passages of Scripture. So R. Eliezer, R. 
Eleazar b. Azariah, R. Yose the Galilean, R. Dosa, Rabbi, Samuel, 
R. Abbahu, and Rab Nahman b. Isaac. 


4. R. Eliezer b. Hyrcanus (ca. 90) is the oldest rabbinic authority 
that represents the 1,000-year duration for the reign of the 
Messiah. From this it does not follow, though, that he was the 
actual originator of this view. R. Eliezer was considered by his 
contemporaries as the most tenacious representative of older 
observances and traditions; he himself could say of himself, “I 
have never offered any saying that I did not hear from the mouth 
of my teacher” (b. Sukkah 28A). So it is completely probable that 
the 1,000-year duration of the messianic period was already 
taught in Jewish schools before R. Eliezer. The possibility that the 
author of Revelation formulated the 1,000-year kingship of the 
returning Christ in dependence on the Jewish tradition about the 
1,000-year messianic kingdom can therefore not be disputed on 
chronological grounds. 


20:5: The rest of the dead were not living 
(resurrected) until the end of the 1,000 years. This is 
the first resurrection. 


As long as the ancient synagogue expected the fruition of absolute 
salvation from the arrival of the Messiah, it assumed that the 
resurrection of the dead would happen soon after his 
appearance.a In the 1st post-Christian century, a distinction 
began to be made between the days of the Messiah and the time of 
the absolute consummation of salvation: the former, so it was 
thought, were supposed to bring Israel sovereignty over the 
nations of the world.b Yet the actual eschatological 
consummation, arising with the resurrection of the dead and the 
destruction of all the godless in the world judgment, would 


happen only after the close of the messianic period in the ‘olam 
ha-ba, that is, in the future world. In this way the resurrection of 
the dead was detached from the days of the Messiah and 
connected with the ‘olam ha-ba and the general world judgment. 
This remained the dominant view during the entire Mishnaic 
period (until around 200 CE).c At the beginning of the 3rd 
century, a new direction took shape. Now it was assumed that 
already in the messianic age first the dead of the land of Israel 
would resurrect. After them the righteous, who were buried 
outside the holy land, would be rolled through subterranean 
caverns until they reached the land of Israel and would here 
participate in the resurrection.d The general resurrection of the 
dead did not come into consideration here. It remained attached 
to the world judgment, as it had been before. In this conceptual 
combination, it was first a matter merely of the dead who rested 
in the ground of the land of Israel, and second the righteous who 
were buried abroad. The whole, though, was aimed at glorifying 
the motherly soil of the land of Israel: its dead, insofar as they 
belong to Israel, arise already in the days of the Messiah, first 
before all others. The righteous abroad, though, also take part in 
the resurrection during the messianic period, though only from 
the earth of the holy land. Hence the painful subterranean rolling 
of the dead until they reach the womb of the home soil. In 
substance, the synagogue also knew of a double resurrection: the 
first in the days of the Messiah in the land of Israel, and the 
second, the general one, at the time of the world judgment. Yet the 
terms “first” or “second resurrection” are not found in rabbinic 
literature. 


a. Daniel 12:1—3. — 1 Enoch 51:1f.: “In those days (after the appearance of the 
Messiah) the earth will give back those who have accumulated in her, and Sheol 
will also give back what she has received, and Abaddon (cf. § Rev 9:11 B) will 


pay what he owes. He (Messiah) will elect the righteous and holy among them 
(the resurrected), for the day of their redemption is near.” || 1 Enoch 61:5: 
“These measures (in the hands of the angels) will reveal all the secrets in the 
depths of the earth and those who perished in the wilderness or were swallowed 
up by the fish of the sea or by animals, so that they might return (at the 
resurrection) and might lean on the day of the elect one (= the Messiah); for no 
one will perish before the Lord of Spirits.” — Also see 1 En. 90:33; 91:10. | 
Testament of Judah 25: “Those who died in sadness will rise in joy (in the 
messianic age) ..., and those who died for the Lord’s sake will awake in life... 
Yet the godless will mourn, and the sinners will moan, and all the nations will 
praise the Lord forever.” — See further T. Sim. 6; T. Zeb. 10; T. Benj. 10; Sib. 
Or. 4:1 78ff. 


b. Passages at § Rom 3:9 A, #3. 


c. The main passage is m. Sanh. 10: All Israel has a share in the future world. — 
From beginning to end, this chapter relies on the presupposition that the ‘olam 
ha-ba begins with the resurrection of the dead and the general world judgment. 


d. Jerusalem Talmud Ketubbot 12.35B.5: “You shall take me out of Egypt and 
bury me (in the land of Israel) in their (the fathers’) grave” (Gen 47:30). If 
Jacob had been buried wherever he was, what sort of disadvantage would he 
have suffered? R. Eleazar (ca. 270) said, “Therein lies something (special) 
dbrym bgb.” R. Joshua b. Levi (ca. 250) said, “Therein lies something.” R. 
Hanina (ca. 225) said, “Therein lies something.” What does “Therein lies 
something” mean? R. Simeon b. Lagish (ca. 250) said, “ ‘I will walk before 
Yahweh in the lands of life (the living)’ (Ps 116:9). Are not the lands of life only 
Tyre and Caesarea and their neighboring area? Everything is there, abundance 
is there!” R. Simeon b. Laqish said in the name of Bar Qappara (ca. 220), “This 
refers to the land whose dead will first become living (resurrect) in the days of 
the Messiah. What is the scriptural basis? ‘He gives the soul back to the people 
that (dwells) on it (the land of Israel)’ (Isa 42:5). Yet our teachers in Babylon 
would be at a disadvantage (if only the inhabitants of the land of Israel should 


resurrect in the days of the Messiah)!” R. Simai (ca. 210) said, “God will hollow 
out (read mchlyd) the earth before them and they will be rolled mtglglyn like 
pipes, and when they have come to the land of Israel, their souls will be united 
with them. What is the scriptural basis? ‘I will bring you to your land and will 
put my spirit in you so that you will live’ (so Ezek 37:14 is cited).” R. Berekhiah 
(ca. 340) asked R. Helbo (ca. 300), and he asked R. Ammi (ca. 300), and he 
asked R. Eleazar (ca. 270), and he asked R. Hanina (ca. 225) and he asked, as 
some say, R. Joshua (b. Levi [ca. 250]), “Even Jeroboam and his companions 
(are to resurrect in the land of Israel in the messianic age)?” He answered him, 
“Sulfur and salt, his whole land burned out” (Deut 29:22)! R. Berekhiah said, 
“What does that have to do with the matter everyone asked about? We hear 
nothing at all about the issue! When the land of Israel was burned, the judgment 
was carried out on them” (Jeroboam and his companions, so they too will rise in 
the days of the Messiah). — Parallels are found in y. Kil. 9.32C.1; Gen. Rab. 96 
(60D); Tanh. wychy 54B; TanhB wychy § 6 (107B); Gen. Rab. 74 at the 
beginning.; TanhB wyts' § 23 (80B); Pesiq. Rab. 1 (2B); here the following 
words come at the close: Here you learn that the dead of the land of Israel are 
destined for life (for resurrection) in the days of the Messiah and the righteous 
abroad are destined to reach the land of Israel (by subterranean caverns) to 
become living there. If this is the case, will even the nations of the world that are 
buried (read: shqbwrym) in the land (of Israel) become living again? No! Isaiah 
said, “No sojourner (so the midrash) should say, ‘I have gotten sick! The people 
that dwells in it is forgiven their guilt!’ ” (Isa 33:24). Sojourners should not say, 
“We too have been entangled in the suffering (of Israel), so we too will become 
living with them.” Rather the one who belongs to the people that lives in it 
whose guilt is forgiven. Which people is it whose guilt is forgiven? It is those of 
whom it says, “Who is a God like you, who forgives guilt and passes over sin for 
the remnant of his inheritance” (Mic 7:18). — On the subterranean caverns, see 
also Pesiq. Rab. 31 (147A): God will make for them (the dead abroad) pure 
caverns below, and they will be rolled in them (so read) until they come below 
the Mount of Olives at Jerusalem. And God will stand on it, and it will be split 
before them and they will rise up out of the middle of it; see Zech 14:4. — See 
further b. Ketub. 111A.34. | It is instructive to compare m. ‘Abot 6.9 with SDeut 
6:7 § 34 (74B). In the first passage it says: R. Yose b. Qisma (ca. 110) said, “ <... 
In your walking she (wisdom = Torah) will guide you, in your lying down she 
will keep watch over you, and when you have woken up, she will speak to you’ 
(Prov 6:22). ‘In your walking she will guide you,’ in this world; ‘in your lying 
down she will keep watch over you,’ in the grave; ‘when you have woken up, she 
will speak to you,’ in the future world l'wlm hb'.” — Here the resurrection is 


bound to the future world, entirely in line with the sense of m. Sanh. 10; similarly 
in the parallels in SLev 18:4 (338A); b. Sotah 21A; TanhB wyts' § 2 (73A); Ag. 
Ber. 45 § 2 (33A). However, in the Sifre passage named above it says: “In your 
walking she will guide you,” in this world; “in your lying down she will keep 
watch over you,” in the hour (time) of death; “when you have woken up” (= 
resurrected), in the days of the Messiah; “she will speak to you,” in the ‘olam 
ha-ba. — Here, in the spirit of the 3rd century, the resurrection is detached from 
the ‘olam ha-ba and relocated to the days of the Messiah. || Exodus Rabbah 32 
(93B): “I will give you a delightful land” (Jer 3:19). Why is it called a delightful 
chmdh (desirable) land?... The rabbis said, “A land that the fathers of the world 
longed for shntchmdw....” And why did they long for it? R. Simeon b. Lagish (ca. 
250) said, “Because they (the inhabitants of the land) will first become living 
(resurrect) in the days of the Messiah.” — The following passages also know of 
a resurrection in the days of the Messiah: see y. Kil. 9.32B.7 at § Luke 12:40 A; 
see Midr. Ps. 93:2 at § Matt 1:21 B, #2, n. f; Midr. Ps. 18 § 11 (71A); b. Sanh. 
92A.42; S. Eli. Rab. 29 (164, 24); Leqach Tob Num. 24:17 (2, 129B.32); Midr. 
Eccl. 1:7 (7B); Tg. Hos. 14:8. 


20:6: Over these the second death has no power. 


1. ho deuteros thanatos = maweth sheni, Aram. motha thinyana. 
The Hebrew expression appears only in the late Pirge R. El., the 
Aramaic term only in the targumim. Yet the rabbinic scholars 
also know of the “second death,” albeit the content and not the 
expression. This idea was understood to refer to a. exclusion from 
the resurrection, remaining in the grave,a and b. being consigned 
to eternal damnation.b 


Comment: Wettstein’s assumption at Rev 2:11 that the rabbinic term mithah 
meshuneh denotes the “second death” is wrong. That expression, which appears 
frequently (see, e.g., b. Ta‘an. 11A.4; b. Sotah 35A.28; b. Sabb. 156B.25; b. B. 


Bat. 10A.37; Midr. Prov. 10 § 1) means “unusual, violent death.” 


a. Genesis Rabbah 96 (60D): R. Hama b. Hanina (so read, ca. 260) said, 
“Whoever dies abroad and is buried there suffers a twofold death shty mytwt 
(two deaths); for so it is written, ‘Yet you Pashhur and all the inhabitants of your 
house, you will go away to captivity, and to Babylon you will come and die there 
and there be buried’ (Jer 20:6). Thus he suffered a twofold death (see further). 
Therefore Jacob said to Joseph, ‘Do not bury me in Egypt’ (Gen 47:29).” R. 
Simon (ca. 280) said, “If this is the case then the righteous who are buried 
abroad suffer a loss! Rather, what will God do for them? He makes for them 
caverns in the earth and makes them as it were into pipes (read knwdwt instead 
of km'rwt), and they are rolled until they come to the land of Israel. Then God 
puts the spirit in them and they rise (from the dead); see Ezek 37:12” (and § Rev 
20:5, n. d). — For R. Hama b. Hanina, the two claims “You will die there” and 
“there you will be buried” seemed striking alongside each other. Therefore in 
the second he finds the meaning: “ ‘There you will remain buried forever.’ This, 
the exclusion of the righteous buried abroad from the resurrection, counts for 
him as a second death.” This is made even clearer by some parallels. In y. 
Ketub. 12.35B.21 it says: Whoever dies there (in Babylonia) and is buried there 
suffers two things (death in the hour of death and remaining in the grave). 
Whoever dies there and is buried here (in Palestine) suffers one thing (death in 
the hour of death, but not remaining in the grave; for the dead of the land of 
Israel rise in the days of the Messiah). In Pesiq. Rab. 1 (3A.14), where R. Helbo 
(ca. 300) represents the view of R. Hama b. Hanina, the introductory words 
read: “Whoever dies abroad and is buried abroad suffers two kinds of 
hardships: the hardships of dying and the hardships of being buried (proof: 
Pashhur’s fate in Jer 20:6).” Then we read this saying of R. Hama b. Hanina: 
“If someone who died abroad is moved from abroad and buried in the land (of 
Israel), he suffers only one death” (for he is spared the other death, exclusion 
from the resurrection). — This whole idea is underlaid by the assumption that 
there will be a resurrection of the dead only in the land of Israel. Additional 
parallels are found in Tanh. wychy 54B; TanhB wychy § 6 (107B) and y. Kil. 
9.32C.18. ll Pirge Rabbi Eliezer 34 (18A): (God says,) “If a non-Israelite says 
that there is a second God, I will kill him (make him die) by the second death 
bmwt shny, and here there is no revivification. Yet if a non-Israelite says there is 
no second God, I will raise him to life in the future world in the future.” | 
Targum Jeremiah 51:39. “They will die the second death mwt' tnyn' and not 


become living in the future world, says Yahweh.” — Targum Jeremiah 51:57: 
“They will die the second death so that they will not come (by the resurrection) 
into the future world.” 


b. Jerusalem Talmud Pe’ah 1.15B.53: (The proselyte Monobazus — see t. Pe’ah 
4.18 at § Matt 6:19f., #1, 2nd paragraph—said,) “My fathers gathered treasures 
in this world, and I have gathered for the future world; as it says, ‘Alms rescue 
from death’ (so Prov 10:2 according to the midr.). Yet does he (the alms giver) 
not die? It means that he will not die the death in the future (i.e., that he will not 
fall victim to damnation).” || Midrash Psalm 15 § 6 (59B): “Whoever does this 
will never stumble” (Ps 15:5). R. Samuel (b. Ammi [ca. 325]) said, “I do not 
know what this’stumbling’ means. Then Solomon came and explained it: ‘Save 
those who are dragged to death, and hold back those who are stumbling to 
slaughter!’ (Prov 24:11). Accordingly, say, (‘He will not stumble’ means) ‘He 
will not die in the future world’ (not be consigned to damnation).” The following 
parallels are different: t. B. Mes. 6.18 (385); y. B. Mes. 5.10D.15; b. B. Mes. 
71A.13. | Babylonian Talmud Sanhedrin 92A.11: Raba (f 352) said, “How can 
the resurrection be proven from the Torah? It says, ‘May Reuben live and not 
die!’ (Deut 33:6). ‘May Reuben live,’ in this world; ‘and not die,’ in the future 
world.” — On this, Tg. Yer. I Deut. 33:6: “May Reuben live in this world and not 
die in the death in which the godless die in the future world.” — Targum Onkelos 
reads: “May Reuben live in eternal life and not die the second death mwt' 
tnyn'.” Targum Yerusalmi II: “May Reuben live in this world and not die in the 
second death in which the godless die in the future world.” || TanhumaB wygsh § 
10 (105A): “In sorrow I will go down into the underworld to my son” (Gen 
37:25). What does “In grief into the underworld” mean? Jacob said, “Perhaps I 
will die the death of the godless in this and in the future world; for God had 
assured me that he would give me 12 tribes, and now one of them has died. 
Perhaps I was not worthy of them and have to die in both worlds. Therefore he 
said, ‘In sorrow I will go down into the underworld to my son.’ From here you 
can know this: when Jacob saw that he (Joseph) lived, what did he say? ‘Then 
Israel said to Joseph, “I will die once” ’ (so Gen 46:30 according to the midr.). 
Why did he say, ‘I will die once’? He said, ‘When they came and said to me that 
Joseph had died, I thought that I would have to die in both worlds. Now, since I 
see that you are alive, the good news has come to me that I will die only once. 
Therefore it says, “I will die once.” ’ ” — The death of the godless in the future 
world = eternal damnation. There is a parallel in Tanh. wygsh 53A.27. | 


Midrash Psalm 70 § 2 (161B): Woe to the godless who die (= are damned) in the 
future world only because of envy and anger! As it says, “Anger kills fools and 
envy makes the simple die” (Job 5:2). | Targum Yerusalmi I Numbers 31:50: “So 
that we may not die the death that the godless will die in the future world.” | 
Targum Isaiah 22:14: “This guilt will never be remitted for you until you die the 
second death mwt' tnyn'.” — Targum Isaiah 65:6: “Behold, it is written down 
before me. I will not give them length of life, but rather I will bring the 
punishment for their sins upon them and surrender their body to the second 
death.” — Targum Isaiah 65:15: “You will leave behind your names as an oath 
for my elect and Yahweh Elohim will make you die the second death (fall victim 
to damnation). ” 


2. ouk echei exousian. — In Jewish circles too it would have been assumed that 
those who resurrected in the days of the Messiah (see above at § Rev 20:5) 
would not die again. Seder Eliyahu Rabbah 29 (164): All who resurrect in the 
days of the Messiah will go to the land of Israel; yet they will not become dust a 
second time; see Isa 4:3 and b. Sanh. 92A at § 1 Cor 15:51, n. a. 


20:8 and 9: Gog and Magog (Ezek 38 and 39). 


1. The names. 


gog in Ezek 38 and 39 is a personal name, as is magog in Gen 10:2. — In SDeut 
32:8 § 311 (134A), magog is certainly also used as the name of a country.3”8 Yet 
in Ezek 38:1 and 39:6 it seems to be the name of the people. — In Gog basileia 
(LXX Num 24:7) and in chora Gog éde Magog (Sib. Or. 3:319), the meaning of 
the names remains uncertain. According to their form, they could be either 
nominative or genitive: in the former case, they would be names of countries, 
and in the latter names of persons or peoples. — Most of the time the rabbinic 
scholars probably would have meant the names as names of nations, as 


presumably also the author of Revelation does in our passage. — In rabbinic 
literature both names appear frequently alongside each other as gog umagog. 
(See examples everywhere in the following citations.) So also in the compounds: 
“the war of Gog and Magog” mlchmt gwg wmgwg (b. Sabb. 118A.30); “the 
days of Gog and Magog” ymy g’ wn (b. Meg. 11A.19); “the forces of Gog and 
Magog” (Aramaic:) cheilawatheiha degog umagog (Tg. Song. 8:4). — Yet gog 
often appears alone, as in, for example, Exod. Rab. 30 (90C): pharaoh was not 
comforted about all his swarm until he saw Gog (cf. Ezek 32, 31). So in 
particular in compounds such as: “the day of Gog” ywmw shl gwg (Mek. Exod. 
16:29 [59A]); “the days of Gog” ymy g’ (SLev 26:44 [459A J); “the kingdom of 
Gog” mlkwtw shl g’ (Pesiq. Rab. 31 [146A ]); “the war of Gog” shl g’ (sic!) 
mlchmt (t. Ber. 1.11 [2.22]); “the battle lines of Gog” sdry qrb' dg’ (Tg. Yer. I 
Deut. 34:3); “the camps of Gog” mashireyaitheih dgwg (Tg. Yer. I Num. 24:17); 
“the camp of Gog” mshryt gwg (Tg. Isa. 33:22); “Gog and his horde” gwg 

wesi atheih; “Gog and his camp” gwg wmshyrytyh (Tg. Yer. I Deut. 32:39). — 
Magog, however, is rarely mentioned alone; for example, Tg. 1 Sam 2:10: 
“Magog and the camp of the nations”; Tg. Yer. I Num. 11:26: ar'a demagog “the 
land of Magog.” — The following is striking in the mouth of Rab (f 247): “They 
will one day come 'm gwg mgwg with Gog from Gog (?)” (b. Sanh. 95B.23). 
There is a mistake in the text and we should read, with Tg. Isa. 10:32, 'm gwg 
wmgwg. 


2. The time of Gog’s appearance. 


Revelation sets the campaign of Gog and Magog after the course 
of the 1,000-year messianic kingdom and immediately before the 
general world judgment. This scheme is also found in rabbinic 
literature, alongside others as well. 


a. Gog at the time of the Messiah b. Joseph, that is, before the 
days of the Messiah. 


See Tg. Yer. I Exod. 40:9-11 at § Luke 24:26, II, #2, n. c. — See Leqach Tob 
Num 24:17 (2.129B) at § Luke 24:26, II, #3, n. b. 


b. Gog before the days of the Messiah. 


Midrash Psalm 17 § 9 (66B): R. Phineas (ca. 360) said in the name of R. 
Hoshaiah (ca. 225), “Five times David commanded God ‘Arise!’ in the (first) 
book of Psalms (this refers to Ps 3:8; 7:7; 9:20; 10:12; 17:13). Four of these 
correspond to the four world empires; for in the holy spirit (in the spirit of 
prophecy) he saw how they would one day subjugate Israel, and he summoned 
God to rise up against each one. The fifth time, when he saw that the kingdom of 
God and Magog would come upon Israel with power, he said to God, ‘Arise, 
Yahweh, God, lift up your hand!’ (Ps 10:12). We have no ruler who could set on 
him except for you alone.” — The statement “We have no ruler” proves that Gog 
was expected in the premessianic period. Parallels with differences can be found 
in the following: Midr. Ps. 3 § 7 (20A); Pesiq. Rab. 31 (146A); here Ps 17:13 is 
interpreted to refer to Gog. | Targum Song of Songs 8:8: “In that time (of the 
appearance of Gog) the angels will say among themselves, ‘We have one nation 
on earth whose merits are little, and she has neither kings nor rulers who could 
go out to fight with the forces of Gog. What shall we do for our sister on the day 
when the nations think of going up Imsq against her for war?’ Then Michael, the 
angel prince of Israel, will say, ‘If she stands firm like a wall among the nations 
and gives away silver in order to make the oneness of the name of the Lord of 
the world her own (in order to hold fast to the monotheistic confession of God), 
we, I and you, together with her teachers will coddle her like silver plates, and 
the nations will not have power to harm her, just as no worm has power to harm 
silver. And even if she is poor in the fulfillments of the commandments, we will 
plead for mercy for her before Yahweh, so that he might remember for her the 
merit of the Torah with which the young men occupy themselves, which is 
written on the tablet of the heart. Then she will stand firm against the nations 
like a cedar.’ ” || Midrash Vajjoscha’ (Beth ha-Midrash 1.56.1): When the days of 
the Messiah draw near, Gog and Magog will go up y'lh against the land of Israel, 
because he will hear that Israel is without a king and dwells in security. || Sifre 


Deuteronomy 33:2 § 343 (143A): “Shining forth” is spoken of four times (in 
Scripture): The 1st time in Egypt (see Ps 80:2); the 2nd time at the giving of the 
law (see Deut 33:2). The 3rd time in the days of Gog and Magog; as it says, 
“Shine forth as the God of vengeance, Yahweh, as the God of vengeance!” (Ps 
94:1). The 4th time in the days of the Messiah; as it says, “From Zion, the 
fullness of beauty, let God shine forth” (Ps 50:2). — The parallel in Leqach Tob 
Deut 33:2 (2.62B.18) diverges. | See b. Sanh. 97B at § Matt 10:34, #2. ll See Lev. 
Rab. 11 (112C) and y. Seb. 4.35C.25 at § Matt 9:15 C. 


c. Gog at the time of the Messiah b. David. 


Targum YeruSalmi II Numbers 11:26: “At the end of days Gog and Magog and 
its hosts will go up slqyn against Jerusalem and fall into the hands of the king, 
the Messiah.” || Targum YerusSalmi I Numbers 24:17: “I see him, though he does 
not exist yet. I perceive him, although he is not yet near: when the king becomes 
a mighty king from the house of Jacob and the Messiah becomes great and a 
scepter becomes mighty from Israel, he will kill the great ones of the Moabites 
and eliminate all the sons of Seth, the military camps of Gog, which will arrange 
the battle lines in Israel and their bodies will all fall before him (read qdmwy).” | 
Targum 1 Samuel 2:10: “Yahweh will shatter the opponents who rise up to do 
evil to his people; from heaven with lifted voice he will strike yashgeph them. 
Yahweh will exact punishment from Magog and from the army camps of the 
thieving nations who come with him from the ends of the earth, and he will 
bestow power on his king and make the sovereignty of the Messiah great.” | 
Targum Song of Songs 8:4: “The king, the Messiah, will say (to Israel), ‘I 
implore you, my people, house of Israel, why do you wish to get upset against 
the nations of the earth to go out of exile, and why do you wish to rise up against 
the forces of Gog and Magog? Hold back a little bit longer until the nations are 
destroyed who have come to fight against Jerusalem; then the Lord of the world 
will remember for you the love of the righteous, and it will be pleasing before 
him to redeem you.” Il See Pesiq. 78B at #3 below. 


d. Gog after the messianic age but before the world judgment. 


See b. ‘Abod. Zar. 3B at § Matt 23:15 A, n. r. | See y. Ber. 2.4D.52 at § Matt 
21:9 A, #1, n. b, end. | See Pesiq. 147B at § Rev 19:13. ll Genesis Rabbah 88 
(56A): R. Joshua b. Levi (ca. 250) said, “In accordance with the four cups of 
trembling that God will make the nations of the world drink (see Jer 25:15; 51:7; 
Ps 75:9—so according to the parallels—and Ps 11:6), God will in the future 
make Israel drink four cups of help (salvation); see Ps 16:5: ‘Yahweh is my 
possession and my cup’; Ps 116:13: ‘I will raise the cup of helps (salvific acts)’; 
Ps 23:5: ‘My cup has an overflow.’ (This would be only three cups! Yet it says,) 
‘Cup of helps’ (Ps 116:13), not ‘Cup of help’—(that is, two because of the 
plural): the one in the days of the Messiah and the other in the days of Gog.” — 
See parallels at § Acts 2:25, n. b. | Babylonian Talmud Megillah 11A: Samuel (t 
254) said, “ ‘I will not reject them’ (Lev 26:44), in the days of the Greeks; ‘I will 
not abhor them’ (Lev 26:44), in the days of Nebuchadnezzar; ‘so that I would 
wear them down’ (Lev 26:44), in the days of Haman; ‘would break my covenant 
with them’ (Lev 26:44), in the days of the Persians (= Romans); ‘for I am 
Yahweh, their God’ (Lev 26:44), in the days of Gog and Magog.” — The 
Romans are the opponents of the Messiah, then Gog and Magog after the 
messianic period are the opponents of God. — Parallels with divergences can be 
found in SLev 26:44 (459A); Midr. Esth. 1:1 (81A); b. Meg. 11A; Tg. Yer. I Lev. 
26:44. | Sifre Numbers 10:9 § 76 (19B): “Against the oppressors who oppress 
you” (Num 10:9). The passage is talking about the war of Gog and Magog. You 
say, “The passage is talking about the war of Gog and Magog; not rather about 
all the wars that are mentioned in the Torah?” It says, “You will be saved from 
your enemies” (Num 10:9). Go out and see which war it is in which Israel is 
saved and after which no oppression follows! Then you will find only the war of 
Gog and Magog. (This war is thus the last, since the final judgment follows it.) 
— Here belong presumably also t. Ber. 1.11 (parallels are found in y. Ber. 
1.3D.47; 4A.11; Mek. Exod. 13:2 [23A]; 13:3 [23B]); Pesig. Rab. 37 (163A); 
Exod. Rab. 23 (85A); Midr. Ps. 17 § 10 (67A); see below #7, c. 


e. Gog’s time as not more precisely specifiable: 


See Gen. Rab. 98 (61B); Tg. Isa. 10, 32; Tg. Yer. I Num. 11:26; Mek. Exod. 


16:29 (59A) with parallels: Mek. Exod. 16:25 (58B); b. Sabb. 118A. Also ‘Abot 
R. Nat. 34 (9A); b. Ber. 7B; TanhB nch § 24; see the last two passages at § Acts 
4:25 B; see Midr. Ps. 18 § 18 (74A) below at #8, d. 


3. Gog’s motives. 


According to Ezek 38:4; 39:2, the actual initiator of the last 
onslaught of the nations under Gog is God (cf. Midr. Ps. 118 § 12 
at #5); the human motive on the part of Gog is presented as greed 
(Ezek 38:10ff.). — In 1 En. 56:5ff., it is the angels who instead of 
Gog and Magog incite the Parthians and the Medes for the last 
move against Jerusalem (see the passage at § Rev 16:14). — 
Revelation traces Gog’s move back to satanic influences (see 
20:7f.).2”? — In rabbinic literature, it is specifically the spirit of 
rebellion and of pride that incites Gog to his undertaking. 


Babylonian Talmud Berakot 10A: A sectarian said to R. Abbahu (ca. 300), “It is 
written, ‘A song of David, when he fled from his son Absalom’ (Ps 3:1). 
Furthermore, it is written, ‘A song of David, when he fled from Saul ...’ (Ps 
57:1). Which event was first? Since the one with Saul was first, he (God) should 
(also) have written it first (Ps 3 should come after Ps 57)!” He answered him, 
“For you who do not interpret the sequence (of the sections of Scripture), it is 
difficult, for us who do interpret the sequence, it is not difficult.... Why does the 
section about Absalom (Ps 3) follow the section about Gog and Magog (= Ps 2)? 
If a person should say to you, ‘Is there a servant who rises up against his master 
(like Gog against God according to Ps 2),’ say to him, ‘Is there a son who rises 
up against his father (like Absalom according to Ps 3)?’ Yet as it was here the 
case (with Absalom), so it will be the case there (with Gog).” — Psalms 2 and 3 
thus stand next to each other because of the relationship of their content. 
Therefore, the chronological relationship between Ps 3 and 57 in the 
arrangement of the psalms remained overlooked. || See Midr. Ps. 2 § 4 (13A) at 8 


Heb 1:5 A, #3. | Pesiqta 78B: R. Levi (ca. 300) said, “Woe to the godless who 
consider themselves wise in wicked assaults against Israel! Each one of them 
thought, ‘My plan is more correct than your plan.’ ” (Then follows an 
explanation about how Esau considered himself to be more clever than Cain, 
pharaoh than Esau, Haman than pharaoh.) Then follows: R. Levi said, “Even 
Gog and Magog will also say in the future, ‘The earlier ones were foolish who 
appeared with bad plans against Israel without considering that they have a 
protector in heaven. I will not act that way, but rather I will first set myself upon 
their protector and then I will set myself upon them; as it says, “The kings of the 
earth draw up and the princes sit together against Yahweh and his Messiah” (so 
Ps 2:2 according to the midr.).’ God answered him, ‘You wicked one, you will 
set yourself against me? By your life, I will wage war with you!’ As it says, 
“Yahweh will go out and fight with these gentiles’ (Zech 14:3). It further says, 
“Yahweh steps forth like a fighter, like a warrior he stirs up zeal ...’ (Isa 42:13).” 
— The same is found in Lev. Rab. 27 (126A); Midr. Esth. 3:12 (97A); Tanh. 
'mwr 176A; TanhB 'mwr § 18 (48A); Midr. Ps. 2 § 4 (13A); anonymous in a 
changed form in ‘Ag. Ber. 2 (5B); see also Midrash Vajjoscha’ (Beth ha-Midrash 
1.56.3). I See further #8, c. 


4. Gog’s masses for war. 


Babylonian Talmud Sanhedrin 95B: Rab Judah (t 299) said that Rab (f 247) 
said, “Sennacherib, the wicked, came upon them with 45,000 royal princes who 
sat in golden chariots and they brought with themselves concubines and 
prostitutes, and 80,000 heroes of war who were clothed with scale armor, with 
60,000 armed with swords who went before him, and the rest consisted of riders. 
Likewise they came upon Abraham;* and likewise one day they will come with 
Gog (and) Magog.” — The same is found in Tg. Isa. 10:32. ll Midrash Vajjoscha’ 
(Beth ha-Midrash 1.56.3): Immediately (Gog) took with himself 71 nations and 
went up to Jerusalem. — See Tanh. chqt at the end: Gog and Magog, in its 
numerical worth, signifies 70 nations. (gwg = 12 + w = 6 + mgwg = 52, together 
70). 


5. The duration of Gog’s campaign. 


According to R. Hama b. Hanina (ca. 260), R. Abba b. Jeremiah 
(ca. 270), and R. Abba b. Kahana (ca. 310), the “years of Gog” are 
supposed to be seven years; see Lev. Rab. 11 (112C) and y. Seb. 
4.35C.25 at § Matt 9:15 C. Yet the passages do not allow us to 
know whether those entire seven years will be years of war, or 
whether they are supposed to indicate the time in which the 
repercussions of the war will have an impact. The proof text 
adduced, Ezek 39:9, speaks in favor of the latter. A longer 
duration of the war is presupposed by the passages that speak 
about a threefold campaign by Gog against the land of Israel. 


Midrash Psalm 119 § 2 (244B): R. Tanhuma (ca. 380) said, “So it has been 
taught: R. Judah, the Levite, bar Shalom (ca. 370) and R. Phineas, the Priest (ca. 
360), and R. Huna (ca. 350), all three, said that Gog and Magog will gather three 
times against Israel in the future. The third time they will come and go up to 
Jerusalem. Then they will go to the Judeans and undertake an enlistment among 
them because there will be mighty men; as it says, ‘I make them strong in 
Yahweh’ (Zech 10:12).” (See the continuation of the passage at #8, e.) ll Midrash 
Psalm 118 § 12 (242B): “All the gentiles surrounded me. In the name of 
Yahweh, in truth I will cut them off (destroy them)!” (Ps 118:10). Three times 
Gog and Magog will come upon Israel and go up against Jerusalem, just as 
Sennacherib went up three times to the land of Israel and just as Nebuchadnezzar 
went up three times to Jerusalem. The first time, it says, “All the gentiles 
surrounded me” (Ps 118:10). For he (God) will one day gather all the nations and 
lead them up to Jerusalem; see, “Now many nations will gather together against 
you” (Mic 4:11) and the whole subsequent section. And will they not be wiped 
out? (Surely, they will be.) Therefore it says, “In the name of Yahweh, in truth I 
will cut them off (destroy them).” The second time, it says, “They surrounded, 
yes surrounded me” (Ps 118:11). For he will one day make all the nations of the 
world rage and lead them up to Jerusalem; see Ps 2:1, “Why do the nations 
rage?” and the whole subsequent song. And will they not be wiped out? 


(Certainly.) Therefore it says the second time, “In the name of Yahweh, in truth I 
will cut them off.” The third time, it says, “They surrounded me like bees” (Ps 
118:12). For he will one day issue orders (read dytgmywt = diatagmata instead 
of rysh gmywt) to the countries, which will be proclaimed by heralds, which is 
written, “Call this out among the nations, ‘Sanctify a war’ ” (Joel 3:9) and so on 
until the end of the section. Will they not be wiped out? (Certainly.) Therefore it 
says for a third time, “In the name of Yahweh, in truth I will cut them off” (Ps 
118:12). — A different explanation. “All the gentiles surrounded me” (Ps 
118:10). For he will gather all the nations and lead them up to Jerusalem, and the 
Israelites will be afraid at that time. Yet God will say to them, “Do not fear!” See 
Isa 41:14: “Do not fear, you little worm Jacob ...” until the end of the section. 
Will they not be wiped out? (Certainly.) Therefore it says, “In the name of 
Yahweh, in truth I will cut them off” (Ps 118:10). “They surrounded, yes 
surrounded me” (Ps 118:11). For the tribe of Judah will be seized and bound and 
each one of them will be given up to his enemies, as one will think. (One will 
compel the Judeans to assault Jerusalem, so that the Israelites will mutually 
destroy themselves.) Yet they (the Judeans) will say, “May our brothers (the 
Jerusalemites) come and become our master, and may our enemies not become 
our master!” See Zech 12:5: “The rulers of Judah will say in their hearts, ‘May 
the inhabitants of Jerusalem be strength toward me through Yahweh Sabaoth, 
their God!’ ” (so the midrash). And God will do miracles for them and make 
their enemies fall before them; see, “On the same day I will make the rulers of 
Judah like a brazier in the middle of the wood and like a burning torch in a sheaf, 
and on the right and on the left they will consume all the nations about them” 
(Zech 12:6). Will they not be wiped out? (Certainly.) Therefore it says, “In truth 
I will cut them off” (Ps 118:11). “They surrounded me like bees” (Ps 118:12). As 
the bee gathers honey for their owner, so God will gather all the nations of the 
world and make them go up to Jerusalem; see, “Behold, a day is coming for 
Yahweh when your spoil will be divided in your midst” (Zech 14:1). Will there 
be anything actual (abiding) in them (the nations)? It says, “They are 
extinguished like a fire by thorns” (Ps 118:12). Like a king into whose house 
thieves broke in. The king was clever. The king said, “If I go against them 
immediately, they will say, ‘What have you found in our hands in the break-in?!’ 
But I know that they will come three times. Then I will meet them and kill 
them.” So too here: the king is God and the thieves are the nations; see, “I will 
gather all the gentiles against Jerusalem for a fight” (Zech 14:2). The place of 
the break-in is the city of Jerusalem; see, “The city will be conquered and the 
houses will be plundered” (Zech 14:2). This is the spoil; “the women will be 
violated” (Zech 14:2); these are the sins of fornication; “half of the city will go 


into exile” (Zech 14:2); this is captivity; and God will go out and fight with 
them; see, “Yahweh will go out and fight with these gentiles” (Zech 14:3). Then 
God will send a plague upon them; see, “This will be the plague with which 
Yahweh will strike all the nations” (Zech 14:12) and so on until the end of the 
section. Will they not be wiped out? (Certainly.) Therefore it says, “In truth I 
will cut them off” (Ps 118:12). 


6. The site of Gog’s defeat. 


a. Jerusalem. — Sibylline Oracles 3:663ff.: “Yet again the kings of the nations 
make an assault together against this land (Palestine), bringing death to 
themselves. For they will wish to destroy the temple of the great God and the 
most splendid men. When they have come into the land, the shameful kings will 
each erect his throne around the city (Jerusalem; cf. Jer 1:15), having his 
disobedient (?) nation with him.” — Jerusalem is also the site of the destruction 
of the mass of Parthians and Medes in 1 En. 56:5ff. (see the passage at § Rev 
16:14). — The same view is present in Rev 20:9, where “the beloved city” is 
also Jerusalem. — In rabbinic literature Gog always meets its end in Jerusalem, 
where Ezek 38f. is combined with Zech 12 and 14. So Legqach Tob Num 24:17 
(2.129B) at § Luke 24:26, II, #3, n. b; Midr. Ps. 119 § 2 (244B) and 118 § 12 
(242B) above in #5; SNum 10:9 § 76 in #2, n. d; Pesiq. 78B in #3. See further 
Tg. Song. 8:4 and Tg. Yer. II Num 11:26 in #2, n. c; ‘Abot R. Nat. 34 (9A) also 
belongs here. 


b. The plane of Jericho. — Mekilta Exodus 17:14 (63B): How do we know that 
God made Moses see Gog and all his swarm? Because it says, “Yahweh made 
him look at the plain of Jericho” (Deut 34:1ff.). From here we learn that Gog and 
all his swarm will one day go up and fall in the plain of Jericho. — The same is 
found in SDeut 34:3 § 357 (149B). 


c. The mountains of the land of Israel (according to Ezek 39:4). — So Tg. Yer. I 


Num. 11:26; see #8, n. a. 


d. The south. — Leviticus Rabbah 9 (111A): R. Eleazar (ca. 270) said, “... When 
Gog is aroused, which is located in the north, it will come and fall in the south; 
see Ezek 39:2.” — The same is found in Num. Rab. 13 (168B); Midr. Song. 4:16 
(117B). 


7. The destroyer of Gog. — The following appear in this role: 


a. The Messiah b. Joseph. — See Tg. Yer. I Exod. 40:9-11 at § Luke 24:26, II, 
#2,n. c. 


b. The Messiah b. David. — See Tg. Yer. II Num. 11:26; Tg. Yer. I Num. 24:17, 
see #2, n. C. 


c. God. — So most of the time; see, for example, Midr. Ps. 17 § 9 and SDeut 
33:2 § 343 in #2, n. b; Tg. 1 Sam. 2:10 in #2, n. c; SNum 10:9 8 76 in #2, n. d; 
Pesiq. 78B in #3; Midr. Ps. 118 § 12 in #5; Tg. Yer. I Num. 11:26 in #8, n. a; 
Pesiq. 147B at § Rev 19:13; ‘Abot R. Nat. 34 (9A). — Here we may also add 
Midr. Ps. 17 § 10 (67A): R. Joshua of Sikhnin (ca. 330) said in the name of R. 
Levi (ca. 300), “God says, ‘Twice I have said with an oath by myself that I will 
bring the end (qets = messianic redemption) and redeem you from your servitude 
to the kingdoms of the world. Even if Gog and Magog come in the future, I will 
fight with him’; see Zech 14:3.” — In the parallel Pesiq. Rab. 31 (146B), the 
sentence about Gog and Magog is missing. 


d. Michael. — Targum YeruSalmi I Deuteronomy 34:3: “(On Mount Nebo the 
Memra of Yahweh made Moses) see the battle of Gog, and in the time of this 


great distress Michael will arise with a strong arm as redeemer” (cf. Dan 12:1). 


8. The means of fighting against Gog. 


Ezekiel 38:19ff. names earthquakes and mutual murder, plague 
and blood, downpours and hail stones, fire and sulfur; 39:3 adds 
that God will make Gog helpless. — Revelation 20:9 highlights 
only the fire that falls from heaven and consumes Gog’s hordes. 
— The most detail is given in Sib. Or. 3:669-692, with constant 
reliance on Ezek 38:19ff. concerning the destructive means in the 
“immortal hand.” — 1 Enoch 56:7 (the campaign of the Parthians 
and Medes against Jerusalem) limits itself to the depiction of 
mutual slaughter; see the passage at § Rev 16:14. — In rabbinic 
literature, by analogy with the ten Egyptian plagues, ten 
punishments are enumerated that will come upon Gog. “As I 
plagued Egypt with ten plagues in this world,” said God, “so I will 
punish Gog in the future world in the same way”; see Ezek 38:22; 
TanhB w'r' § 10 (13B); Tanh. w'r' 71A. The following individually 
are highlighted in particular among the means of punishment: 


a. Fire. — Midrash Psalm 11 § 5 (SOB): God says, “Whoever exalts himself will 
ultimately be judged (punished) by fire. The people of the generation of the 
flood (see Job 6:17); the people who built the tower (see Job 22:20); the people 
of Sodom (see Gen 19:24); pharaoh (see Exod 9:24); Sennacherib (see Isa 
10:16); ... Sisera (see Judg 5:20); Nebuchadnezzar (see Dan 3:22); Edom (= 
Rome; see Dan 7:11); Gog and Magog (see Ezek 39:6: ‘I will send fire over 
Magog [land and people]’); the other nations (see Isa 66:16); Hiram (see Ezek 
28:18).” — The same is found in a broader version, though without mentioning 
Gog in TanhB tsw 8 3 and 4; Tanh. tsw 139A; Lev. Rab. 7 (110B); see § Luke 
1:51, n. p. | Tanhuma r'h 11A: The Egyptians all died by a breath; as it says, 
“You blew with your breath, and then the sea covered them” (Exod 15:10). 
Likewise, one day Gog and Magog will gather against Israel, and they too will 
all be burnt by a fire; see Ezek 38:22. || Targum YeruSalmi I Numbers 11:26: 
“Two men remained in the camp; the name of one was Eldad and that of the 
other was Medad.... Both prophesied together and said,**! ‘Behold, a king will 
go up at the end of days from the land of Magog and gather kings who are 
adorned with crowns, and eparchs who are clothed with armor; and all the 
nations will obey him and wage war against the sons of the exile (i.e., against 
those who returned from the exile, cf. Ezek 38:8—14) in the land of Israel. Yet the 
Lord (read: qyrys = kyrios) will stand by for them in the hour of need and kill 
them by burning their souls with a flame of fire?®* that will go out from under the 
throne of glory, and their corpses will fall on the mountains of the land of Israel, 
and all the wild animals and the birds of heaven will come and eat their bodies. 
Then all the dead of Israel will resurrect and be refreshed with the good (read 
twb' instead of twr') that has been stored up for them from the beginning, and 
receive the recompense for their deeds (works).’ ” 


b. Hail. — See Exod. Rab. 12 (75A) at § Rev 16:21. | TanhumaB w'r' § 22 
(19A): “Then thunder and hail ceased, and rain did not pour to the earth” (Exod 
9:34). Where did it stay then? Our teachers said, “It hovers in the air until Gog 
and Magog comes; see Ezek 38:22.” — Parallels can be found in Tanh. w'r' 73A; 
Exod. Rab. 12 (75B). — On 'bny 'Igbysh = “hail stones” (Ezek 38:22), see b. 
Ber. 54B.8: What does “hail stones” mean? Stones that stood “because of a man” 
'l gb 'ysh (see Exod 9:34), and came down because of a man (see Josh 10:11). 


c. Leprosy. — TanhumaB chzry' § 16 (21B): “Gog too” (God says), “who 
proudly exalted himself in this world, I will strike with leprosy”; see Zech 14:12 
(further below). — The same is found in Tanh. mtswr' 157B. || ’‘Aggadat BereSit 2 
(6A): What will they do (Gog and his allies)? They will defiantly plant 
themselves on their feet and look up against God and say, “We will exterminate 
them (Israel) so that they will no longer be a people and the God shem of Israel 
will no longer be remembered!” (so Ps 83:5 according to the midr.). What does 
“shm of Israel” mean? They mean: We will exterminate the one of whom it says, 
“Blessed be Yahweh, the God of Israel!” (Ps 41:1—4). (shem “name” thus 
interpreted = God.) What will God do to them from on high? While they 
(impudently) plant themselves on their feet, he will punish them; as it says, 
“This will be the plague ...: he will make his flesh rot while he stands on his 
feet” (Zech 14:12). Concerning those feet that rushed to stand against God, it 
says, “He will make his flesh rot while he stands on his feet”; concerning those 
eyes that looked up, it says, “His eyes shall decay in their eye sockets” (Zech 
14:12); and concerning that tongue that spoke against Yahweh, it says, “Their 
tongue shall decay in their mouth” (Zech 14:12). 


d. General confusion. — Midrash Psalm 18 § 18 (74A): There are three wars of 
confusion according to Exod 23:27 and Deut 7:23 or according to Josh 10:10; 
Judg 4:15 and 1 Sam 7:10.... R. Simon (ca. 280) said, “There are two more; see 
Ps 18:15 and Zech 14:13: ‘The confusion of Yahweh will be powerful among 
them.’ ” R. Simon said in the name of R. Abba (ca. 290, perhaps the names 
should be transposed), “Of these, the one (confusion) pertains to the past and 
came upon pharaoh (cf. Exod 14:24), and the other will come upon Gog and 
Magog in in the future” (see Zech 14:13, as above). — The parallel in Midr. 
Sam. 13 § 3 (42B) names R. Abba b. Kahana (ca. 310) as the author. 


e. The victorious action of the Judeans. — Midrash Psalm 119 § 2 (245A): 
(When Gog and Magog have gone up to Jerusalem with the Judeans conscripted 
by force — see #5) what will they do? They will join to each of the Israelites 
two strong men so that they may not flee. When the heroes of Judah have gone 
up and reached Jerusalem, they will pray in their heart (so, quietly) and say, 
“May we fall into their (the Jerusalemites’) hand and not they into our hand!” 
Why do they pray in their heart? Because they will be afraid of making their 


voice heard; as it says, “The rulers of Judah will say in their heart” (Zech 12:5). 
Yet God will say to them, “In purity you have come; by your life, I will repay 
you for the purity; as it says, “The purity of the upright guides them’ (Prov 
11:3).” In that hour God will bestow heroic power on Judah, and they will draw 
their weapons and strike at those men on their right and left and kill them. — 
Elements of this can be found also in Tg. Zech. 12:2, 5. 


9. The judgment on Gog. 


Aggadat BereSit 2 (6A; see the beginning at #8, n. c): God will say to them, 
“Originally you (nations) had no peace among yourselves; as it says, “There is 
no peace, says Yahweh, for the godless’ (Isa 48:22). Yet now you have made 
peace with one another to move against me*® (see Ps 83:6-8). You all have made 
peace to move against me. I too will do this: ‘But you, O son of man, ... say to 
the birds and to all the wild animals of the field, “Flock together ...; you shall 
eat the flesh of heroes and drink the blood of princes of the earth ...” ’ (Ezek 
39:17f.). Just as you have no peace among yourselves but have made peace to 
move against me, so I will summon the birds and the wild animals who had no 
peace among them, and I make peace for them with one another so that they may 
come upon you. And since you have said, ‘The name of Israel will no longer be 
remembered’ (Ps 83:5)—by your life!—you shall die and they will bury you and 
receive a name in the world. As it says, ‘The whole people of the land will bury 
and it will give them a name (= fame)’ (Ezek 39:13).” I Midrash Psalm 150 § 1 
(271A): The holy spirit said through Ezekiel, “I will make my holy name known 
... and the gentiles shall know that I, Yahweh, am holy in Israel” (Ezek 39:7). 
When will the gentiles know that I am holy? When I carry out in them what is 
written earlier: “You shall eat the flesh of heroes ...” (Ezek 39:1-3 and 39:18f.). 
Ezekiel, though, did not clearly state how long the wild animals and the birds 
will consume the corpses of Gog. Here Isaiah comes and clearly states this; as it 
says, “The vulture will summer on them (on the slaughtered), and every beast of 
the field will winter on them” (Isa 18:6). Behold, for 12 months he (God) will 
carry it out against Gog: one summer and one fall (= winter) are 12 months. 
When will God show himself holy in his world? When he exacts punishment 
from the godless. || Mishnah ‘Eduyyot 2.10: R. Agiba (f ca. 135) said, “There are 
five things that last 12 months: the judgment on the generation of the flood, on 


Job, on Egypt, on Gog and Magog in the future, and the judgment on the godless 
in gehenna (see Isa 66:23).” — This Mishnah is found also in Midr. Lam. 1:12 
(55A). — In S. ‘Olam Rab. 3, it says about Gog: The judgment on Gog in the 
future will last 12 months; see Isa 18:6 (as above in Midr. Ps. 150 § 1). 


10. Gog’s grave. 


Sibylline Oracles 3:682f.: “Foggy gorges in the high mountains will be full of 
corpses.” || Targum Ezekiel 39:11: “It will happen at this time that I will give 
Gog a place that is suitable for a grave in Israel, in the valley of narrow passes 
east of the Sea of Gennesaret, a gorge between two mountains. There they shall 
bury Gog and all his swarm, and it will be called the valley of Gog’s swarm.” 


11. Miscellanea. 


a. en tais tessarsin gōniais tes gés (Rev 20:8); see Tg. 1 Sam. 2:10 at #2, n. c. 


b. anebésan (Rev 20:9) should be understood, as elsewhere, to refer to going up 
to the land of Israel; see Tg. Song. 8:8 and Midr Vajjoscha’ in #2, n. b; Tg. Yer. 
II Num. 11:26 in #2, n. c; Midr. Ps. 119 § 2 and 118 § 12 in #5; Mek. Exod. 
17:14 (63B) in #6, n. b; see also § Luke 18:10 A. 


20:12 A: The dead, great and small. 


See the excursus “General or Partial Resurrection of the Dead?” — Specifically 


for the participation of children in the future world, see § Matt 18:14 B. 


20:12 B: Books were opened up.... 


On the heavenly books, see § Luke 10:20. — Here a few other passages may be 
added. Books of life: 1 En. 103:2; Jub. 36:10; Pesiq. 157B.13; b. Roš Has. 32B 
(see § 2 Cor 11:22 B, n. b); Tg. Isa. 49:3 (see § Luke 2:25B); Tg. Ezek. 13:9. — 
Books of guilt (or debt): 1 En. 97:6; 98:7f.; 2 En. 19:5; 50:1; 53:2; 2 Bar. 24:1; 
see 1 En. 89:61ff., 70f., 76f.; 90:17, 20; Midr. Lam. 1:14 (55B); Midr. Esth. 1:1 
(84A); Midr. Ps. 149 § 6 (271A). — Angels as scribes: 1 En. 89:61ff.; 90:14, 22; 
see 100:10. 


20:13: The sea ... and death and the underworld gave 
(back) the dead in them. 


1. hé thalassa. — Targum Psalm 68:23: “The righteous who died and were 
consumed by the animals of the field, says Yahweh, I will bring back; I will 
bring back the righteous who drowned in the depths of the sea.” ll See 1 En. 61:5 
at § Rev 20:5, n. a. 


2. ho thanatos kai ho hadés. — See 1 En. 51:1f. at § Rev 20:5, n. a. | 4 Ezra 7:32: 
The earth will give back those who rest in her, the dust will release those who 
sleep in it, the chambers (in Sheol) will restore the souls that have been entrusted 
to them. — On Sheol as the storage place of the dead, see the excursus “Sheol, 
Gehenna, and the Garden of Eden,” I. 


21:1 A: I saw a new heaven and a new earth; for the 
first heaven and the first earth have passed away. 


The end and renewal of the world. 


A. The pseudepigraphic literature. 


There are two different views in the pseudepigrapha about the 
end of the world. Representatives of the first view deny the end of 
the world in the literal sense of the word.a They understand it to 
refer simply the destruction of life on earth, which is the result of 
human sin and by which the whole creation is shaken.b 
Correspondingly, the renewal of the world means a revival of the 
old world to new life, a transfiguring transformation of the old 
world that presupposes the purification of the world from all sin.c 
The expression “new creation” in Jub. 1:29; 4:26c is then 
tantamount to transformed = transfigured creation and the 
expression “new world” in 2 Bar. 44:12d tantamount to 
transformed = transfigured world, unless one prefers (probably 
more correctly) to understand the “new world” to refer to the new 
eon = the ‘olam ha-ba. 


Representatives of the other view acknowledge an end of the 
world in the literal sense of the word and understand it to refer 
either to the world sinking back into the primordial silence of the 


chaos of creation, whether for a shorter or longer time,e or a 
complete destruction of the world that is brought about by a 
violent world conflagration.f In this view, the renewal of the world 
signifies either the transformation of the chaotic mass of the old 
world into a new worldg or the complete new creation of a new 
heaven and a new earth. So “new creation” in 1 En. 72:1 =a 
creation called into being completely anew and “new heaven” in 1 
En. 91:16 = a heaven created completely anew.h 


a. 2 Baruch 3:7-4:1: “Shall the structure of the world return to its (original 
chaotic) nature? And shall the world again fall to the silence that originally 
(ruled)? And shall the (great) mass of living beings be eradicated and there be 
no more mention of human nature?... And the Lord said to me (Baruch), ‘... The 
world does not pass away.’ ” 


b. Jubilees 23:18: “Behold, the earth will perish because of all their 
(humanity’s) action, and there will be no (longer) seed of wine or oil; for their 
action is sheer unfaithfulness, and they will all perish together, (wild) animals 
and (tame) livestock and birds and all the fish of the sea because of the children 
of men.” || 2 Baruch 31:5—32:1, 6: “Behold, days are coming when everything 
that has come into being will be surrendered to destruction, and it will be as if 
nothing had been. Yet if you prepare your hearts by sowing the fruits of the law 
in them, this will shelter you in that time when the Almighty shakes the entire 
creation.... Yet greater ... will be the fight when the Almighty renews his creation 
(i.e., summons it to new life).” — See 1 En. 10:2, where it says about the flood: 
“The whole earth will perish, and a flood is about to come upon the whole earth, 
and everything on it will perish.” 


c. 2 Baruch 57:2: “Belief in the future judgment was born then (in Abraham’s 
days), and the hope that the world will be renewed (through the resurrection of 
the dead) was then constructed, and the promise of life to come was then 
planted.” || See 2 Bar. 31:5-32:1, 6 in n. b. || 1 Enoch 45:4ff.: “On that day I will 


make my elect one (= the Messiah) dwell in their midst (that of the elect), and I 
will transform (= transfigure) heaven and make it into an eternal blessing and 
light. I will transform (= transfigure) the earth, make it into a new blessing and 
make my elect dwell on it. But those who commit sin and wrongdoing shall not 
tread it.... For the sinners, the judgment is imminent to wipe them from the face 
of the earth.” || Jubilees 1:29: “From the day of the new creation, when heaven 
and earth and all their creatures are renewed (to new life), both the power of 
heaven and all the creatures of the earth, until the sanctuary of God in 
Jerusalem is created on Mount Zion, and all the lights are renewed 
(transformed, transfigured) for salvation and peace and blessing for all the elect 
of Israel.” || Jubilees 4:26: “Four places on earth belong to God: the garden of 
Eden and the Mount of the East and this mountain on which you are today, 
Mount Sinai, and Mount Zion. It will be sanctified in the new (transformed, 
transfigured) creation for the sanctification of the earth. Therefore, the earth will 
be sanctified from all sin and from all their filth among the generations of 
eternity.” || 2 Baruch 49:2f.: “In what form will those who are alive in your day 
(continue to) live?... Or will you transform those who were in the world (will 
you give them a new transfigured body), just as also the world (itself)?” 


d. 2 Baruch 44:11f.: “There is a time that does not pass away; and the period is 
coming that will abide forever, and the new world that does not make those 
decay who pass away (to blessedness as) at the beginning, and that has no mercy 
with those who pass away to torment and those who live in it do not go to ruin. 
...” (Verse 15:) “For the world will be given to those who come there” (i.e., the 
‘olam ha-ba, probably = “new world” above). 


e. 4 Ezra 7:29ff.: “After these (400) years (of the messianic period) my son, the 
Christ, will die and all that have the breath of humanity. Then the world will turn 
to the primordial silence (cf. 2 Bar. 3:7ff. in n. a) for seven days, as at the very 
beginning, so that no one will remain. After seven days, though, the new age that 
now Sleeps (i.e., the ‘olam ha-ba) will awake and perishability will itself pass 
away.” (Then follows the resurrection of the dead and the last judgment, when 
simultaneously gehenna and the garden of Eden appear, probably on the new 
earth transfigured from the chaos.) || Sibylline Oracles 5:476ff.: “The terrible 
generation will moan unspeakably much when at the end the sun goes down so 


as not to come up again.... For it has seen the unholy wicked deeds of many 
people. Yet there will be moonless darkness in the great heaven itself, and not a 
little darkness will shroud the realm of the stars for a second time” (as the first 
time in Gen 1:2). || 2 Enoch 33:1f. has the world Sabbath last 1,000 years: “I 
appoint the eighth day (= the first day after the week of creation) so that the 
eighth day itself will be the first created over my works, and so that they will be 
found as an image of the seventh thousand, so that the eighth thousand may be 
the beginning of the time of innumerability and so that it may be infinite: neither 
years nor months nor weeks nor days nor hours.” (The present age, which = 
‘olam ha-zeh, comprises 6,000 years, and then follows as the end a 7th 
millennium in which the world returns to the primordial silence. Then the future 
world, the ‘olam ha-ba, begins; cf. b. Sanh. 97A, B at B, n. b below.) || Just how 
the world sinking back into the chaos of creation was imagined is shown in 1 En. 
83:3f.: “I (Enoch) looked in the vision, how heaven collapsed, disappeared and 
fell to the earth. Yet when it crashed to the earth, I saw how the earth was 
swallowed up in a great abyss, mountains fell down on mountains, hills sank 
down on hills, high trees were torn from (the roots of) their trunks, swirled down, 
and sank in the deep.” 


f. See passages at § 2 Pet 3:7, notes a and b. 


g. 4 Ezra 7:75: “If I (Ezra) have found favor before you, Lord, show your 
servant this too: whether after our death, when we have to give back our soul, 
we will be temporarily kept in peace until those times come when you will renew 
the creation (to new life from the chaos), or whether we will immediately fall 
prey to torment?” — See 4 Ezra 5:45: “I (Ezra) said, ‘How does this cohere 
with the word that you have just said to your servant, that one day you would 
awaken the whole creation to life all at once?’ ” 


h. 1 Enoch 72:1: “(The angel Uriel) showed me (Enoch) how it is with all their 
(the heavenly lights’) laws, with all the years of the world until eternity, until the 
new, eternally abiding creation is created.” || 1 Enoch 91:14, 16: “In the ninth 
week (of the world) ... the world will be written down for ruin.... (In the tenth 


week) the first heaven will disappear and pass away; a new heaven will appear, 
and all the powers of heaven will shine sevenfold forever.” 


B. Rabbinic literature. 


The situation is the same in rabbinic literature. Some teachers 
deny an end of the world. They understand the renewal of the 
world to refer to a making new, a restoration of the world so that 
it returns to its original condition when it was clean of sin and 
evil.a However, others speak of the destruction of the world and 
here think of the earth lying waste, being deserted of all life, as 
well as sinking back into its original chaos.b For them the renewal 
of the world is the world being brought out from the state of 
destruction to a pure new existence. Still others suppose an actual 
passing away of the world and see in the new heaven and in the 
new earth works of a new divine creation.c 


a. Targum Yerusalmi I Deuteronomy 32:1: “When the end of Moses, the prophet, 
came so that he should depart (be gathered) from the world, he said in his heart, 
‘T will not take as witnesses against this people witnesses who will taste death in 
this world; behold, I will take as witnesses against them witnesses who will not 
taste death in this world, but rather whose end will be to be renewed in the future 
world.’ ” — He is referring of course to heaven and earth (Deut 32:1). There is 
no demise pending for them, but rather a renewal or restoration that transfigures 
them at the dawn of the ‘olam ha-ba. See, however, Tg. Yer. II Deut. 32:1 in n. c. 
I Midrash Ecclesiastes 1:4 (6A): “One generation goes and one generation 
comes, but the earth endures forever” (Eccl 1:4). R. Joshua b. Qarha (ca. 150) 
said, “Should Scripture not rather have said, ‘The one earth goes and the other 
earth comes, but the (human) race endures forever?’ For who was created for 
whose sake? Was the earth created for the sake of the (human) race or was the 
(human) race created for the sake of the earth? Indeed the earth for the sake of 


the (human) race! (Therefore, the human race shall remain eternally as the true 
purpose (of creation) and therefore the more important and the earth shall pass 
away as the means to an end and therefore the less important.) Yet since the 
(human) race did not remain in the statutes of God, it will fade away, and since 
the earth remained in the statues of God, it will not fade away.” — The same is 
found in a different form in SDeut 11:21 § 47 (83B). | Genesis Rabbah 12 (9C): 
“When Yahweh Elohim made earth and heaven” (Gen 2:4). (The mention of the 
earth before heaven should be interpreted.) Like a legion that first proclaimed a 
king as king. The king said, “Since this legion has proclaimed me first as king, I 
will bestow a distinction (prokopé) on it that shall never depart from it.” So too 
God said, “Since this earth has done my will first (Pseudo-Rashi refers to Gen 
1:11), I will bestow a distinction that shall never depart from it; as it says, ‘He 
established the earth on its foundations so that it would never falter’ (Ps 
104:5).” ll See further Tg. Jer. 31:35f.; 33:20f., 25. — When the end of the world 
was denied, a renewal of the world could naturally only be understood to refer to 
a making new or a restoration of the world. For this attenuated meaning of the 
verb “renew,” see Midr. Ps. 96 § 1 (211A): R. Abbahu (ca. 300) said, “... In the 
morning the Israelites praised God that he each day regularly renews mchdsh 
the work of creation.” — See on this the Prayer of Joser ‘Or at § Matt 6:5 A, n. 
b. — Also b. Hag. 12B: The heaven called “Velon” (the lowest of the 7 heavens) 
serves for nothing other than that it comes in the morning (to cover the stars) 
and goes in the evening (to let the stars become visible), and so each day it 
renews the work of creation. — Here the following passages may also be added. 
Midrash Psalm 104 § 24 (224A): “You let out your breath, they are created (= 
the dead arise)” (Ps 104:30). When? When you renew the face of the earth. | 
Kaddish de Rabbanan: Glorified and sanctified be his great name that will 
renew the world de'athid lechaddatha alma and awaken the dead. || Targum 
Onkelos Deuteronomy 32:12: “Yahweh alone will make them dwell in the world 
that will be renewed.” || Targum Jeremiah 23:23: “I, God, created the world 
from the beginning; I, God, will one day renew the world for the righteous.” | 
Targum Micah 7:14: “Guide your people by your Memra, the people of your 
possession, in the world that will one day be renewed.” | Targum Habakkuk 3:2: 
“You will make known your power in the years when you have promised to 
renew the world to take vengeance on the godless who have transgressed your 
word; yet in mercy you will remember the righteous who do your will.” || New 
Pesiqtha (Beth ha-Midrash 6.42.21): Iam the one who spoke and the world 
came into being, and who guides the order of creation, and I will one day 
complete and renew it. || See Tg. Yer. I Deut. 32:1 at the beginning. — In this 
attenuated sense, the new heaven and the new earth in Isa 66:22 can also be a 


renewed heaven and a renewed earth, that is, a heaven and an earth without 
deficiency or lack. So Lev. Rab. 29 (127C): R. Tahlifa of Caesarea (ca. 270) 
said, “With all the supplemental offerings it is written, ‘You shall present,’ and 
here it says, ‘You shall prepare’ (Num 29:2). How should this be understood? 
God said to Israel, ‘My children, I reckon it to you as if you had been prepared 
(made) by me today, as if I had created you today (on New Year’s Day) as a new 
creature. This is what is written, ‘As the new heaven and the new earth that I 
prepare will endure before me ...’ (Isa 66:22).” — As Israel is considered to be a 
new creature because it is forgiven its sin on New Year’s Day, so the new heaven 
and the new earth are as it were a newly created world, because they will be 
without deficiency or lack. || We may also adduce Deut. Rab. 11 (207C.5) here. 


b. Babylonian Talmud Sanhedrin 97A, B: Rab Qattina (ca. 270) said, “The 
world will exist for 6,000 years and it will be destroyed chryb for 1,000 years; 
for it says, ‘Yahweh alone will be exalted on that day’ (Isa 2:11; and 1 day of 
God is, according to Ps 90:4, 1,000 years).” Abbayye (f 338/39) said, “It will be 
destroyed for 2,000 years; for it says, ‘He will make us live after two days’ (Hos 
6:2; and 2 days of God are 2,000 years).” A baraita corresponds to the view of 
Rab Qattina: As the seventh year is a fallow year, one year in seven years, so too 
the world will lie idle mshmt for 1,000 years in 7,000 years; see Isa 2:11 (as 
above). It says further, “A song for the Sabbath day” (Ps 92:1), on the day that 
is entirely Sabbath (rest). It says further, “A thousand years before you are as 
one day” (Ps 90:4). (Thus the “Sabbath day” in Ps 92:13% is the great world 
pause of 1,000 years when the earth lies fallow, is robbed of all life.) ... (97B.7:) 
Rab Hanan b. Tahlifa sent word to Rab Joseph (f 333), “I met someone in whose 
hand there was a scroll that was written in Assyrian (= in square script) and in 
the holy language. I said to him, ‘Where did you get this?’ He answered me, ‘I 
served among the troops of Rome and found it in a Roman archive.’ In it was 
written, ‘After 4, 291 years since the creation of the world (i.e., from the year 
531 CE) the world will be deserted ytwm. A part of them (namely the closing 
part of the 4, 291 years) are comprised by the wars of the sea monsters (the 
world empires), another part the wars of Gog and Magog, and the rest are 
constituted by the days of the Messiah. Yet God will renew mchdsh his world 
only after 7,000 years.’ ” (Here the renewal of the world = restoration from the 
state of destruction.) — The saying of Rab Qattina and Abbayye is also found in 
b. Ros Haš. 31A.20. || Seder Eliyahu Rabbah 2 (6.31): “In your book were 
written all that days that were formed (predestined)” (Ps 139:16). This refers to 


the seventh day (= 7th millennium) of the world. For this world exists for 6,000 
years: 2,000 of these the Tohu (i.e., the time without the Torah) reigns, 2,000 the 
Torah, and 2,000 the Messiah.... And as we keep a fallow year in seven years, so 
too will God prepare for the world a fallow year, one day long, which is 1,000 
years (see Ps 90:4 as above). It further says, “There will be a day that is known 
to Yahweh, neither day nor night (thus darkness as in the very beginning)” (Zech 
14:7). This is the seventh day of the world (the great world Sabbath). “Yet it will 
happen at the time of the evening (of this 7th day) that there will be light” (Zech 
14:7); this is the future world (the ‘olam ha-ba, which begins after the course of 
the 7th millennium); as it says, “Immediately the Sabbath will come, and on that 
Sabbath (= ‘olam ha-ba) all flesh will come to worship” (Isa 66:23; the passage 
is thus not interpreted to refer to the days of the Messiah, but rather to the ‘olam 
ha-ba). And further it says, “A Song for the Sabbath day” (Ps 92:1) (= ‘olam 
ha-ba), that is, for the age that is entirely Sabbath. — The same is found with an 
expanded scriptural proof in the manuscript in Buber, Midr. Ps. 90 § 17 note 95. 
| Midrash Psalm 50 § 1 (140A): Starting from where did God create his world? 
From Zion, as it says, “From Zion he completed the beauty” (so Midr. Ps. 50:2), 
namely the beauty of the world. What does “He made it shine” (Ps 50:2) mean? 
He made the light shine (namely from Zion during the creation of the world)... 
And when he destroys (str) the world, he starts with Zion; see Jer 9:10, “I make 
Jerusalem a heap of rubble”; and then, “The whole earth will become a 
wasteland” (Jer 4:27), and furthermore, “The earth will become a wasteland 
because of its inhabitants” (Mic 7:13). Yet when God renews ychdsh his world, 
he will renew it starting from Zion; as it says, “The mountain of the house of 
Yahweh will be established first among the mountains” (so Midr. Isa. 2:2). | 
Genesis Rabbah 2 at the beginning (3B): “The earth had become as a waste and 
void” (Gen 1:2). R. Berekhiah (ca. 340) opened his presentation with the 
following, “ ‘Even a boy is known by his deeds’ (Prov 20:11).” R. Berekhiah 
said, “When the briar is still soft it (already) brings forth thorns. What is the 
prophet supposed to have prophesied about it (the earth) last? ‘I saw the earth. 
Behold, it was a waste and void’ (Isa 4:6).” — The end returns to the beginning, 
to chaos. || See b. Sanh. 92A at § 1 Cor 15:51, n. a, end. || Midrash Psalm 23 § 7 
(101B.9. 18): Our teachers interpreted the passage (namely Ps 23:2-6) to refer 
to Israel.... “You anoint my head with oil” refers to the king, the Messiah, who is 
anointed with the oil of anointing. “My cup overflows”: this is the cup of 
salvation, which is a cup of comforts. “Truly, goodness and grace will follow me 
all the days of my life”: this refers to the 1,000 years (of the destruction of the 
world), when God will renew his world (from the chaos). “I will dwell in the 
house of Yahweh,” in the sanctuary—may it be built soon in our days—Amen 


and (again) Amen! “Throughout the length of days”: this refers to the world that 
is really long, to the life of the future world (‘olam ha-ba). || Midrash Psalm 46 § 
2 (136B): “Therefore, we will not fear at the changes of the earth” (Ps 46:3). 
The sons of Korah (as authors of the 46th psalm) said, “Do not fear on the day 
when God shakes the world; as it says, ‘To measure the borders of the earth so 
that the godless may be shaken off of it’ (Job 38:13). It further says, ‘Behold, I 
will create a new heaven and a new earth’ (Isa 65:17). And where will the 
righteous stand in that hour (when God shakes the earth to create it anew)? 
They will cling to the throne of glory under the wings of the Shekinah; as it says, 
‘You, you who cling to Yahweh your God, will all remain alive on that day’ (so 
Deut 4:4 according to the midr.).” — Here too what is in view is not a 
completely new creation of heaven and earth, but rather a renewal of the old 
world by which all evil is eliminated. 


c. Sifre Deuteronomy 32:1 § 306 (130B): One day the community of Israel will 
say before God, “Lord of the world, behold, my witnesses are still alive; as it 
says, ‘I call upon heaven and earth today as witnesses against you’ (Deut 
30:19). Then he will answer them, “I will make them pass away m'byrn (i.e., I 
will eliminate them); as it says, ‘Behold, I will create a new heaven and a new 
earth’ (Isa 65:17).” || Exodus Rabbah 44 (100B): What does “To them (the 
patriarchs) you swore by yourself” (Exod 32:13) mean?... Hezekiah (b. Hiyya 
[ca. 240]) said, “Moses said (to God), ‘If you had sworn to the fathers by 
heaven and by the earth, you would act rightly against them if you destroyed 
their children; for just as heaven and earth cease btlym (pass away), so too the 
oath made by them would pass away 'wbrt (vanish). Yet Lord of the world, you 
did not swear it in this way to their fathers that you would not destroy their 
children! Did you not say to Abraham, “By myself I swear” (Gen 22:16)? What 
does “By myself I swear” mean? God said to Abraham, “As I live and abide 
forever, so my oath shall abide for all eternity!” ’ ” — Similarly, R. Eleazar (ca. 
270) in b. Ber. 32A. || Genesis Rabbah 42 (26A): R. Samuel b. Nahman (ca. 260, 
when someone challenged his exegetical rule that wyhy in Scripture refers to 
distress and whyh to joy by pointing to Gen 1:5, “And it was wyhy evening and it 
was morning, a first day”) said, “Even this was not a complete joy; for 
everything that was created on the first day, will one day be worn out blwt (= 
vanish); as it says, ‘The heavens will scatter like smoke and the earth will be 
ground tblh (become frail) like a garment.’ ” — Parallels are found in Lev. Rab. 
11 (113B), where instead of R. Ishmael we should read R. Samuel; Num. Rab. 13 


(169B); Midr. Esth. 1:1 (82B); Midr. Ruth 1:2 (124B); Tanh. shmyny 151B, here 
with the omission of the author’s name, mixed with a saying of R. Yohanan (t 
279); in Pesig. Rab. 5 (19B) our sentence is missing. | Genesis Rabbah 34 
(21B): “From now on for all the days of the earth seed and harvest will no 
longer cease ...” (Gen 8:22). R. Judan (ca. 350) said in the name of R. Samuel 
b. Nahman (ca. 260), “How so? Do the sons of Noah (= non-Israelites) think 
that the covenant that was made with them (Gen 8:22) will endure forever? 
Rather, as long as heaven and earth abide, the covenant with them will abide. 
When, however, that day comes of which it is written, ‘The heavens will scatter 
like smoke ...’ (Isa 51:6), on that day it will be broken (destroyed).” — See 
further Midr. Eccl. 1:2 (4B). — From the targumim, reference may also be made 
to Isa 51:6: “As smoke, which passes away, so the heavens will pass away, and 
the earth will become brittle (ground) like a garment that becomes brittle.” | 
Targum Yerusalmi II Deuteronomy 32:1: “When the end of Moses approached so 
that he should depart from the world, he said, ‘What shall I take as witnesses 
against the people? Behold, the things that will not taste death I will take as 
witnesses against them, heaven and earth, which will not cease klyn in this 
world, but rather which will cease swphwn dklyyn only in the future world; for 
so it says clearly in a passage of Scripture, “Raise your eyes to heaven and call 
as a witness the earth below; for the heavens will disappear like smoke and the 
earth will become brittle like a garment” (Isa 51:6). Yet I will create a new 
heaven and a new earth (Isa 65:17).’ ” — See, though, Tg. Yer. I Deut. 32:1 
above in n. a. |l Targum Psalm 102:27: “They (heaven and earth) will perish 
yhwbdwn, but you remain. They all will become brittle like a cloak; like a 
garment you will change them, and they are subject to change (pass away).” — 
We have not found in rabbinic literature the view that the end of the world is 
accomplished by a world conflagration; see § 2 Pet 3:7. | The new heaven and 
the new earth are mentioned in TanhB br'shyt § 20 (8A): A matron asked R. Yose 
(ca. 150) and said, “It says, ‘So that your life and the life of your children may 
be long on the soil, which Yahweh swore to your fathers to give you, as the 
duration of heaven above the earth’ (Deut 11:21). You will thus abide only as 
long as heaven and earth will abide, and heaven and earth will one day pass 
away; see Isa 40:26 and 51:6.” He answered her, “From the same prophet from 
which you have adduced the proof to me, I will give you the answer. It says, ‘Just 
as the new heaven and the new earth that I prepare will endure before me, says 
Yahweh, thus your seed and your name will continue to exist’ (Isa 66:22).” | 
Genesis Rabbah 1 (3A): R. Huna (ca. 350) said in the name of R. Eliezer b. Yose 
the Galilean (ca. 150), “Even those of whom it is written, ‘Behold, I will create a 
new heaven and a new earth’ (Isa 65:17) were created long ago, since the six 


days of creation; this is what ‘Just as the new heaven and the new earth ...’ (Isa 
66:22) means. It does not say here ‘as “a new earth,” ’ but rather ‘as “the new 
earth.” ’ ” — The definite article indicates a new earth that already exists. — 
The same is found in another form in TanhB br'shyt § 9 (3B). || Sifre 
Deuteronomy 11:21 § 47 (83A): “As the duration of heaven over the earth” 
(Deut 11:21). (This means) that they (Israel) will live and endure for all eternity. 
Likewise, it says, “As the new heaven and the new earth that I prepare will 
endure before me ...” (Isa 66:22). Here the inference from the lesser to the 
greater applies: If heaven and earth, which were created only for Israel’s honor, 
live and endure for all eternity, how much more does this go for the righteous, 
for whose sake the world was created! || Seder Eliyahu Rabbah 17 (86): As they 
(humanity) returned to dust, they will not return (= resurrect) with the exception 
of Israel alone. As a consequence of the love with which he (God) loves them, 
and as a consequence of the joy in which he rejoices over them, he will place 
them on their feet from the dust and set them between his knees and hug them 
and press them and kiss them and bring them into the life of the future world; as 
it says, “As the new heaven and the new earth that I prepare will endure before 
me...” (Isa 66:22). — See further Midr. Ps. 46 § 2 above in B, n. b; SDeut 32:1 
§ 306 and Tg. Yer. IT Deut 32:1 in B, n. c; Pesig. 148A at § Rev 3:12 D. 


Comment. As in 2 Bar. 44:12 (above in A, n. d), the expression “new world” 
olam chadash is also found in rabbinic literature. Here it means in the idiom “to 
see a new world” essentially “to enter into new relations, experience changed 
circumstances”; so Gen. Rab. 30 (18B.47, 50-55); Midr. Esth. 2:5 (93A.35— 
93B.1); Tanh. shmwt 63A; TanhB shmwt 8 11 (4A); Yalqut Simeoni on Job at 
the beginning. The expression is found once, though, also in an eschatological 
context. In Mek. Exod. 16:25 (58B) R. Eleazar of Modiim (f ca. 135) says the 
following with reference to the “six days” in Exod 16:25: “If you are so happy to 
observe the Sabbath, God will give you six good gifts: the land of Israel, the 
future world 'wlm hb’, the new world 'wlm chdsh, the kingdom of the house of 
David, the priesthood, and the Levitehood.” — The same is found with a 
different connecting point and with a differing sequence of the six goods also in 
Mek. Exod. 18:9 (66B); lastly, these six gifts are briefly referred to in Mek. 59A. 
'wlm hb' in this context would have been understood to refer to the heavenly 
world of souls = the garden of Eden, and 'wlm chdsh to refer to the new age that 
appears after the days of the Messiah, so that wlm chadash would be identical 
with the eschatological future world. So too Weiß on Mek. 58B and Bacher.385 


21:1 B: The sea is no more. 


The disappearance of the sea in the eschaton also appears in the 
pseudepigrapha. 


See Sib. Or. 3:81ff.; 4:170ff. at § 2 Pet 3:7, n. a. | Sibylline Oracles 5:158f.: “Yet 
a great star will come down from heaven into the terrible salt flood and will burn 
the deep sea and Babylon itself (Rome) and the land of Italy.” — Sibylline 
Oracles 5:447: “Once in the last time the sea will be dry.” See T. Levi 4: “And 
now know that the Lord will hold judgment over the children of men, when the 
rocks rupture and the sun goes out and the waters dry up and the fire is frozen 
and every creature is moved and the invisible spirits melt.” — Assumption of 
Moses 10:6: “The sea will recede to the abyss, and the springs will fail to appear 
and the rivers congeal.” — Incidentally, Rashi once remarks on b. Sabb. 104A, 
presumably on the basis of older traditions: gyhnm qrwy ym “gehenna means 
sea.” — See the passage b. Sabb. 104A in the excursus “Sheol, Gehenna, and the 
Garden of Eden,” II, #7, n. m. 


21:2 A: I saw the new Jerusalem coming down from 
heaven. 


1. Hierousalém kainé; see § Rev 3:12 B, #2. 


2. katabainousan ek tou ouranou; see § Rev 3:12 C. 


21:2 B: As a bride adorned for her husband (see § Rev 
19:7, #1-3). 


The earthly Jerusalem is similarly once compared with a bridegroom. Targum 
Psalm 48:3: “(Jerusalem) beautiful like a bridegroom, the joy of all who dwell 
on earth.” 


21:3: He will dwell with them, and they will be his 
people, and he, God, will be with them. 


On the intimate communion of God with the righteous in the future world, see 
the excursus “Sheol, Gehenna, and the Garden of Eden,” III, #4, n. m and n. — 
On the whole verse, see b. Qidd. 70B: R. Hama b. Hanina (ca. 260) said, “When 
God (one day) makes his Shekinah rest (on Israel), he will make it rest only on 
the legitimate families in Israel; for it says, ‘At that time, says Yahweh, I will be 
God to all the families of Israel’ (Jer 49:30). It does not say here ‘to all 
Israelites,’ but rather ‘to all the families.’ ‘And they shall be my people’ (Jer 
49:30).” Rabbah bar Rab Huna (ca. 300) said, “This is Israel’s great advantage 
over proselytes: while in the case of the Israelites it says (unconditionally on the 
basis of their natural descent from Abraham), ‘I will be their God and they shall 
be my people’ (Jer 31:32), it says in the case of proselytes (in a conditional way 
only on the basis of being explicitly joined to God), ‘Whoever pledges his heart 
to draw near to me, says Yahweh — they shall be my people and I will be their 
God’ (so Jer 30:21f. is interpreted).” 


21:4 A: He will wipe away every tear from their eyes. 


See Gen. Rab. 26 at § 1 Cor 15:54, #2; also see § Rev 7:17 B. 


21:4 B: Death will be no more, nor lament, nor cries. 


1. thanatos ouk estai; see § 1 Cor 15:54, #2. | See Exod. Rab. 15 (77D) at § Rom 
8:20f., n. s. 


2. oute penthos oute kraugē; see Exod. Rab. 15 (77D) at § Rom 8:20f., n. s. 


21:6: From the fount of the water of life freely. 


1. pēgē tou hydatos tēs zōēs; see § Rev 7:17 A. 


2. dorean, see § Matt 10:8 B, n. b. 


21:11: It had the glory of God, and its light was like 
the most precious stone. 


Pesiqta 143B: R. Yose b. Jeremiah (so read with the parallels) and R. Dustai 
(both in the 4th cent.) said in the name of R. Levi (ca. 300), “Up until now you 
still do not know the (whole) praise of Jerusalem (see Pesiq. 143A at § Rev 
21:16). But from its saying, ‘I will be for her, says the Lord, a fiery wall all 


around, and I will be the glory inside her’ (Zech 2:9)—you know the (whole) 
praise of Jerusalem.” — See parallels at § Rev 21:16 to Pesig. 143A. ll Exodus 
Rabbah 15 (77D): He will build Jerusalem with sapphires (see Isa 54:11f.), and 
those stones will shine like the sun and the nations of the world will come to see 
the glory of Israel (see Isa 60:3). — See the whole passage at § Rom 8:20f., n. s. 


21:12: It has twelve gates, ... and names are written 
on them, which are those of the twelve tribes of Israel. 


Midrash Psalm 48 § 4 (138B): How many gates will there be there (in the future 
Jerusalem)? 144; 12 for each tribe. — In b. B. Bat. 75B and Midr. Ps. 48 § 4 
(138A) there are different details; see the passages at § Rev 21:17. 


21:15: The one who spoke with me had a golden 
measuring rod. 


See b. B. Bat. 75B at § Rev 21:16. || metron kalamon = geneh hammiddah (Ezek 
40:3, 5); likewise, m. Miqw. 2.10. 


21:16: The city is a square, and its length is the same 
as its width. And he measured the city ... at 12,000 
stadia (= 300 miles): its length and width and height 
are the same (each 3,000 stadia). 


Babylonian Talmud Baba Batra 75B: R. Hanina b. Papa (ca. 300) said, “God 
wanted to give Jerusalem a certain measure; as it says, ‘I said (to the man with 
the measure), “Where are you going?” He said to me, “To measure Jerusalem to 
see how great its width and how great its length is” ’ (Zech 2:6). Then the angels 
of service said to God, ‘Lord of the world, you created many great cities in your 
world for the nations of the world without fixing the measure of their length and 
their width, and for Jerusalem, where your name, your sanctuary, righteous ones 
are, you want to fix a measure?’ Immediately it says, ‘He said to him, “Hurry 
and say this to that young man, ‘Jerusalem shall lie open because of the 
multitude of people and livestock in it’ ” ’ (Zech 2:8).” I Pesigta 143A: Once R. 
Eleazar b. Azariah (ca. 100) and R. Eleazar of Modiim (f ca. 135) sat and busied 
themselves with this passage of Scripture: “At that time Jerusalem will be called 
“Yahweh’s throne,’ and all the gentiles will be gathered to her” (Jer 3:17). R. 
Eleazar b. Azariah said to R. Eleazar of Modiim, “Will Jerusalem be able to 
encompass (them all)?” He answered him, “God will say to Jerusalem, ‘Elongate 
yourself, widen yourself, accept your hosts! Widen the space of your tent’ (Isa 
54:2), and all the gentiles will be gathered to her. Jerusalem will extend to the 
gate of Damascus. What is the scriptural basis? ‘An oracle, a word of Yahweh is 
in the land of Hadrach and Damascus is its resting place’ (so Zech 9:1 according 
to the midr.).” What does chadrakh mean? R. Judah (ca. 150) and R. Nehemiah 
(ca. 150). R. Judah said, “Hadrach means only the king, the Messiah, who will 
be sharp chad against the nations of the world and mild rakh toward Israel.” R. 
Nehemiah said, “The place is called Hadrach.” R. Jose, the son of the 
Damascene (ca. 120), said, “By the temple service! I am from Damascus, and 
there is a place there that is called Hadrach.” R. Judah said to him, “How then do 
you understand ‘Damascus its resting place’?” (Does the Shekinah then rest in 
Damascus?!) (Answer:) “As a fig tree is narrow at the bottom but wide at the 
top, so too Jerusalem will widen itself, and those who went into exile will go up 
and come and camp in it to fulfill what is said: ‘Damascus its resting place.’ 
‘Resting place,’ though, means only Jerusalem. As it says, “This (Zion) is my 
resting place forever’ (Ps 132:14).” (Jerusalem thus = Damascus, because the 
former will extend to the latter.) R. Judah said to him, “How then do you 
understand ‘The city will be built on its hill’ (Jer 30:18)?” He answered, “Tt will 
not be moved from its place (it will remain on its hill), but it will be broadened 
and be raised on all sides, and the exiles will come and camp in it, to fulfill what 
it said: ‘You will break out (broaden yourself) to the right and left’ (Isa 54:3). 
Thus into the width (from north to south). Into the length (from east to west); 
how do we know this? ‘From the Tower of Hananel to the vats of the king’ (Zech 
14:10).” R. Berekhiah (ca. 340) said, “To the ocean (the Mediterranean Sea).” R. 


Zakkai the elder (ca. 250) said, “To the cisterns of Joppa.” And these are not in 
conflict with each other. Whoever says, “To the ocean,” means the vats that the 
king of all kings, God, laid out; and whoever says, “To the cisterns of Joppa,” 
means the vats that king Solomon laid out (cf. 2 Chr 2:15). Thus into the length 
and into the width; into the height; how do we know this? “And it broadened and 
went upward more and more” (Ezek 41:7). It has been taught that R. Eliezer b. 
Jacob (I, ca. 90; II, ca. 150) said, “Jerusalem will one day be raised and ascend 
until it comes to the throne of glory, and it will say to God, ‘The space is too 
narrow for me, make room for me so that I may dwell here!’ (Isa 49:20).” — 
Parallels to the whole section or to individual parts are found in SDeut 1:1 § 1 
(65A); Midr. Song. 7:5 (127B); Tanh. tsw 142A; TanhB ytrw § 14 (39A); tsw 8 
16 (10B); Pesiq. 108A; Pesiq. Rab. 21 (103B); see also Pesiq. Rab. 41 (172B); 
Gen. Rab. 5 (4D); Lev. Rab. 10 (112C). | Babylonian Talmud Baba Batra 75B: 
Rabbah (f 331) said that R. Yohanan (f 279) said, “One day God will make 
Jerusalem three parasangs high (about 17 kilometers); for it says, ‘It will soar 
and its lower part will lie there’ (Zech 14:10), that is, ‘as its lower part’ ” (as its 
extent below = three parasangs, so too its extent on high). And how do we know 
that its lower part is three parasangs? Rabbah said, “An old man said to me, ‘I 
saw the earlier Jerusalem, and it was as big as three parasangs.’ Yet if you should 
say that the going up takes a lot of effort, Scripture teaches, ‘Who are these who 
fly like a cloud, and like doves with their flapping?’ ”386 (Isa 60:8). Rab Papa (f 
376) said, “Take from this that a cloud is raised three parasangs high.... ‘And the 
chambers, chamber on chamber, three or thirty times’ ” (so Ezek 41:6 according 
to the midr.). What does “three or thirty times” mean? R. Abba b. Pappi (ca. 350) 
said in the name of R. Joshua of Sikhnin (ca. 330) that R. Levi (ca. 300, so read) 
said, “If there are three Jerusalems (i.e., if the future Jerusalem is three times as 
big as the earlier one), each (house) in it will have thirty floors on top of one 
another. Yet if there are thirty Jerusalems, each (house) in it will have three 
floors on top of one another.” || Babylonian Talmud Pesahim 50A: “On that day it 
will be holy to Yahweh, as long as a horse casts shadows” (so Zech 14:20 
according to the midr.). What does 'l mtsylwt hsws mean? R. Joshua b. Levi (ca. 
250) said, “One day God will add to the area of Jerusalem, as far as a horse runs 
and casts shadows” (i.e., as far as a horse can run from morning until noon; for 
at noon the shadow falls under the animal itself. Here mtsylwt is interpreted as a 
denominative of tsel “shadow”). — The same is found in a somewhat different 
form in y. Pesah. 3.30B.49. ll Pesiqta 137B: The area of Jerusalem = twelve 
square mils; see § Rev 21:21 B. | Pesiqta 144B: R. Phineas (ca. 360) said in the 
name of R. Reuben (ca. 300), “One day God will fetch Sinai and Tabor and 
Carmel and build the sanctuary on their summits. And what is the scriptural 


basis? ‘It will happen at the end of days, when the mountain of the house of 
Yahweh will be situated at the tops of the mountains’ (Isa 2:2).” — Parallels are 
found in Midr. Ps. 36 § 6 (126A); 87 § 3 (189B). 


21:17: Their walls are 144 cubits. 


On the wall of the future Jerusalem, see b. B. Bat. 75B: Resh Laqish (ca. 250) 
said, “One day God will add to Jerusalem (specifically to its walls) 1,000 sides 
with cornerstones, 1,000 double towers, 1,000 castles connected to one another, 
and 1,000 overhanging gates with four colonnades. Each (of these installations) 
will be as large as Sepphoris in the time of its prosperity.” In a baraita: R. Yose 
(ca. 150) said, “I saw Sepphoris in its prosperity, and there were in it 180,000 
markets (outlets?) of people who sold spices for food.” — The interpretation of 
the individual terms at the beginning of the passage is, incidentally, uncertain. — 
The parallel in Midr. Ps. 48 § 4 (138A) reads: How many corners (pillars?) will 
there be in (the future) Jerusalem? 1,184. How many towers will be in it? 1,485. 
How many gates with four colonnades? 1,496. How many running sources 
(nymphaion)? 1,876. 


21:18: The city is of pure gold, like pure glass. 


See Exod. Rab. 15 (77D) at § Rev 21:11. 


21:19: The foundation stones of the walls ... are 
decorated with all kinds of precious stones. 


The following passages do not deal with the foundation stones but rather with 
the battlements of the walls. Babylonian Talmud Baba Batra 75A: “I will make 
the battlements of your walls out of kadkod (ruby?)” (Isa 54:12). R. Samuel b. 
Nahman (ca. 260) said, “Two angels in heaven, Gabriel and Michael, had 
different opinions about this. Others say, “Two Amoraim in the West.’ And who 
were they? Judah and Hezekiah, the sons of R. Hiyya (both ca. 240). The one 
said, ‘(kadkod) is shoham’ (cf. Gen 2:12), and the other said, ‘It is jasper.’ God 
said to them, ‘May it be like the latter and the former kedein ukhedein’ 
(interpretation of kadkod).” — In Midr. Ps. 87 § 2, R. Abba b. Kahana (ca. 310) 
is the author. | Pesiqta 135B: “I will make the battlements of your walls out of 
kadkod” (Isa 54:12). R. Abba b. Kahana (ca. 310) said, “Like the latter and the 
former” (see the previous citation). R. Levi (ca. 300) said, “It is carbuncle” (read 
karkhedonin = karchédonios). R. Joshua b. Levi (ca. 250) said, “They are 
carbuncle stones” (read krkdwny'). R. Joshua (b. Levi) longed to see those 
carbuncle stones. Elijah of blessed remembrance came to him. He said to Elijah, 
“Will my lord show me those carbuncle stones?” He answered him, “Yes!” And 
he showed them to him by a miracle. It happened namely that a ship went out 
into the great sea, which was full of goyim (non-Israelites), and there was only 
one Jewish child on it. A great storm arose against it in the sea; yet Elijah 
appeared to that child and said to him, “If you go to R. Joshua b. Levi and show 
him these carbuncle stones, I will save this ship for your sake.” The child 
answered, “R. Joshua b. Levi is a great man of the age, and he will not believe 
me.” He said to him, “He is gentle and will believe you; and when you show him 
them, do not show them to him in the presence of anyone, but rather lead him to 
a cavern that is three mils from Lud (Lydda), and show them to him there.” 
Immediately a miracle happened (by the sudden landing of the ship), and the 
child came from there safely. He went to R. Joshua b. Levi and met him, as he 
sat in the great academy of Lud. He said to him, “My lord, I have something to 
tell you.” R. Joshua b. Levi arose. Here one sees the gentleness (humility) of R. 
Joshua b. Levi; for he went a distance of three mils behind the child without 
saying to him, “What do you want from me?” When they came to his cavern, the 
child said to him, “My lord, these are those carbuncle stones of which the 
scholars have spoken.” Yet when he saw them, all Lud became ablaze from their 
light. Then the child let them fall to the earth, and they were hidden. — The 
same is found in Pesiq. Rab. 32 (148B). 


21:21 A: Each one of the gates consisted of one pearl. 


Babylonian Talmud Baba Batra 75A: “And your gates out of carbuncle stones” 
(Isa 54:12). The following accords with this. R. Yohanan (f 279) sat and gave a 
presentation: “One day God will provide gems and pearls that are 30 square 
cubits in size; and he will make an opening in them 10 cubits (wide) and 20 
cubits (high) and then set them as gates of Jerusalem.” Then a certain student 
laughed at him, “Now you do not find any as big as a pigeon’s egg, so how 
should one find such as these?!” After a few days a ship went to sea. Then he 
saw angels of service, as they sat there and saw gems and pearled that were 30 
square cubits in size, and there was an opening hollowed out in them 10 cubits 
(wide) and 20 cubits (high). He said to them, “For whom are these?” They 
answered him, “God will one day set them as the gates of Jerusalem.” He came 
to R. Yohanan and said to him, “Give a presentation, Rabbi. Presenting suits you. 
As you said, so I have seen!” He answered him, “You fool ryq' (= rhacha Matt 
5:22), if you had not seen, you would have not believed. You want to laugh 
about the words of the scholars?” Then he directed his eyes to him, and he 
became a heap of bones. It was objected (against what was said about the size of 
the gates of Jerusalem): “I make you go about upright qwmmywt” (Lev 26:13). 
R. Meir (ca. 150) said, “In a size of 200 cubits, as much as two heights 
(qwmmywt = shty qwmyt) of the first man” (Adam was supposed to have been 
100 cubits tall). R. Judah (ca. 150) said, “100 cubits, corresponding to the temple 
and its walls; as it says, ‘Our sons shot up in their youth like plants, our 
daughters like beautifully hewn corner pillars, the reflection of the temple’ (Ps 
144:12).” (If this is the future size of human beings, how can we speak of gates 
that are supposed to be only 20 cubits high!) As R. Yohanan said, “It refers to the 
holes” (in the gates[?], not to the gates themselves). — Parallels are found in b. 
Sanh. 100A; Midr. Ps. 87 § 2 (189A); there are differences in Pesiq. 136B and 
Pesiq. Rab. 32 (149A); here R. Yohanan does not speak about the gates of 
Jerusalem, but rather about the east gate of the temple with its two small portals; 
see m. Seqal. 6.3 and Pesig. 136B and 137A at § Rev 21:22. 


21:21 B: The street of the city is pure gold. 


Pesigta 137A: “And your whole border (your whole area) gems” (Isa 54:12). R. 
Benjamin b. Levi (ca. 325) said, “One day the borders of Jerusalem will be full 
of gems and pearls and the Israelites will come and take from them as they 
please (chptsyhn expounds on the word in the base text, 'bny chpts, ‘stones in 
which one takes pleasure’). Whereas in this world the boundaries (of pieces of 
land) are set with stones and chasuba herb (the roots of which are hard to 
remove), in the (messianic) future the borders will be fixed with gems and 
pearls. This is what is written, ‘And your whole border gems.’ ” (137B:) R. Levi 
(ca. 300) said, “One day the borders of Jerusalem will be 12 square mils full of 
gems and pearls ...” (see the continuation at § Matt 5:25 B, where instead of “4 
square mils,” we should read “12 square mils”; there one also finds the parallel 
passages). 


21:22: I did not see a temple in it. 


The future Jerusalem without a temple was an unthinkable 
thought for the ancient synagogue. The construction of the 
sanctuary was the most taken for granted element in ancient 
Jewish hope about the future. 


‘Abodah, the 16th (17th) benediction of the Prayer of Eighteen Benedictions: 
Take pleasure, Yahweh our God, in your people Israel and in their prayer. And 
bring back the sacrificial service to the holy of holies of your house. And accept 
in love the fire sacrifices of Israel and their prayer with pleasure. And may the 
daily offering of Israel your people be pleasing. May our eyes see your return to 
Zion in mercy. Blessed be you, Yahweh, who makes his Shekinah return to Zion! 
| Habinenu Prayer (Palestinian recension): May all who trust in you rejoice over 
the construction of your city and over the renewal (= restoration) of your 
sanctuary. — Babylonian recension: Over the construction of your city and the 
preparation of your temple. || Kaddish de-Rabbanan: May his great name be 


glorified and sanctified, which will one day renew the world ... and build the 
city of Jerusalem and complete the holy and glorious temple. || Pesigta 136B: R. 
Jeremiah (ca. 325) said in the name of R. Samuel b. Isaac (ca. 300), “One day 
God will make the eastern gate of the sanctuary, it itself and its two small 
portals, out of a pearl.” — In Midr. Ps. 87 § 2 (189A), R. Judah (ca. 320) is the 
tradent; it is anonymous in Pesigq. Rab. 32 (149A). | Pesiqta 137A: Once a pious 
man strolled on the rocky cliff of the sea of Hefa. He thought in his heart and 
said, “Will God one day make the east gate of the sanctuary and the two small 
portals out of a pearl?” Immediately a voice from heaven went out, which said to 
him, “If you were not a completely pious man, the punitive righteousness would 
have struck this man (= you). He created the whole world in only six days (see 
Exod 31:17), and he should not be able to make the east gate of the sanctuary, it 
itself and its two small portals, out of a pearl?” Immediately he pled for mercy 
for himself and said to God, “Lord of the worlds, if I have pondered (in doubt) in 
my heart, I did not express it with my lips.” At once a miracle happened for him: 
the sea was split before him, and he saw angels of service, as they chiseled at it 
(the pearl) and engraved it and added wickerwork to it (as an adornment). They 
said to him, “This is the east gate of the sanctuary, it itself and its two small 
portals, made out of a pearl!” — The same is found more briefly with the 
authorial name of R. Phineas b. Hama (ca. 360) in Midr. Ps. 87 § 2 (189A). ll See 
b. B. Bat. 75B and Pesiq. 144B at § Rev 21:16. 


21:23: The city will not need the sun or the moon to 
illumine it, for the glory of God illumines it. 


Pesigta 145A: R. Samuel b. Nahman (ca. 260) said, “In this world they (the 
Israelites) walk in the light of the sun by day and in the light of the moon at 
night. But in the future they will walk neither in the light of the sun by day nor in 
the light of the moon at night; for it says, ‘No longer will the sun serve as light 
for you by day, and the moon will not shine as brightness for you’ (Isa 60:19). 
And in whose light will they walk? In the light of God; as it says, ‘Yahweh will 
be your eternal light, and the days of your mourning will be completed’ (Isa 
60:20).” — The same is found in Midr. Ps. 36 § 6 (126A); see § Matt 4:16, 
middle. | Exodus Rabbah 15 (77D): God will renew ten things in the future. 


First, he will illuminate the world (see Isa 60:19, 20, as above). Yet can a person 
look at God (if he himself is supposed to be the light of the world)? What will 
God do with the sun? He will make its light shine forty-nine times as strong; as it 
says, “The light of the moon will be like the sunlight and the light of the sun will 
be seven times sevenfold” (so Midr. Isa. 30:26). God will also command the sun 
to heal a sick person; as it says, “The sun of mercy will rise for you, who fear my 
name, with healing under its wings” (Mal 3:20). (See the whole passage at § 
Rom 8:20f., n. s.) | Sibylline Oracles 3:787: “In your (Zion’s) midst he (God) 
will dwell; you will have immortal light.” I In Amos 5:18, the day of Yahweh is 
described as a day “that is darkness and not light.” — Also, 4 Ezra 7:39ff.: “That 
day is such that it will not have sun or moon or stars; no clouds nor thunder nor 
lightning; no wind nor rain nor fog; neither darkness nor evening nor morning; 
no summer nor spring nor heat; no winter nor ice nor frost; no hail nor storm nor 
dew; no midday nor night nor dusk; no splendor nor shining, but rather all alone 
the splendor of the glory of the Most High by which all will be able to see what 
is destined for them. See also Sib. Or. 3:88ff. 


21:24 A: The nations will walk in its light. 


Pesiqta 144B: R. Hoshaiah (ca. 225) said in the name of R. Aphes (Ephes [ca. 
210]), “One day Jerusalem will be a light qsylpns (= xylophanos?*8”) for the 
nations of the world, in whose light they will walk; as it says, ‘Nations will flow 
to your light and kings to the rising of your shining’ (Isa 60:3).” || Babylonian 
Talmud Baba Batra 75A: R. Yohanan (f 279) said, “One day God will make for 
the righteous a tabernacle from the skin of Leviathan; as it says, ‘You will fill it 
with tabernacles (shwkwt interpreted as swkwt) from its skin’ (so Job 40:31 
according to the midr.).... The rest (of its skin) God will spread over the walls of 
Jerusalem, and its splendor will shine from one end of the world to the other; as 
it says, ‘Nations will flow ...’ (Isa 60:3, as above).” | TanhumaB bh'ltk § 2 
(23B): (God said to Israel,) “If you are careful to light lamps for my name, I too 
will make a great light shine for you in the future; as it says, ‘Arise, become 
light; for your light comes.... And nations will flow to your light ...’ (Isa 60:1, 
3).” ll See also § Rom 3:9 A, #3, B, n. n; § Luke 2:32; see Midr. Ps. 36 8 6 
(125B) at § Matt 4:16, middle; Exod. Rab. 15 at § Rev 21:11. | Jerusalem as the 


world capital. ‘Abot de Rabbi Nathan 35 at the end: R. Simeon b. Gamaliel (ca. 
140) said, “One day Jerusalem will be where all the nations and kingdoms 
gather; as it says, ‘All the nations will gather to the name of Yahweh in 
Jerusalem’ (Jer 3:17).” | Midrash Song of Songs 1:5 (87B): R. Yohanan (t 279) 
said, “One day Jerusalem become a metropolis for all lands.” — Parallels are 
found in Exod. Rab. 23 (85B); TanhB supplements to dbrym 8 3 (2B). Il See 
Pesiq. 143A at § Rev 21:16. 


21:24 B: The kings of the earth will bring their glory 
into it. 


See supporting texts at § Matt 2:11. — Also, Pss. Sol. 17:31: “That nations will 
come from the end of the earth to see his (the Messiah’s) glory, bringing as a gift 
their (the Israelites’) exhausted sons.” || Midrash Song of Songs 4:8 (114A): R. 
Judah (ca. 320) said, “... The nations of the world will one day present 
themselves (namely the Jews living in the diaspora) to the king, the Messiah, as 
a gift; for it says, “They will bring all your brothers from all the nations as a 
votive offering for Yahweh ...’ (Isa 66:20)....” R. Aha (ca. 320) said, “It does 
not say, ‘You nations, bring Yahweh the generations (of Israel, so the midrash)’ 
(Ps 96:7), but rather, ‘Bring the generations (of Israel) in honor and glory’ (so the 
midrash), that is, when you bring them, you shall not bring them in a scornful 
way, but rather in honor and glory.” — There is a parallel in Midr. Ps. 87 § 6 
(189B). 


21:25 A: Its gates will not be closed by day. 


See Isa 60:11. — See b. B. Bat. 75B at § Rev 21:16. 


21:25 B: There will be no night there. 


Exodus Rabbah 18 (81A): In this world (God) did a miracle for the Israelites at 
night (reference: killing the Egyptian firstborn), for it was a passing miracle. Yet 
in the future night will become day; as it says, “The light of the moon will be 
like the sunlight ...” (Isa 30:26). 


21:27: No common thing may enter it.... 


Psalms of Solomon 17:30: “He (the Messiah) will make Jerusalem pure and 
holy, as it was at the beginning.” | See b. B. Bat. 75B at § Rom 1:6. 


22:1: He showed me a stream of living water ..., which 
proceeded from the throne of God. 


Tosefta Sukkah 3.3—10 (195f.): Why is it (the one gate on the southside of the 
inner forecourt) called “water gate”?... R. Eliezer b. Jacob (I, ca. 90; II, ca. 150) 
said, “In it ‘the waters will trickle forth’ mpkyn (cf. Ezek 47:2). This teaches that 
they will trickle forth and rise up as high as the mouth of a flask pakh (an 
interpretation of mpkyn), but ‘they will come forth below the threshold of the 
house’ (Ezek 47:1). And so it says further, ‘When the man went out to the east 
with the measure in his hand, he measured 1,000 cubits. Then he made me go 
through the water, water up to the ankles’ (Ezek 47:3). This teaches that a person 
will go through the water up to his ankles. “Then he measured (another) 1,000 
and made me go through the water, water up to the knee’ (Ezek 47:4). This 
teaches that a person will go through the water up to his knee.... “Then he 
measured (another) 1,000 and made me go through the water, water up to the 
hips’ (Ezek 47:4). This teaches that a person will go through the water up to his 
hips. ‘Then he measured (another) 1,000 and made me go through (so the 
midrash cites the text); (it was) a stream that I could not go through’ (Ezek 47:5). 
Perhaps he could not pass over by foot, but by swimming (read besachu instead 
of bswky), (or) perhaps he could have gone over on a small boat?! Scripture 
teaches, ‘For the waters went high my schw’ (Ezek 47:5), that is, they went too 
high for someone to swim (my schw read as one word = missachu). Perhaps he 
could not go over in a small boat, but in a large ship? Scripture teaches, ‘A boat 
with oars will not go upon it’ (Isa 33:21). Perhaps he could not go over in a large 
ship, but in a large, fast glider? Scripture teaches, ‘A mighty war ship will not 
cross over it’ (Isa 33:21). It further says, ‘It will happen on that day that living 
waters will go out from Jerusalem, half to the anterior sea and half to the hinter- 
sea, in summer and in winter they will be’ (Zech 14:8). Maybe other sources will 
mix with it! Scripture teaches, ‘On that day a wellspring will be opened for the 
house of David and for the inhabitants of Jerusalem against sin and impurity’ 
(Zech 13:1). And where will they flow? Into the Great Sea (= the Mediterranean 
Sea) and into the Sea of Tiberias and into the Sea of Sodom (= Dead Sea), to 
heal its waters; as it says, ‘And he said to me, “These waters stream out to the 
east area,” ’ that is, the Sea of Sodom, ‘and drain off to the lowlands,’ that is, the 
Sea of Tiberias, ‘and come (here a textual corruption), and the waters will be 


healed’ (Ezek 47:8), that is, the Great Sea. ‘And it will happen ...’ (Ezek 47:9- 
11).” — This is the oldest passage that deals with waters that will one day 
proceed from the sanctuary. The next oldest is found in y. Seqal. 6.50A.3: It is 
written, “It will happen on that day that living waters will proceed from 
Jerusalem” (Zech 14:8). In a baraita it has been taught: From the holy of holies 
to the curtain (the waters will be as miniscule) as the antennae of a crab (?) or of 
turtles (?); from the curtain to the golden altar as the antennae of locusts; from 
the golden altar to the threshold of the house (we have transposed the sentences, 
as the context demands) as the threads of the hoist; from the threshold of the 
house to the forecourts (temple halls) like the threads of the woof; from there on 
like the outflow from the opening of a flask; (as it says,) “And behold, the waters 
trickled forth mpkym (as from a flask pakh) from the right wing of the house” 
(Ezek 47:2). Further, it is written, “When the man went out to the east with the 
measure in his hand, he measured 1,000 cubits and made me go through the 
water, water 'psym” (Ezek 47:3), that is, water up to the ankles. “And he 
measured (another) 1,000 and made me go through the water, water of the knee” 
(Ezek 47:4), that is, water up to the knee. “And he measured (another) 1,000 and 
made me go through the water, water of the hips” (Ezek 47:4), that is, water up 
to the hips. From there on “he measured 1,000, a stream through which I could 
not go” (Ezek 47:5); even a large, fast glider could not cross it. What is the 
scriptural basis? “A mighty war ship could not cross it” (Isa 33:21). Why? “For 
the waters went high my shchw” (Ezek 47:5). What does my shchw mean? “So 
that no one could swim through them” mlshwt (see above in t. Sukkah).... (Line 
19:) It is written, “He said to me, ‘These waters stream out to the east area’ ” 
(Ezek 47:8), that is, the Sea of Samekho (= Hule- or Semekhonite Sea; see § 
Matt 3:5, #2, S-B footnote); “and they drain off to the lowlands” (Ezek 47:8), 
that is, the Sea of Tiberias; “and come (lead) to the Sea” (Ezek 47:8), that is, the 
Salt Sea (= Dead Sea); “into the sea from which waters are emitted” (so the 
midrash interprets hmwts'ym in Ezek 47:8), that is, the Great Sea (the 
Mediterranean Sea). And why is its name called “from which waters are 
emitted”? In view of the two times that it went out: once in the time of Enosh 
and once in the time of the diaspora (the confusion of languages).... (Line 26:) 
(“So that the stream from the sanctuary should heal the waters,”’) pertains to the 
Great Sea and the Salt Sea, namely to make them fresh. But (it pertains) also to 
the Sea of Tiberias and to the Sea of Samekho (even though their water is sweet), 
namely to multiply their fish: “According to their kind their fish will be there” 
(Ezek 47:10), that is, their fish will be of all possible kinds. It has been taught: 
Rabban Simeon b. Gamaliel (ca. 140) recounted the following: “Once I traveled 
to Sidon, and they brought before me more than 300 kinds of fish in a bowl. 


‘And the waters will be healed’ (Ezek 47:8). ‘Its swamps and its marshes will not 
be healed welo yeraph'u; they are determined for salt’ (Ezek 47:11). It is written, 
‘And the waters will be healed’ (Ezek 47:8). Then you say (in verse 11), ‘The 
waters will not be healed’? Perhaps this is a place (in verse 11) that is named Lo- 
Yerafu.” (Verse 11 should thus be translated: “Its swamps and its marshes and 
Lo-Yerafu are determined for salt.”) — See shorter parallels in b. Yoma 77B; 
Pesiq. Rab. 33 (156B); Pesiq. 125A; Midr. Lam. 2:13 (67B). | In Pirge R. El. 51 
(30C), the stream that proceeds from the sanctuary appears to be identified with 
the spring of Miriam, which guided Israel in the wilderness wandering. It 
separates into twelve streams corresponding to the twelve tribes of Israel. ll See 
Exod. Rab. 15 (77D) at § Rom 8:20f., n. s. 


22:2: On both sides (of the stream) are trees of life, 
which yield fruit twelve times. They yield their fruit 
every month, and the leaves of the trees serve for the 
healing of the nations. 


Jerusalem Talmud Segalim 6.50A.31: “At the river shores on both sides there 
will be all kinds of trees with edible fruit growing. Its leaves will not wither and 
its fruits will not wear out. Every month lachodashaiw they will bear fresh fruits; 
for their waters—they go out from the sanctuary—and their fruits serve as food 
and their leaves as medicine” (Ezek 47:12). In a baraita it has been taught: R. 
Judah (ca. 150) said, “In this world grain needs 6 months and the tree fruit 12 
months (to grow and ripen). But in the future the grain will need 1 month and 
tree fruit 2 months; for it says, ‘In their months (plural = in 2 months) they will 
produce fresh fruit’ (Ezek 47:12; while the grain needs half the time, so 1 
month).” R. Yose (ca. 150) said, “In this world, grain needs 6 months and tree 
fruit 12 months. In the future, the grain will need 15 days and tree fruit 1 month. 
For thus we find that the grain in Joel’s days needed 15 days until the offering of 
the firstling sheaf from it; for it says, “You children of Zion, rejoice and be glad 
in Yahweh, your God.... He makes the early rain and the late rain come down on 
you on the first (of Nisan)’ (Joel 2:23).” (On the 1st of Nisan, there will be the 
early rain and the late rain and sowing. On the 16th of Nisan, rejoicing at the 


presentation of the firstling sheaf. Hence, from sowing until harvest, 15 days. 
Tree fruit needs twice the time, so 1 month.) Yet how does R. Yose maintain the 
words “In their months they will produce fresh fruits” (Ezek 47:12)? He explains 
it as follows: “In each month they will produce fresh fruits.” — The same is 
found in y. Taʻan. 1.64A.48. ll Numbers Rabbah 21 (192B): What does “They 
bring forth early fruits every month” (Ezek 47:12) mean? Every tree will bring 
forth different early fruits each month, and the early fruits of one month will not 
be like those of another month. || Babylonian Talmud Sabbat 30B: Rabban 
Gamaliel (ca. 90) sat and gave a presentation: “One day (in the messianic age) 
the trees will bring forth fruits daily; for it says, ‘It will prepare branches and 
bring forth fruit’ (Ezek 17:23); just as branches daily, so too fruits daily.” Then 
that one (a certain) student?®* laughed at him and said, “It is written, ‘There is 
nothing new under the sun’ (Eccl 1:9)!” He said to him, “Come, I will show you 
an example of this in this world!” He went out and showed him a caper shrub. | 
See Exod. Rab. 15 (77D) at § Rom 8:20f., n. s. I Jerusalem Talmud Seqalim 
6.50A.41: “Their leaves will serve as medicine” (Ezek 47:12). R. Yohanan (f 
297) said, “As a means of healing teraphyah (= therapeia); one will look at them, 
and eating them is healing.” Rab (f 247) and Samuel (t 254). The one said, “To 
loosen the mouth above” (i.e., their leaves serve to give the mute speech). The 
other said, “To loosen the mouth below” (to open the cervix of barren women). 
R. Hanina (ca. 225) and R. Joshua b. Levi (ca. 250). The one said, “To loosen the 
mouth of the barren”; and the other said, “To loosen the mouth of the mute.” — 
In b. Sanh. 100A, the view of Rab and Samuel is represented by Rab Isaac b. 
Abdimi (ca. 300) and Rab Hisda (f 309) and the view of Hanina and Joshua b. 
Levi by Hezekiah (ca. 240) and Bar Qappara (ca. 220). Then follows: R. 
Yohanan (f 279) said, “As medicine in the literal sense. What does ‘as medicine’ 
mean?” R. Samuel b. Nahman (ca. 260) said, “To beautify the face of those who 
occupy themselves with the mouth (i.e., the scholars).” — Further parallels with 
differences can be found in the following: b. Menah. 98A; Midr. Song. 4:13 
(116B); Deut. Rab. 1 (195A); Midr. Ps. 23 § 7 (101B). I Pirge Rabbi Eliezer 51 
(30D): There on the shore of the stream all kinds of trees will grow, producing 
every fruit according to its kind (see Ezek 47:12). And every month they will 
bring forth ripe fruits (see Ezek 47:12); while one is eaten, the other will grow; 
for it says, “Their waters—they will go out from the sanctuary, and their fruits 
will serve as food and their leaves as medicine” (Ezek 47:12). Everyone who is 
sick who bathes in those waters will be healed; as it says, “Everyone will live, 
wherever the stream comes” (Ezek 47:9). Everyone who has a wound will take 
from their leaves and be healed; for it says, “Their leaves as medicine.” R. 
Yohanan said, “(The leaves serve) as a means of healing: one will look at their 


leaves, and eating them is healing” (read wtrp mzwnh instead of wshrp mzwnh). 


22:4: They will see his face (see § Matt 5:8 B, #2). 


22:5: There will be no more night, and they will not 
need ... the light of the sun (see § Rev 21:23, 25). 


22:11: Whoever acts unjustly, let him act unjustly.... 


There are echoes of this in b. Yoma 38B; see the passage at § Matt 15:11, #3. 


22:15 A: Outside are the dogs. 


See § Matt 15:26 notes e and f and § Phil 3:2. — Here reference may also be 
made to b. Besah 20B: The school of Hillel said, “... What do the words ‘This 
day shall be a day of remembrance for you’ (Exod 12:14) mean? For you, and 
not for the Samaritans; for you, and not for the dogs (= non-Israelites).” 


22:15 B: Whoever does and loves a lie. 


Targum Psalm 5:6: “I hate all who practice lies and deceit.” 


22:16: Iam... the bright morning star. 


Mordecai is once compared with the morning star. See Tg. Esth. 10:3: 
“Mordecai was like the morning star kokhav nugeha (really ‘star of splendor’ = 
Venus), which shines among the stars, and the dawn that comes up at the time of 
morning.” 


22:17: Water of life ... freely (see § Rev 21:6). 


22:18f.: If anyone adds to them ..., and if anyone 
takes away. 


See b. Meg. 14A and Midr. Ruth 2:4 (130B) at § Matt 11:13, #1. 


22:20: Yes, I am coming quickly. Amen! Come, Lord 
Jesus! 


The Amen! in the mouth of the hearer accepts with desire and 
affirmation the assurance he hears: “I am coming quickly,” and it 
means, “Yes, let it be so! Come, Lord Jesus!” 


So, for example, Num. Rab. 20 at the end: God said, “In this 
world they (the Israelites) are numbered because of sin, but in the 
future (the messianic age), then ‘the number of the children of 
Israel will be like the sand of the sea, which cannot be measured 
and cannot be counted’ (Hos 2:1). Quickly, Amen! May it be his 
will (so be it)!” 
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Notes 


Editor’s Preface (Jacob N. Cerone) 


1E.g., ç has been changed to s, sch has been reduced to sh, and e has been 
simplified to e. 


2Parentheses or square brackets within or at the end of a citation also serve this 
function. 


3Where the reader finds the addition of quotation marks to be unhelpful, it may 
be of some assistance to know that the opening quotation mark is almost always 
reflective of a colon in Strack-Billerbeck, which itself was a signal that a citation 
or dialogue ensues. 


AThe following abbreviations has been adapted and updated from Strack- 
Billerbeck’s list, which was included in each of the volumes of the German text. 


Introduction to the English Translation (David Instone-Brewer) 


1See Alan Levenson, “Missionary Protestants as Defenders and Detractors of 
Judaism: Franz Delitzsch and Hermann Strack,” Jewish Quarterly Review XCII 
(2002): 383—420, here 384. 


2Hermann L. Strack, Einleitung in Talmud und Midraš (Munich: C. H. Beck, 
1921). 


3See Alan Levenson, “Missionary Protestants,” 383—420; Siegfried S. 
Schatzmann, “Strack, Hermann Leberecht (1848—1922), and Paul Billerbeck 
(1853-1932),” ed. Donald K. McKim, Dictionary of Major Biblical Interpreters 
(Downers Grove, IL; InterVarsity Press, 2007), 937-41; William Baird, History 
of New Testament Research, Volume Two: From Jonathan Edwards to Rudolf 
Bultmann (Minneapolis, MN: Fortress Press, 2003), 417-22. 


ABillerbeck, however, indicates in the foreword to volume 2 that the University 
of Greifswald awarded him a doctorate in recognition of his work on the project. 


5Schatzmann, “Strack,” 938. 


6Hermann L. Strack and Paul Billerbeck, Kommentar zum Neuen Testament aus 
Talmud und Midrash: Exkurse zu einzelnen Stellen des Neuen Testaments 
(Miinchen: C. H. Beck, 1928), 4.1:v—vi (English translation by Jacob N. 
Cerone). 


7Joachim Jeremias, “Billerbeck, Paul (1853—1932),” Theologische 
Realenzyklopddie 4:641. 


8J. C. Schoettgen, Horae Hebraicae et Talmudicae in universum Novum 
Testamentum (Leipzig: Hekel, 1733), xx (preface). 


9Excursus: “The Evidence from the Four Gospels Concerning the Day of Jesus’ 
Death when Considered in Relation to the Halakah,” at the end of volume 2. 


10Mishnah Sabbat 1.4: “And these are of the halachoth which they stated in the 
upper room of Hananiah b. Hezekiah b. Garon when they went up to visit him. 
They took a count, and Beth Shammai outnumbered Beth Hillel; and on that day 
they enacted eighteen measures.” 


11Samuel Sandmel, “Parallelomania,” Journal of Biblical Literature 81 (1962): 
1-13, here 8—10. 


12E. P. Sanders, Paul and Palestinian Judaism (London: SCM Press, 1977). 


13Strack and Billerbeck, Kommentar zum Neuen Testament, 4.1:6. 


14E.g., Eugene J. Fisher, “From Polemic to Objectivity? A Short History of the 
Use and Abuse of Hebrew Sources by Recent Christian New Testament 
Scholarship,” Hebrew Studies 20/21 (1979/80): 199-207, here 201; Jörg Frey, 
“New Testament Scholarship and Ancient Judaism: Problems—Perceptions— 
Perspectives,” in Jörg Frey, Qumran, Judaism, and New Testament 
Interpretation: Kleine Schriften HI, ed. Jacob N. Cerone, Wissenschaftliche 
Untersuchungen zum Neuen Testament 424 (Tübingen: Mohr Siebeck, 2019): 
19—44, here 23. 


15“All Israel have a portion in the world to come” (m. Sanh. 10.3, cited at S-B 
Rom 11:26). This is the start of extensive discussion both in rabbinic literature 


and in Pauline literature. In Mishnah the discussion includes a list of exceptions 
that grows with time, while Paul argues that “Israel” is not identical to the 
Jewish nation. 


16S-B Rom 2:29 A, #2. 


17S-B Rom 3:9 A, #3, B. 


18S-B Rom 3:9 B. 


19Tosefta Sanhedrin 13.3 (cited and discussed at S-B John 1:14, #2): “The 
House of Shammai says, There are three groups: one for eternal life to come, and 
one for shame, for eternal contempt. The one for eternal life — these are the 
perfectly righteous. The one for shame, for eternal contempt — these are the 
perfectly evil (Dan 12:2). The balanced of them go down to gehenna and squeal 
and rise from there and are healed.... And the House of Hillel says, ‘And great 
in mercy’ (Exod 34:6) — He inclines toward mercy.” The point at which Hillel 
disagrees with Shammai is only at the conclusion; both groups believed in the 
three paths. 


20Babylonian Talmud Sabbat 153A (a later version is cited at S-B Matt 22:2— 
14): “R. Yohanan b. Zakkai said: The matter may be compared to the case of a 
king who invited his courtiers to a banquet, but he didn’t set a time. The wise 
ones among them got themselves adorned and waited at the gate of the palace, 
saying, ‘Does the palace lack anything?’ The foolish ones among them went 
about their work, saying, ‘Is there a banquet without a whole lot of preparation?’ 
Suddenly the king demanded the presence of his courtiers. The wise ones went 
right before him, adorned, but the fools went before him filthy from their work. 
The king received the wise ones pleasantly, but showed anger to the fools. He 
said, ‘These, who adorned themselves for the banquet, will sit and eat and drink. 


Those, who didn’t adorn themselves for the banquet, will stand and look on.” 
The Gospels contain three different reinterpretations of this parable (Matt 22:2- 
15 // Luke 14:12-24; Matt 25:1-13; Luke 13:25-28) but each time, the third path 
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21S-B Rom 3:21 A. 


22Sifre Deuteronomy 32:2 § 306 (131B) cited at S-B Rom 3:1f., D. Also Sifre 
Deuteronomy 11:13 § 41 (79B) cited at S-B Rom 13:10: “Perhaps you might say, 
‘Look, I study the Torah so that I may become rich or so I may be called “Rabbi” 
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23S-B Rom 2:17 B. 


24S-B Luke 24:26, I, #2. 


25S-B Luke 24:26, I, #2; S-B Rom 9:3, #2. 


26S-B Luke 24:26, II. 


27David C. Mitchell, Messiah ben Joseph (Newton Mearns, UK: Campbell, 
2016), 79-98. 


28Numbers Rabbah 2 (138B) cited at S-B Rom 3:1f., G. 


29S-B Rom 2:6 explores the paradox in m. ‘Abot 3.15 that judgement is based 
both on grace and on works. R. Eleazar concludes: “if he does not have (what 
gives the merits the greater weight over the debt), you give to him from what is 
yours (from your grace).” 


30Jerusalem Talmud Pe’ah 1.16B.13 (cited at S-B Luke 15:7 B): “If the evil one 
repents of his wickedness ... all transgressions which he has committed will be 
credited to him as merit.” 


31S-B Rom 3:9 A, #1, n. m. 


32S-B 1 Cor 9:25 B, #2. 


33S-B Rom 4:2f., #1, n. d. 


34“those saying there is no resurrection of the dead” (m. Sanh. 10.1); cited at S- 
B Rom 2:29 A, #2. 


35Mishnah Seqalim 4.4 (cited at S-B Matt 17:24, #4, n. d): “The surplus of the 
elevation offering [of the shekels]: what did they use to do with it? [They buy 
with it] hammered gold plate for the House of the Holy of Holies.” 


36J. Neusner, “The Use of the Later Rabbinic Evidence for the Study of First- 
Century Pharisaism,” in Approaches to Ancient Judaism: Theory and Practice, 
ed. William Scott Green, Brown Judaic Studies 1 (Missoula, MT: Scholars Press 
for Brown University, 1978), 215-25. 


37Techniques and Assumptions in Jewish Exegesis Before 70 CE (Tübingen: 
Mohr Siebeck, 1992). 
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Post-biblica 6 (Leiden: Brill, 1962); idem, Development of a Legend: Studies on 
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Brill, 1970). 


The Letter of Paul to the Romans 


1See Wilhelm Bacher, Die Agada der Tannaiten, 2nd ed. (Strassburg: Triibner, 
1902), 1:385.4. 


2TN: The reference is to the teacher. 
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AAccording to y. Pes. 1.27C.63 and y. B. Mes. 3.9A.61, he was a contemporary 
of R. Hiyya the Elder, thus around 200 CE. 


5TN: The versification is different in the MT than in translations where the 
corresponding text is 1 Kgs 14:28. 


6S-B: According to Pesiq. Rab. 195B, Abba Saul (ca. 150) is the author of this 
explanation; cf. t. Ber. 3.4 (6); b. Ber. 31A. 
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different understanding, see the rendering at § Matt 4:17 B, #2, n. c. 


8TN: The versification is different in the MT than in translations where the 
corresponding text is Zech 1:20. 


9See Hermann Strack, Jesus, die Haretiker und die Christen: nach den ältesten 
jüdischen Angaben: Texte, Übersetzung und Erläuterungen (Leipzig: Hinrichs, 
1910), 2. 


10Moriz Friedlander, Der vorchristliche jüdische Gnosticismus (Gottingen: 
Vandenhoeck & Ruprecht, 1898), 83. 


11According to G. Dalman, this passage is a late interpolation (Die Worte Jesu: 
Mit Berücksichtigung des nachkanonischen jüdischen Schriftums und der 
aramdischen Sprache erörtert, 2nd ed. [Leipzig: Hinrichs, 1930], 1:221). 


12S-B: See b. Yoma 22B on this proof text: R. Jonathan (ca. 220) raised the 
objection, “It says in Hos 2:1, ‘The number of the children of Israel will be as 
the sand by the sea’ (thus at least limited), and it says (in the same passage), ‘It 
cannot be measured or counted’ (thus unlimited). There is no contradiction. In 
the latter (it is meant), if they obey God’s will; in the former (it is meant), if they 
do not do God’s will. (But even in the latter case God’s promise is fulfilled: ‘the 
number will be as the sand by the sea,’ a proof that the Israelites are considered 
to be God’s children even in their disobedience.)” 


13TN: Notarikon is a way of using the letters of a Hebrew term or expression to 
form another word, sentence, or idea. 


14S-B: On Ps 122:8, see Mek. Exod. 14:15 (35B): “Why are you crying out to 
me?” (Exod 14:15). R. Hananiah b. Hakinai (ca. 120) said, “(God says,) ‘Did I 


not write long ago, “He (the true friend) is born as a brother for affliction?” 
(Prov 17:17). Iam a brother to Israel in the hour of her need; the Israelites are 
brothers (see Ps 122:8).’ ” 


15S-B: See Deut. Rab. 2 (199C): R. Judah b. Simeon (ca. 320) said, “ “Thus says 
Yahweh, “It will happen in all the land that any mouth that confesses two will be 
rooted out and perish” ’ (Zech 13:8). The mouths that say, “There are two 
principalities (powers = divinities)’ are to be rooted out and perish. Who will 
remain? ‘The third will remain,’ these are the Israelites, which are called the 
‘threefold ones,’ because they consist of three parts, the priests, the Levites, and 
the (ordinary) Israelites; because they stem from three fathers, from Abraham, 
Isaac, and Jacob.” — Similar explanations are found also in Tanh. shwptym 
16A; TanhB shwptym § 10 (16B). 


16S-B: So, with the commentary, 'ts ywsp should be read instead of br '‘lhyn. 


17Emil Schiirer, Geschichte des jiidischen Volkes im Zeitalter Jesu Christi, 4th 
ed. (Leipzig: Hinrichs, 1909), 3:57—-66. 


18S-B: More detail can be found on this point in the excursus “The Ancient 
Jewish Passover Celebration”. 


19Bacher thinks of the name Plato (Die Agada der Tannaiten, 2nd ed. 
[Strassburg: Triibner, 1902], 2:561). 


20S-B: The Samaritan text reads this by attenuating 'ryr to ahiwr = strong, 
powerful; cf. Bacher, Die Agada der Tannaiten, 2:376; Abraham Geiger, 
Urschrift und Übersetzungen der Bibel: In ihrer Abhängigkeit von der innern 


Entwicklung des Judentums (Breslau: Julius Hainauer, 1857), 375. The 
Samaritan targum retained the construction of the Old Testament base text. 


21S-B: An example for the latter construction appears in b. Sanh 90B; see this 
passage at § Matt 22:32, #2, A. 


22Samuel Krauß, Griechische und Lateinische Lehnworter in Talmud, Midrasch 
und Targum (Berlin: S. Calvary & Co., 1898), 2:543B. 


23J. Levy, Neuhebrdisches und Chaldaisches Wörterbuch über die Talmudim 
und Midraschim (Leipzig: F. A. Brockhaus, 1876), 1:79f. 


24Krauß, Griechische und Lateinische Lehnworter in Talmud, Midrasch und 
Targum, 2:166A. 


25S-B: Saracen = Ishmaelite in, e.g., Tg. Yer. I Gen. 37:25; 39:1. 


26Philo, Phil6nos tou Ioudaiou Ta Heuriskomena hapanta: Philonis Iudaei Opera 
quae reperiri potuerunt omnia, ed. Thomas Mangey (London: Innys, 1742). 


27The text found is in Chaim Meir Horowitz, Sammlung kleiner Midraschim 
(Berlin: H. Itzkowski, 1881), 43 line 18. 


28Johann Christian Fabricius, Codex Pseudepigraphus Veteris Testamenti 


(Hamburg and Leipzig: Liebezeit, 1713), 1:336ff. 


29S-B: According to a manuscript reading in Buber, Midr. Ps. 92 § 3 n. 25, Rab 
Huna (f 297) similarly says, “The word of the Torah in which there is a great 
host of individual regulations.” — Rashi on b. Sabb. 88B: “The Lord gives the 
word of the proclamations that applies to a great host (= all the nations).” 


30S-B: The pseudepigrapha presuppose that it is self-evident that the nations 
know the Torah; however, the writings do not reflect on whence this knowledge 
derives; see, e.g., 4 Ezra 3:33ff.: “I (Ezra) have gone here and there among the 
nations and have seen them in fortune, although they had forgotten your 
commandments ...; or what generation would have fulfilled your 
commandments (as Israel)? Individuals (among the gentiles) perhaps, who can 
be named, you will find who have kept your commandments, but nations you 
will not find.” — See also 4 Ezra 7:37; 2 Bar. 48:38ff. in n. g. 


31S-B: This is what bshwr shl ymwt hshnh appears to mean. Midrash Song of 
Songs 1:9: ymwt hshnh bshyr shl sh'r. Midrash Psalm 106 § 6: bymy nysn shhw' 
mzwhm. 


32S-B: The numbers 70, 52, and 180 provide the years of the duration of the 
dominion of the individual kingdoms in agreement with the chronology of S. 
‘Olam Rab., which was received by the synagogue. Rome’s dominion had still 
not come to an end at the time of R. Samuel b. Nahman, so its angel ascends 
higher and higher. 


33See, however, Wilhelm Bacher, Die Agada der palastinensischen Amorder 
(Straßburg: Karl Triibner, 1899), 3:281.3. 


34S-B: Euhemerus lived ca. 340—260 BCE; see Geyza Némethy, Euhemeri 
reliquiae: Collegit, Prolegomenis et Adnotationibus Instruxit (Budapest: Kiadja a 
Magyar Tud. Akadémia, 1889), 5. 


35S-B: to akoindnéton onoma = shem hamyuchad = the name appropriate only 
to God; the Tetragramm is meant; here, generally, any designation for God. 


36S-B: Lev 19:4; 26:1; Isa 2:8, 20; 19:1; Hab 2:18; Ps 96:5; sing. elil (Isa 
10:10). 


37S-B: Deut 32:21; Jer 8:19; 10:8; 14:22; sing. hevel (2 Kgs 17:15; Jer 2:5; 
10:15; 16:19); strengthened as havlei shawe (Jonah 2:9; Ps 31:7). 


38S-B: Psalm 106:28. 


39S-B: Sifre Leviticus 26:1 (447A). 


A4OTN: Hermes Enodios was considered to be the guardian of roads. 


A1This is if we read with Bacher in accordance with d. Luria mqtyryn instead of 
mqtrgyn (Die Agada der Tannaiten, 2:324). 


42S-B: The two names should be switched, unless R. Nahman refers to R. 
Nahman b. Samuel b. Nahman, ca. 300. 


43Bacher reads Zenon and identifies this with an administrator of Gamaliel II 
who went by the same name (Die Agada der Tannaiten, 1:294). The Munich 
manuscript has zwnyn = Zonin. 


44S-B: This interpretation of mishkhu in Exod 12:21 is old. It is represented by 
R. Yose the Galilean (ca. 110) in Mek. Exod. 12:21 (14B): “Draw back from 
idolatry and cling to the commandment”; by R. Judah b. Batera (ca. 110) in Mek. 
Exod. 12:6 (6B): “Command them to separate themselves from idolatry,” and by 
R. Eleazar Haqqapar (ca. 220) in Mek. Exod. 12:6 (6A): Draw your hands back 
from idolatry and cling to the commandment. This interpretation is adopted also 
by Tg. Yer. I on Exod 12:21: “Draw your hands back from the idols of the 
Egyptians.” — Septuagint Exodus 12:21 with apelthontes and Tg. Onk. Exod. 
12:21 with ithnegidu follow the ordinary interpretation of mshkw = “take” or 
“remove.” 


45S-B: On the basis of Song 6:8, R. Eliezer b. Yose the Galilean (ca. 150) also 
assumes that the number of nations on earth is 140. See SDeut 32:8 § 311 
(134B). 


46S-B: In the anonymous parallel passage Num. Rab. 9 (151B), similar ideas are 
expressed about Israel. Here too there are children who do not know their father, 
or who know neither their father nor their mother. 


47S-B: Rashi gives to the phrase “Because they reverse their table” a double 
explanation: a. they turn their face to the neck (of the woman) when they have 
intercourse with their wives shl' kdrkn; b. she is on top, he is on the bottom. — 
The second explanation is rejected by the Tosafists in b. Sanh. 58B my; R. Asher 
b. Jehiel (f 1327) follows the first explanation in b. Ned. 20A. 


48S-B: Raba thereby expresses that an Israelite does not become liable to 
punishment by unnatural intercourse with his wife, or, as the Tosafists in b. 

Sanh. 58 B my say, that an Israelite is permitted to have such intercourse with his 
own wife. 


49See Buber on TanhB Ik Ik comment 3. 


50S-B: The LXX uses thaumazein prosopon instead of the otherwise usual 
lambanein prosopon to render nasa phanim also in Gen 19:21; Deut 10:17; Isa 
9:15, while in Lev 19:5 it translates gdwl | thehdar phny (“You shall not honor 
the person of the great in a biased manner”) with thaumazein prosopon. 
thaumazein prosopon is used for lambanein prosopon also in Jude 16. 


510tto F. Fritzsche, Kurzgefasstes Exegetisches Handbuch zu den Apokryphen 
des Alten Testamentes: Die Weisheit Jesus-Sirach’s, vol. 5 (Leipzig: S. Hirzel, 
1859). 


52TN: The German “auf jemand Riicksicht nehmen” is polyvalent in meaning 
and could mean “show consideration for,” “take account of,” “make allowances 
for,” all of which come into play in the discussion below. 


53S-B: The first five commandments in the Jewish enumeration correspond to 
the first four commandments in our enumeration. 


54S-B: See e.g., Mek. Exod. 20:6 (75B): R. Nathan (ca. 160) said, “ ‘Those who 
love me and observe my commandments’ (Exod 20:6): these are the Israelites, 
who dwell in the land of Israel and give their lives for the commandments. Why 
(it is asked) are you led out to be killed? Because I circumcised my son. Why are 


you led out to be burned? Because I read the Torah. Why are you led out to be 
crucified? Because I ate massa. Why are you getting beaten with a whip? 
Because I took a festive bouquet in my hand (on the Feast of Tabernacles).” — A 
similar passage is found in Lev. Rab. 32 (129C). | A baraita in b. B. Bat. 60B: R. 
Ishmael b. Elisha (f ca. 135) said, “Since the day the wicked government 
(Rome) took over Israel and enacts harsh edicts against us and abolishes the 
Torah and the obligatory commandments and prevents us from meeting to 
circumcise our one-week old sons ..., then we should determine concerning 
ourselves that we may no longer marry or beget children; as a result the seed of 
Abraham would automatically be destroyed. But just leave Israel alone; it is 
better to sin inadvertently than deliberately.” 


59See also Wilhelm Bacher, Die Agada der paldstinensischen Amorder 
(Straßburg: Karl Triibner, 1892), 1:237-8. 


56S-B: The interpretation of these words in relation to the soul’s appearance 
before God at the hour of death derives from R. Dosa (ca. 180) according to 
SLev 1:1 (7B), and from R. Eleazar b. Yose (ca. 180) according to SNum 12:8 8 
103 (27B). See § Matt 18:10 C. 


57S-B: Jesus has in view the ability of the human spirit to have insight and 
discern in moral matters before the bar of conscience when he speaks of the phds 
to en soi in Matt 6:23; Luke 11:35. 


58Hermann Cremer, Biblisch-theologisches Wörterbuch des neutestamentlichen 
Gräcität, 11th ed. (Stuttgart: Perthes, 1923). 


59S-B: my shlbw nwapw “who is struck by his heart” = who does not have a 
good conscience. Likewise, wyk lb dwd “and David was struck by his heart” (1 
Sam 24:6 [5]; 2 Sam 24:10). 


60S-B: Or: The wicked says to the godless within my heart (= to the evil 
inclination in my heart): There is no fear of God before his eyes. 


61S-B: rb yqym, according to Bacher, is “definitely a corruption of r’’sh Iqysh (= 
R. Simeon b. Lagish, ca. 250)” (Die Agada der palastinensischen Amorder, 
1:371.4). 


62S-B: chatsuphim a. = firm, strict, stubborn, persistent; b, = brazen. — The last 
meaning does not fit the context. The parallel in b. Besah 23B azim a = strong, 
hard; b = brazen. 


63S-B: The dog is considered to be among the chayyah elsewhere as well; see § 
Matt 15:26. 


64S-B: The caper shrub is considered to be among the 'zyn because it is 
“unshakable” and “indestructible” due to its powerful ability to take life from 
other plants. Differently, in Tanh. br'shyt 4B, the tslp = “caper bud,” “caper 
berry” is counted among the “hard” = tangy things dvrym gashim which need to 
be sweetened. 


65TN: No note exists at § Rom 3:2. 


66Hebrew text in Bacher, Die Agada der Tannaiten, 1:83. 


67S-B: Seder Ha-doroth (in Buber, Midr. Ps. Introduction, 14A n. 54) identifies 
this Eleasa with Bar Eleasa, the son-in-law of R. Judah I; against this, see 
Bacher, Die Agada der paldstinensischen Amorder, 3:761—5. 


68S-B: In b. Hul. 11A, the principle that in judicial decisions the majority of 
votes is decisive is also derived from Exod 23:2. 


69Schiirer, Geschichte des jüdischen Volkes, 3:150—155, 546-553. 


70S-B: The Mishnah, which also accepted both these claims, adds to the second 
m. Sota 9.9: Rabban Yohanan b. Zakkai made the bitter waters cease, since it 
says: “I will not afflict your daughters when they play the harlot, nor your 
daughter-in-laws when they commit adultery; for they themselves (the husbands) 
go aside with harlots” (Hos 4:14). 


71TN: That is, those who unduly consider a person’s prestige. 


72Read hedwetha instead of chryt' according to J. Levy, Neuhebrdisches und 
Chalddisches Wörterbuch über die Talmudim und Midraschim (Leipzig: F. A. 
Brockhaus, 1876), 2:16B. 


73IN: No note exists at § Rom 3:2. 


74S-B: The words in square brackets have fallen out of the text of the Jerusalem 
Talmud and are supplied from the commentary pny mshh on a “midrash.” 


75S-B: Only a few categories were excluded, particularly those Israelites who 
had disavowed their people. 


76Christian Schéttgen, Horae Hebraicae et Talmudicae in universum Novum 
Testamentum (Leipzig: Christoph. Hekelii B. Filium, 1733), 1:500. 


77S-B: This is the ordinary interpretation according to Rashi. — However, 
Maimonides reads hshlyshy yswd in m. Sanh 10.1 instead of tchrwt “fighting,” 
'mydh “standing,” and interprets 'wrp “backside” = pyrwd “separation” and 'pwy 
“fatigue” = chbwr “connection.” 


78TN: This reference is not actually contained within § Matt 11:19 B and must 
represent one of the errors the authors note in their prefaces. 


79S-B: Babylonian Talmud Sukkah 56B: Abbayye (t 338/39) said, “Yes, as 
people usually say, ‘The word of a child on the street arises either from its father 
or from its mother.’ ” | Babylonian Talmud Hagigah 2B at § Matt 9:32; see also 
b. B. Qam. 92A (twice); 92B. 


80S-B: Babylonian Talmud Berakot 48A: This is what people usually say, 
“Every cucumber is recognized by its juice.” | Babylonian Talmud Sanhedrin 
52A at § Matt 3:17 A, n. l; b. Nid. 31A at § Matt 5:13 A, #4; b. Sanh. 95B at 8 
Matt 5:25 B; b. Sanh 48B at § Matt 5:44 A, n. g; b. B. Mes. 59B at § Matt 7:3ff., 
#1; see also b. Sanh 98B; 106A; b. B. Mes. 85B. 


81S-B: Genesis Rabbah 60 (37D): This is what men usually say, “Between the 
midwife and the one giving birth (i.e., before the former comes to the latter) the 
child of the misfortunate has passed away (dead).” 


82S-B: The rybth after dbrh should be removed. 


83S-B: kmh shktwb bysh'yh corresponds to the formula kathōs gegraptai en tō 
Hésaia (Mark 1:2). The remark at § Mark 1:2f. can be supplemented by the 
material here. 


84S-B: The passage has been misunderstood quite often since Christian 
Schéttgen, Horae Hebraicae et Talmudicae in universum Novum Testamentum 
(Leipzig: Christoph. Hekelii B. Filium, 1742), 2:165, 454; Leonhard Bertholdt, 
Christologia Judaeorum Jesu apostolorumque aetate (Erlangae: J.-J. Palm, 1811), 
145. See § 1 Cor 10:4. 


85S-B: This is according to the reading mn hmby'ym wmn hmwb'ym; see Buber 
n. 36. 


86TN: There is no entry for § Rev 20:8f. 


87S-B: The name of the midrash work ma'aseh thorah does not belong here. It 
would probably best to translate it: “Effects of the Torah”; see the text in 
Jellinek, Beth ha-Midrash 2.92—101. 


88S-B: The term “righteousness of God” in the sense of Rom 3:21 was foreign 
to the ancient synagogue. See, for example, the interpretations that have been 
given to the expression tsidgath yhwh (Deut 33:21). Generally, Moses has been 
taken as the subject of Deut 33:21; then tsdqt yhwh has been interpreted as: (a) = 
tsdqh of Yahweh. Sifre Deuteronomy 33:21 § 355 (147B): “He (Moses) carried 
out the tsdqh of Yahweh” (Deut 33:21)? How? What sort of tsdqwt (of Yahweh) 
did he show the Israelites? For the whole 40 years the Israelites spent in the 
wilderness, did the spring not arise and the manna fall for them, did they not 
have enough quail and did the clouds of glory not surround them? Rather (when 
it is said that he showed the beneficences of Yahweh, this happens) because it 
says: “If a poor person is among you” (Deut 15:7; in caring for the poor he 
showed his people beneficences according to Yahweh’s example). A different 
explanation is as follows: “he carried out the tsdqh of Yahweh and his laws.” 
This teaches that righteousness (in judgment) is bound with the throne of glory. 
(As righteousness is a pillar of the divine throne, so too Moses carried out the 
righteousness in accordance with Yahweh’s kind of righteousness.) — (b) = what 
is right or meritorious before Yahweh. Targum Onkelos Deuteronomy 33:21: 
“He carried out meritorious things zakhwaun before Yahweh and his laws with 
Israel.” — Targum YeruSalmi I Deuteronomy 33:21 is similar. — See dikaiosyné 
theou = “what is right before God” (James 1:20). 


89S-B: See a haggadic interpretation of the word aron in y. Ber. 4.8C.20: (Why 
is the ark called) aron? R. Hiyya the elder (ca. 200) and R. Yannai (ca. 225). The 
one said, “Because light orah goes out into the world from there (from the tablets 
of the law located in the ark).” The other said, “Because a curse arirah (because 
of transgression of the law) goes out into the world from there.” — The closing 
statement in Midr. Song. 4:4 (112B) reads as follows: Because from there the 
curse goes out over the nations of the world (because of their nonacceptance of 
the Torah). Genesis Rabbah 55 (35B): It is the place from where fear yir'ah 


(because of transgression of the commands) goes out into the world. 


90S-B: In its color the gold was like purple (see Midr. Song. 3:10 [107B]; Num. 
Rab. 12 [165D]). 


91S-B: Christian theologians have wanted to conclude from the expression 
hilastérion epithema (LXX Exod 25:17) that the ark of the covenant had a 
special cover aside from the kapporeth. 


92S-B: See Philo, Mos. 3 § 8: “The length of this (cover) and the width have 
been specified, but not its height.” 


93Hermann L. Strack, Einleitung in den Talmud und Midraš, 5th ed. (Munich: C. 
H. Beck, 1921), #30. 


94See Carl Siegfried, Philo von Alexandria als Ausleger des alten Testaments: 
An sich selbst und nach seinem geschichtlichen Einfluss betracht (Jena: Dufft, 
1875), 215. 


95S-B: This is how R. Yose (ca. 150), interpreted the passage in Mek. Exod. 
20:3 (74B); SDeut 11:16 § 43 (81B); the same is propounded by R. Aha (ca. 
320), in Gen. Rab. 23 (15D); however, R. Simon (ca. 280): Then there was a 
rebellion against the name of Yahweh; see Gen. Rab. 23 (15D). See § Rom 1:23 
A, #2, D, n. m. 


96See Strack, Einleitung in den Talmud und Midraš, 97 #3. 


97S-B: Perhaps R. Samuel b. Inya (ca. 360) is intended. 


98S-B: See a different tradition about the continuance of the tent in t. Sotah 13.1: 
After the 1st house was built, the tent of meeting along with its boards, rings, 
pillars, and pedestals were hidden. But the table and the lamp that Moses had 
made were kept in use. — In b. Sotah 9A, the last sentence is missing, which is 
the question: Where (were they hidden)? Rab Hisda (t 309) said that Abimi (ca. 
270) said: “Among the hollows of the Holy One.” 


99Sefer Yosippon (ed. Amsterdam 1723), folio 13A.34. 


100S-B: See a variant tradition about the fire in 2 Macc 1:19-22, 31—36; 
Yosippon 3 (ed. Amsterdam 1723), folio 13A.14. 


101S-B: Haggadic interpretation of the word yesh in Prov 8:21, whose numerical 
value is 310. According to m. “Ug. 3.12, the interpretation comes from R. Joshua 
b. Levi, ca. 250; we should understand the following as his tradents: R. Abdima 
of Haifa (ca. 280) in Midr. Ps. 31 § 6 (120A); R. Hanin b. Adda (ca. 300, if 
identical with R. Hanina b. Idi) in Midr. Ps. 5 § 2 (26A) and Rabbah bar Mari 
(ca. 320) in b. Sanh 100A. 


102Wilhelm Bousset, Die Religion des Judentums im neutestamentlichen 
Zeitalter, 3rd ed. (Berlin: Reuther & Reichard, 1903), 178; Paul Volz, Jiidische 
Eschatologie von Daniel bis Akiba (Tiibingen: Mohr, 1903), 318. 


103S-B: The phrase “to believe in the law” comes from Ps 119:66: bmtswtyk 


h'mnty. 


104S-B: See the principle in b. Sanh 99B: Whoever teaches the son of another 
the Torah, it is as if he had created him 'sh'w. 


105S-B: Most of the time, the rabbinic scholars interpret tshwry as “sing”; see in 
n. s Exod. Rab. 23 (85A), twice. 


106S-B: On the Sabbath, nothing may be carried from one private area to 
another. Therefore, those who share the same courtyard unite their areas by 
putting food made from common contributions in one of the dwellings on 
Friday. See Strack, Einleitung in den Talmud und Midraš, 38f. 


107See Bacher, Die Agada der Tannaiten, 1:377. 


108S-B: Jacob stops before the city; from this it was inferred that the arrival of 
the Sabbath prevents one from entering into a city and caused Jacob’s further 
actions, as stated above. This provided a basis for the assumption that Scripture 
reported that Jacob observed the Sabbath. — On the time when the Sabbath 
began, see § Acts 1:12 B. 


109S-B: Bacher wants to read this in reverse order: R. Aha said in the name of 
R. Tanhum (b. Hiyya, ca. 300). See Bacher, Die Agada der palastinensischen 
Amorder, 3:131. 


110See Bacher, Die Agada der Tannaiten, 2:74. 


111Bousset, Religion des Judentums, 353f. 


112Bacher, Die Agada der Tannaiten, 1:430. 


113S-B: Here follows: “Some say, “This is the disposition of Sodom.’ ” — This 
is a marginal gloss which is inserted into the text in an incorrect passage that 
belongs after b or d. On the conceptions of ownership of the people of Sodom, 
see § Matt 10:15. 


114Schéttgen, Horae Hebraicae et Talmudicae, 1:515. 


115Bacher, Die Agada der Tannaiten, 1:280. 


116S-B: Babylonian Talmud ‘Erubin 13B: For two and a half years the school of 
Shammai and the school of Hillel fought. The former said, “It would be far 
better for a person if he had not been created than to have been created.” The 
latter said, “It is far better for a person that he was created than if he had not 
been created.” They voted and decided: “It would be far better for a person if he 
had not been created than to have been created; now, since he has been created, 
let him examine ypshpsh his works!” Others said, “Let him test ymshmsh his 
works.” 


117Schéttgen, Horae Hebraicae et Talmudicae, 1:530. 


118S-B: The text reads shwalt. 


119Dalman, Die Worte Jesu, 1:146. 


120S-B: Differently, Midr. Eccl, 1:4 (6A): “A generation goes and a generation 
comes, but the earth remains forever” (Eccl 1:4). R. Joshua b. Qarha (ca. 150) 
said, “Scripture should only have said, ‘An earth goes and an earth comes, but 
the race (of men) remains forever.’ Who was created for whose sake? Was the 
earth created for the race or was the race created for the earth? Was the earth not 
created for the race? Yet since the race did not remain in God’s commands, it 
fades away; and since the earth remained in God’s commands, it does not 
disappear.” — The parallel SDeut 11:21 § 47 (83B) reads: R. Joshua b. Qarha 
said, “ ‘A generation goes and a generation comes, but the earth remains 
forever.’ Read here only: ‘An earth goes and an earth comes, but the race (of 
men) remains forever.’ But since they changed their words, God changed 
creation because of them.” — Only humanity has been subjected to perishability 
because of his sin; conversely, the earth acquired an eternal character because it 
remained in God’s commands. This view does not overlap with Rom 8:19ff.; cf. 
Gerhard Kittel, Sifre zu Deuteronomium: Übersetzt und erläutert (Stuttgart: 
Kohlhammer, 1922), 120 n.1. 


121S-B: Like a tower, equipped with a gallery and dome, and so called migdl 
“tower.” 


122S-B: twh' and bwh' are participles of taha = to be paralyzed, unsettled, and of 


baha = to be afraid. — Levy thinks of thyo “to bluster” and boad “to scream” 
(Chalddisches Wörterbuch, 1:195B). 


123S-B: According to the opinion of R. Meir (ca.150), who thought that the tree 
of knowledge was a grapevine (b. Ber. 40A; 70A); in Gen. Rab. 15 (11A) and 


Pesiq. Rab. 42 (175A) this opinion is represented by R. Judah (ca. 150). 


124S-B: The Babylonians said chul; see Buber, Midr. Sam. 12 (41A n. w). 


125S-B: According to the official chronology of the ancient synagogue, Shem 
survived Abraham by about 35 years. See S. ‘Olam Rab. 1. 


126S-B: According to Gen. Rab. 43 (26C), the author of this interpretation is R. 
Judah b. Ilai (ca. 150). His opponent R. Nehemiah objected against him that, 
since in Isa 41:2 it does not say 'pr, but k'pr, it should be interpreted: “They (the 
enemy kings in Gen 14) cast swords against Abraham, and these became like 
dust, and arrows, but these became like stubble (chaff).” 


127E. Kautzsch, ed., Die Apokryphen und Pseudepigraphen des Alten 
Testaments, vol. 1 (Freiburg im Breisgau and Leipzig: J. C. B. Mohr [Paul 
Siebeck], 1900). 


128S-B: This is what Esau (= Rome) is called, because Rome’s standard animal 
was the boar. On “pig” as a designation for Rome, see § Matt 7:6 C, #2. 


129S-B: In accordance with the context and the passage Exod 18:21, the word in 
the text, mihzitha = “mirror” must be intended in the sense of “seen” = select. 


130See Cremer, Worterbuch. 


131Bacher, Die Agada der Tannaiten, 2:93. 


132S-B: These sentences come from m. Ned 3.11. 


133S-B: One would expect the following: “I have given you as a sign what one 
expresses with his mouth.” 


134S-B: Layela = angel of the night, an interpretation from Job 3:3: “Layela 
said, ‘A boy is conceived.’ ” 


135S-B: Against the accents, Rab Joseph relates km't to what follows. 


136S-B: 'yr and the following mdynh should be transposed, as the progression 
requires moving from the more distant to the more proximate 


137S-B: See the previous footnote. 


138S-B: In Yalqut Simeoni on Deut 32:21 § 945, a gloss inserted into the text 
explains: “The most despicable who are between the nations” hbzwyn shbyn 
h'wmwt. 


139S-B: Aside from Israel, the following are mentioned as such: the Torah, 
heaven and earth, and the sanctuary. 


140S-B: For a proof, see Gen. Rab. 99 (63A): R. Phineas (ca. 360) interpreted 
the passage (Gen 49:27) in relation to the altar (in the temple): “As the wolf by 
itself tears apart, so too the altar tore apart the offerings by itself; ‘in the morning 
he consumes robbery’ (Gen 49:27), (correspondingly:) “You shall prepare the 
first lamb in the morning’ (Num 24:4); “and in the evening he apportions the 
spoil,’ (correspondingly:) ‘And you shall prepare a second lamb between the two 
evenings’ (Num 24:4).” — Benjamin is thus compared with a wolf that tears 
apart because the temple with an altar that consumed the sacrifices was in 
Benjamin’s tribal territory. On the comparison altar = wolf, see also the baraita 
in b. Sukkah 56B at § Luke 1:5 A, #1, n. b. 


141Hermann Strack, Sanhedrin-Makkoth. “Gerichtshof, GeiSelstrafe” (Munich: 
Hinrich, 1910). 


142E. Riehm, Handworterbuch des Biblischen Altertums fiir gebildete Bibelleser 
(Leipzig: Velhagen and Klasing, 1884), 1106A. 


143Georg Benedict Winer, Biblisches Reallexikon, 3rd ed. (Leipzig: Carl 
Heinrich Reclam, 1847), 2:171.6. 


144S-B: The texts commonly, but less well, middah tovah = the good measure. 
See Mek. Exod. 14:4 (31A); b. Sotah 11A; b. Yoma 76A. 


145S-B: pa'al el interpreted as po'al el “work, working for God.” 


146S-B: Here the saying of R. Jeremiah b. Eleazar ends, which, apart from the 


parallel passages mentioned above, is also found in y. Sabb. 6.8D.20. 


147S-B: Here yshw' should be improved with yshw'h. 


148S-B: leilei revi'iyyoth can mean “nights up until the 4th days of the week” = 
“Wednesday nights.” This is how it was translated above, as is common overall. 
However, it can also mean “nights in the early rains” (in the month of 
Marcheshvan), and it clearly has this meaning in Lev. Rab. 35 (132C). 
Presumably it should also be understood with this meaning above. 


149S-B: Mars rules on Tuesday except in the 1st hour (6—7 o’clock in the 
morning) and in the 8th hour, and so in an even numbered hour; on the planet 
table, see § John 2:4 C. 


150Bacher, Die Agada der palastinensischen Amorder, 3:122.. 


151S-B: This is an improvement of the translation of the passage at § Matt 10:5. 


152S-B: See the text in Heinrich Gratz, Geschichte der Juden von den ältesten 
Zeiten bis auf die Gegenwart, 2nd ed. (Leipzig: Leiner, 1900), 4:493 n. 34. 


153See Codex Theodos. 16, 8, 14 in Gratz, Geschichte der Juden, 4:477 n. 21. 


154S-B: Here the gifts are not requested in individual houses, but rather are 
delivered to the collectors in a specified collecting location. 


155S-B: The parallel passage Midr. Esth. 1:4 (86A) speaks more precisely of the 
“raising of a collection for the scholars” mgbt chkmym. 


156S-B: Here the gifts are requested in individual houses. 


157See Dalman, Die Worte Jesu, 1:135. 


The First Letter of Paul to the Corinthians 


158S-B: mishneh thorah = Deuteronomy. 


159S-B: Interpretation uncertain. Levy shinena = “astute”; Dalman shinnana = 
“equipped with large teeth”; Bacher: “This may denote Judah’s steadfast 
endurance in learning” (Die Agada der babylonischen Amorder: Ein Beitrag zur 
Geschichte der Agada und zur Einleitung in den babylonischen Talmud 
[StraSburg: Triibner, 1878], 51.27). 


160See the passages on this in Schiirer, Geschichte des jiidischen Volkes, 
3:361ff. 


161S-B: Perhaps also passively: “what is (being) prepared for the one who waits 
for him”; then ya'aseh would have been read as ye'aseh. 


162TN: There is no entry for § Rom 11:34. Perhaps § Rom 11:33 is intended? 


163S-B: See § 1 Cor 3:1, #2, n. a. 


164S-B: In extra-biblical Greek, sarkikos is foreign; see Cremer, Wörterbuch. 


165Franz Delitzsch, “Horae Hebraicae et Talmudicae: Ergänzungen zu Lightfoot 
und Schottgen,” Zeitschrift fiir die gesammte lutherische Theologie und Kirche 
38 (1877): 209. 


166Dalman, Die Worte Jesu, 1:307. 


167S-B: As vocalized by Dalman; the ordinary vocalization is lephum. 


168S-B: A woman was acquired in engagement either by presenting money 
(monetary equivalent) or by delivering a certificate or by intercourse; see § John 
2:1 A, #5, notes i and k. 


169S-B: See b. Yebam. 61B: What is the scriptural basis for R. Judah? Because 
it is written: “They will eat and not be satisfied, they will commit fornication and 
not spread out (increase in number)” (Hos 4:10). Every case of intercourse in 
which there is no question of spreading out (as is the case with a barren woman) 
is simply an intercourse of fornication zenuth. 


170S-B: However, cf. also the Tosafists on b. Sanh 58A nsh'. 


171S-B: That is, if the father and his sister had a common mother. 


172S-B: The scholars were against this opinion of R. Meir, if the mother and 
sister stemmed from the same father. 


J3 


173S-B: After the father’s death, the sin offering “because of a married wife 
ceased; see Rashi on b. Sanh. 53A. 


174S-B: From the time of the engagement, the woman was considered by 
marital law to be a wife in every respect; see § John 2:1, #5. 


175Littmann in Kautzsch, Apokryphen und Pseudepigraphen, vol. 1. 


176S-B: In the passage above, Jub. 33:1ff., W. Singer sees strong support for his 
assumption that Jubilees was authored by an anti-Pauline Jewish Christian (Das 
Buch der Jubiläen oder die Leptogenesis [Stuhlweissenburg, Hungary: Singer, 
1898], 34ff., 245, 320). Specifically in Jub. 33:1ff, the anonymous opponent of 
the apostle refers to the incestuous incident in Corinth in order to make clear for 
him the corrupt consequences of his law-free preaching. Hence the strikingly 
sharp tone which the author of Jubilees adopts precisely with the mention of 
prohibitions of incest. 


177S-B: Rashi: “Every proselyte who converts to Judaism is like a child who 
was just born, without father and mother and (other) relatives, and no blood 
relations from before rest on him. (This is the principled view of the ancient 
synagogue, which was discussed at the beginning of #4 above.) However, our 


rabbis have forbidden to marry all (women) who are forbidden to him in the 
gentile world, lest they be able to say that they have come from a greater 
holiness into a smaller holiness (the view of appropriateness).” 


178S-B: Rashi: “If he has married his maternal sister who was born before their 
mother converted, or who converted with their mother and whom he married 
when he was an adult, he must dismiss her, for she is his sister, and he is 
different from a Noachide. And according to our rabbis (he must dismiss her), 
lest they be able to say that they have come from a greater holiness etc.” (Here it 
is implied that even among the gentiles it was not accepted to marry one’s 
maternal sister; this is then presented explicitly as R. Meir’s view. Rashi 
continues:) “For R. Meir (ca. 150) thought that the maternal sister was forbidden 
to the Noachides and likewise also the sister of his father on the mother’s side 
and the sister of his mother on the father’s side....”” — On the parallel b. Yebam. 
98A Rashi remarks, “If he has married his maternal sister who was born when 
she (the mother) was a gentile, he must dismiss her. Although (in principle) she 
is not his sister, since he is like a newborn child, this preventive regulation has 
been enacted, lest he come and marry his sister who was born after him (thus 
after the mother converted to Judaism); for if he marries her, there is (for him) 
the punishment of eradication, since the birth of both (brother and sister) 
happened in holiness (after the mother’s conversion).” 


179S-B: Rashi: “The prohibition about the sister applies for Noachides (non- 
Israelites) only in the case of the maternal sister; for it is written, ‘She is actually 
my sister, my father’s daughter, but not my mother’s daughter and has become 
my wife’ (Gen 20:12). Thus, the father’s daughter is allowed to them, but the 
mother’s daughter is not allowed to them.” — In the parallel passage b. Yebam. 
98A, Rashi says, “Everyone knows that the goy (non-Israelite, the text under the 
pressure of censorship: Samaritan) has no father. And if he too comes and 
marries a daughter of his father who was begotten from another woman after he 
converted to Judaism, we will not worry about it, for see, he is not his son.” 


180S-B: Rashi: “This is a preventive regulation because of his maternal sister” 


(lest one infer from the hypothetical permission that it is also allowed to marry 
one’s own maternal sister). 


181S-B: Rashi: “His brother’s wife, even of his maternal brother, and after the 
(brother’s) death, and even if his brother had married her after he had become a 
proselyte, or if he had married her when he was a non-Israelite (text: Samaritan), 
and had kept her after he had become a proselyte. For in the case of Noachides 
(non-Israelites) there is no prohibition concerning the brother’s wife, and there is 
no need to be concerned that they might perhaps say (they have come from a 
greater holiness into a smaller holiness).” — A baraita in b. Yebam. 98B: In any 
case, (the proselyte) is allowed (to marry) his brother’s wife. But does this not 
mean if his brother married her when he became a proselyte? No also, if he had 
married her when he was a gentile. — Tosefta Yebamot 12.2 (254) is different: If 
a proselyte woman and her sons converted to Judaism at the same time, and their 
conception and birth had not happened in holiness (= before the conversion), ... 
they do not become liable to punishment because of (marrying) the brother’s 
wife. If their conception had not occurred in holiness, but their birth had 
occurred in holiness, ... they do become liable to punishment because of 
(marrying) the brother’s wife. 


182S-B: The Tosafot on b. Yebam. 98B 'sht comment on the words: “This 
includes his father’s wife”: This baraita aligns with the opinion of R. Eliezer (ca. 
90); but R. Aqiba (t ca. 135) had a different opinion and prohibited his father’s 
wife, but he allowed his father’s sister (cf. #2, n. f). wh”g (= “and the Halakoth 
Gedoloth,” 1st half of the 9th century) lay down (declare as valid halakah) in 
accordance with the opinion of R. Aqiba, since R. Eliezer was a follower of 
Shammai (?). — The Pisge Tosafoth (14th century) § 178 on Yebamot chapter 11 
accordingly declare: “The proselyte is forbidden his father’s wife.” — Rabbenu 
Asher (f 1327) first mentions this stipulation of Yebam. chapter 11, but then 
adds, “Others stipulate in accordance with the view of R. Eliezer in the name of 
the rabbis of R. Meir, who shared his (R. Eliezer’s) opinion” (namely in the 
baraita from b. Sanh. 57Bf. presented above in the text). — Yet Schulchan 
‘Arukh finally determined as halakah (albeit with qualification): “A proselyte 
may marry his father’s wife” (see the passage in the following n. c). Thus, the 
divergent opinions cited above were thus not generally accepted in the long run. 


183S-B: Rashi on the parallel passage b. Yebam. 98B: “ ‘If he has married a 
woman together with her daughter’: this pertains to an ordinary proselyte who 
married a woman and her daughter when he was still a gentile (but not to a 
proselyte like the one dealt with in the baraita above who was born only after his 
mother converted to Judaism) and they (later) converted with him to Judaism. 
For if a proselyte were meant who was born in holiness, he could not marry a 
woman and her daughter (at all).... ‘He will marry the one and dismiss the 
other,’ lest one come and permit in Israel a woman together with her daughter.” 


184S-B: The parallel passage in b. Yebam. 98B adds: The one aligns with the 
opinion of R. Ishmael (f ca. 135) and the other aligns with the opinion of R. 
Agiba (t ca. 135). Whoever forbids it shares the opinion of R. Ishmael ...; and 
whoever allows it shares the opinion of R. Aqiba; cf. also b. Yebam. 94B. 


185TN: The German is ambiguous and could mean after “she” or “they” 
converted. 


186S-B: See passages in the parallels adduced further below for y. Seqal. 
3.47C.3. 


187S-B: See Gen. Rab. 39 (24A): Why did God not reveal to Abraham the land 
he was to go to (Gen 12:11)? To make him precious in his eyes and to give him a 
recompense for every single step. ll Genesis Rabbah 55 (35C): “Abraham got up 
and went” (Gen 22:3); recompense is to be given to him for the getting up and 
for the going. ll TanhumaB wygsh 8 8 (104B): R. Levi (ca. 300) said, “Since 
Orpah, his (Goliath’s) mother, went four miles with her mother-in-law (Ruth 
1:7ff.), God repaid her and made four heroes arise from her (see 2 Sam 21:22).” 
R. Isaac (ca. 300) said, “She went 40 steps with him, so God gave her 
recompense to her and gave her Goliath, who blasphemed God for forty days 
(see 1 Sam 17:16).” — There is a parallel in Midr. Ruth 1:14 (127B). 


188S-B: Rashi (t 1105), Maimonides (1135-1204), Rabbenu Asher (f 1327), 
and Bertinoro (f 1510) interpret hmqym = “whoever swears.” However, qeyem 
does not have this meaning in the Mishnah. 


189S-B: This means that in a commandment about the Sabbath only the ox is 
named as a representative of all other domestic animals and that accordingly in 
Deut 25:4 too, “ox” includes all other domestic animals. However, there is no 
such Sabbath commandment. See Exod 20:10; 23:12, and Deut 5:14. 


1900n the individual designations, see Bacher, Die Agada der Tannaiten, 1:29f., 
31f. 


191Bacher, Die Agada der Tannaiten, 1:29f. 


192S-B: Parallels include SLev 4:22 (89B); b. Hor. 10B. 


193See Strack, Einleitung in den Talmud und Midraš, 100—108. 


194S-B: Sifre Numbers 25:1 § 131 (47A): R. Aqiba (t ca. 135) said, “Every 
passage of Scripture that is right next to another should be interpreted from the 
latter.” 


195S-B: This and the next sentence should be transposed. 


196S-B: See the whole passage at § Rom 1:20 E, n. a. 


197S-B: The following words: “and the Israelites” should probably be struck as 
a gloss. 


198S-B: Parallels are found in TanhB shmyny § 12 (15B); Gen. Rab. 44 (27A), 
though here Rab is explicitly named as the author; see also Lev. Rab. 13 (114B); 
Midr. Ps. 18 § 25 (76B) and Midr. Sam. 4 § 1 (27A). 


199Strack, Einleitung in den Talmud und Midraš, 139. 


200S-B: The shamir was a worm that split stones on which it was laid. See b. 
Git. 68A; b. Sotah 48B. In the Mishnah the shamir is mentioned in m. Sotah 
9.12: “With the destruction of the sanctuary the shamir disappeared.” 


201Thus according to the readings in J. Levy, Neuhebrdisches und Chaldaisches 
Wörterbuch über die Talmudim und Midraschim (Leipzig: F. A. Brockhaus, 
1889), 4:4:44B pkpk. 


202Schéttgen, Horae Hebraicae et Talmudicae, 2:165, 454. 


203Bertholdt, Christologia Judaeorum Jesu apostolorumque aetate, 145. 


204Bacher, Die Agada der paldstinensischen Amorder, 1:136. 


205So read with Bacher, Die Agada der palastinensischen Amorder, 3:581, 
instead of R. Judah b. Bizna. 


206S-B: This refers to the twofold Ikn = “therefore” in Isa 30:18 which 
according to 1 Sam 3:14 is understood as a formula for an oath. 


207S-B: In the text there is, strikingly, hqts hymyn. 


208S-B: Mishnah Sebi ‘it 8.10: R. Eliezer (ca. 90) said, “Whoever eats bread 
from Samaritans (so according to Rashi on b. Hul. 13A), it is as if he ate pork.” 


209Levy, Chaldaisches Wörterbuch, 1:217A. 


210Samuel Krauß, Talmudische Archäologie (Leipzig: Fock, 1910), 1:189. 


211Levy, Chalddisches Wörterbuch, 2:238B. 


212S-B: Here Qimhit is the name of the mother of Simeon. — Josephus, Jewish 
Antiquities 18.2.2, calls a certain high priest Simon, son of Kamithos (ca. 17—18 
CE), who is probably identical with our Simeon b. Qimhit; cf. Emil Schiirer, 
Geschichte des jiidischen Volkes im Zeitalter Jesu Christi, 4th ed. (Leipzig: 
Hinrichs, 1907), 2:271. 


213S-B: According to this passage, the spit of a gentile makes one unclean just 
as the spit of one tainted by genital discharges; cf. Lev 15:8. 


214S-B: “Flour” = “progeny” corresponds to the euphemistic “to mill” = “to 
copulate.” 


215Gerhard Kittel, “Die ‘Macht’ auf dem Haupte 1 Cor 11, 10,” Arbeiten fiir 
Religionsgeschichte des Urchristentums 1.3 (1920). 


216S-B: Babylonian Talmud Berakot 60B: If one enters a toilet, one says (to the 
guardian angels), “Be honored, you honored ones, holy servants of the Most 
High! Give honor to the God of Israel! Stay away from me until I have gone in 
and satisfied my need and come to you again!” Abayye (f 338/39) said, “A 
person shall not say they should leave him and go from there; rather, let him say, 
“Protect me, protect me! Help me, help me! Guard me, guard me! Wait for me, 
wait for me, so that I may go in and come back out, for so is the way of the 
children of men!” When he comes out, he says, “Blessed be the One who formed 
humanity in wisdom and created many holes and cavities in him! It is evident 
and known before the throne of your glory that, if one of them were opened or 
shut, a person could not exist before you.” 


217Johann Christoph Wagenseil, Sota (Altdorf: Endter, 1674), 43. 


218S-B: In the first clause, the targum has retained the verb gillach and renders 
ksm with saphar. Accordingly, gillach, Aram. galach, was tantamount to “sheer 
bald,” while sipper, Aram. sappir, signified a sheering where the hair was cut 
less short. This aligns with the meaning of the word in SLev 19:27 (359A): 
“gilluach means a sheering where a destruction hashhathah (of the hair to the 


roots) occurs, as it happens with the sheering knife ta'ar.” (The same is found in 
b. Mak. 21A; b. Naz. 58A; b. Qidd. 35B.) Yet the usage was not bound to this 
rule: gillach often means simply “sheering” in the same way as sipher (see, e.g., 
m. Mo’ed Qat. 3.1). — Babylonian Talmud Sanhedrin 22B says: “What does 
kswm yksmw (Ezek 44:20) mean? It has been taught: Like the Julian hairstyle. 
What is the Julian hairstyle? Rab Judah (f 299) said that Samuel (t 254) said, “A 
cutting where the hairs individually come to stand (without falling on each 
other).” Rab Ashi (f 427) said, “The tip of one hair next to the root of another.” 
Rabbi (t 217?) was asked, “What was the hairstyle of the high priest like?” He 
answered them, “Go out and take a look at the hairstyle of Ben Eleasa (Rabbi’s 
son-in-law).” In a baraita: Rabbi said, “Not for nothing did Ben Eleasa waste his 
money, but rather to demonstrate the hairstyle of the high priest.” — 
Accordingly, the high priest would have worn hair that had been shorn very 
short. 


219Krauß, Talmudische Archäologie, 1:644 n. 830. 


220S0 Levy, Chaldäisches Wörterbuch, 4:566B. 


221S-B: There are people who on a windless day take a spot between trees that 
stand close to each other and pull a cloth from one tree to the other; they observe 
the mutual shaking of the branches and draw several properties from this; see 
Levy, Chaldäisches Wörterbuch, 4:545B from ’ Arukh sch 1. 


222Levy, Chaldäisches Wörterbuch, 2:329A. 


223S-B: According to b. Šabb. 149A, this deals with a mirror made from metal 
mr'h shl mattekheth. Rab Nahman (f 320) in the name of Rabbah b. Abuha (ca. 
270) provides the following as a reason for the prohibition: “Since a person 
could be led thereby to remove hairs that have become loose.” In y. Šabb. 


6.7D.42, R. Aha (ca. 320) in the name of R. Ba (ca. 290) gives the following as a 
reason: “Since a woman might see a white hair (on her head) and rip it out and 
thereby make herself guilty of a sin offering.” 


224S-B: The six added thanksgivings were interpolated between the 7th and the 
8th benediction of the Prayer of Eighteen Benedictions; yet the 7th benediction 
(called “Israel’s Redeemer’) itself was added too; this addition was counted as 
an extra thanksgiving, as in the Mishnah, so there were in total not six but seven 
additional thanksgivings. 


225S-B: This conclusion constitutes the expansion of the 7th benediction of the 
Prayer of Eighteen Benedictions; as part of the 7th benediction, he ends with the 
same words with which this also ended, namely with “Israel’s Redeemer.” The 
Mishnah counted this expansion as the first of the seven (six) additional 
blessings that were added to the Prayer of Eighteen Benedictions at a fasting 
ceremony. See further in the excursus on fasting and fasting ceremonies. 


226S-B: For example: “Blessed be you, Yahweh our God, king of the world, 
who sanctified us by his commandments and commanded us to dwell in the 

sukkah, or: to make a festal bouquet, or: to wear show threads, or: to put on 

tefillin, or: to wash our hands, etc. etc. 


227Gerhard Kittel, “Die Fiinfzahl Als Gelaufige Zahl Und Als Stilistisches 
Motiv,” Arbeiten Zur Religionsgeschichte Des Urchristentums 1.3 (1920): 39ff. 


228TN: The German Tor can mean either “gate” or “fool.” 


229S-B: The commentary Matt. Keh. here understands a scroll with the alphabet. 


230S-B: The last two statements mean the same thing; perhaps the text is 
corrupt? 


231S-B: Before beginning the Torah lesson the reader had to say, “Blessed be 
Yahweh, highly to be praised!” The community answered, “Blessed be Yahweh, 
highly to be praised, forever and ever!” Then he said the actual blessing: 
“Blessed be you, Yahweh our God, king of the world, who elected us from all 
the nations and gave us his Torah! Blessed be you, Yahweh, giver of the Torah!” 
Since this blessing, so R. Zeira thinks, was not said by two people at the same 
time, so too, the Torah could not be read by two [simultaneously]. 


232S-B: By the sword (see Exod 32:27); by the plague (see Exod 32:35); and by 
dropsy, as the woman who drinks the water of jealousy (see Exod 32:20). So 
according to Num. Rab. 9 (156B); b. Yoma 66B; b. ‘Abod. Zar. 44A and y. Sotah 
3.19A.8. 


233See Bacher, Die Agada der palastinensischen Amorder, 1:337.5. 


234S-B: The historicity of the narratives about the friendship between Judah I 
and the emperor Antoninus cannot be determined. Marcus Aurelius Antoninus 
(161-180) and Septimius Severus (193—211), who were in Palestine, could be in 
view. See Strack, Einleitung in den Talmud und Midraš, 133. 


235S-B: Read with the parallels mekhuddan “strained” instead of mehorr “freed 
from.” 


236S-B: According to R. Eliezer b. Yose the Galilean (ca. 150) the age of 
accountability in the generations before the flood also began only in the 100th 
year of life; see Gen. Rab. 26 (16C). 


237S-B: R. Hanina as the tradent of Resh Lagish is striking but not impossible; 
or is R. Hanina b. Pap (p) a (ca. 300) in view? 


238Bacher, Die Agada der paldstinensischen Amorder, 1:338. 


239Hermann Strack, Einleitung in das Alte Testament einschliesslich 
Apokryphen und Pseudepigrapha, 6th ed. (Munich: Beck, 1906), 223-224; 
Schiirer, Geschichte des jüdischen Volkes, 3:437. 


240Schiirer, Geschichte des jiidischen Volkes, 3:437. 


241TN: The Hebrew word that signals the accusative (direct object) can also 
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Armilos. | Sefer Zerubbabel: Armilos b. Eben, who will proceed from a stone. | 
Nistaroth R. Simeon b. Yohai: This one (Armilos) is a son of Satan and of stone 
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369S-B: Instead of sh'bdw read sh'brw. 


370W. Lueken, Michael: Eine Darstellung und Vergleichung der judischen und 
der morgenlandisch-christlichen Tradition vom Erzengel Michael (Gottingen: 
Vandenhoeck & Ruprecht, 1898). 


371Kautzsch, Apokryphen und Pseudepigraphen, vol. 1. 


372S-B: So according to Pesiqta Rabbati; the text inappropriately cites Ezek 
38:22B. 


373See Kohut, Angelologie und Damonologie, 45ff.; Bacher, Die Agada der 
babylonischen Amorder, 101.13. 


374S-B: R. Aqiba, who acknowledged Bar Kokhba as Messiah, considered the 
messianic time to be merely a turbulent transitional period to the ‘olam ha-ba, 
just as Israel’s 40 years in the wilderness constitute the transitional stage to the 
possession of the promised land. Hence his 40 years. 


375S-B: The days of the Messiah will last for 400 years also according to 4 Ezra 
7:28; see the passage at § 1 Cor 15:51, n. b. 


376S-B: If one counts together the 400 years of the stay in Egypt, the 111 years 
of foreign rule in the time of the judges (see Judg 3:8, 14; 4:3; 6:1; 10:6; 13:1) 
and the 490 years that the official chronology of the ancient synagogue assumes 
from the Babylonian exile until the destruction of Jerusalem by the Romans, one 
acquires the sum of 1,001 years or, rounded, the 1,000 years of R. Eliezer. 


377S-B: Here too for R. Aqiba the messianic period is nothing other than a 
period of turbulence and compulsion. 


378S-B: The passage reads as follows: God sent the sons of Gomer to Gomer 
and the sons of Magog to Magog. 


379S-B: See Mordecai’s dream vision in Add Esth 1:4—6: “Behold, roaring and 
noise, thunder and earthquakes, terror on earth. And behold, two violent dragons 
burst forth, ready to fight with each other. And their roaring became great. And 
by their roaring all the nations were incited to fight so that they fought against 
the people of the righteous (= Israel).” 


380S-B: According to Tg. Isa. 10:32, when he was thrown into the furnace; 
according to Rashi sometimes, the campaign in Gen 14. 


381S-B: R. Nehemiah (ca. 150) first said that Eldad and Medad prophesied 
about Gog (see b. Sanh 17A.28). 


382S-B: A flame of fire consumes the interior of a person without showing 
traces of this externally on the body. 


383S-B: The discontinuance of all mutual enmity in order to make common 
cause against Israel at the end of days is also emphasized in 4 Ezra 13. 


384S-B: This interpretation of Ps 92:1 is also found in S. Eli. Rab. 2 (7.9); 
otherwise, the psalm passage is related to the “‘olam ha-ba, which is very long”; 
this is done by R. Agiba (t ca. 135) in b. Roš Has. 31A at the beginning; 
anonymously in m. Tamid 7.4; Midr. Song. 4:4 (111B); ` Abot R. Nat. 1 (1C); see 
also the next citation above, S. Eli. Rab. 2 (6). 


385Bacher, Die Agada der Tannaiten, 1:195.2. 


386S-B: On the service of the clouds in the future Jerusalem, cf. Midr. Ps. 48 § 4 
(138A): Rab Nahman (ca. 400) said, “ ‘What has been will be’ (Eccl 1:9). As 
God took Israel into the glory of the clouds and enclosed them and carried them; 
as it says, ‘I carried you on eagle’s wings’ (Exod 19:4)—-so he will do for them 
one day as well; as it says, ‘Who are these who fly like a cloud?’ (Isa 60:8).” I 
See TanhB tsw § 16 (10B) and Pesiq. Rab. 1 (2A) at § 1 Thess 4:17 A. — See 
also Tanh tsw 142A. 


387Krauß, Lehnworter, vol. 1; Levy, Chalddisches Wörterbuch, 4:346. 


388S-B: If this referred to the apostle Paul, there would of course be a confusion 
of Gamaliel II with his grandfather Gamaliel I. 


